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PREFACE

Tue collection of songs edited in the present
volume possesses a twofold interest. Composed so
long ago as the fourteenth century a.p., it claims
the attention not only of the philologist as the
oldest known specimen of the Kashmiri language,
but also, and still more, that of the student of .,
religions.

In ancient times, the religious system based on
Saiva Yoga was the object of much study amongst
the learned men of Kashmir. From that remote
corner of North-Western India their teaching in-
fluenced the whole peninsula,—so much so that we
even read that Raminuja, the leader of a rival
Vaisnava belief, felt compelled to travel from
distant Madras to Kashmir, with the special object
of combating the hostile creed at its fountain head.
There is an imposing mass of Kashmir Saiva
literature still extant. Much of it has been pub-
lished in the original Sanskrit, and more than one
English.work has been devoted to it.

Lalla, or Lal Déd, the authoress of the following
verses, was a wandering ascetic, and a devoted
follower of this cult. The importance of her songs
consists in the fact that they are not a systematic
exposé of Saivism on the lines laid down by the
theologians who preceded her, but illustrate the
religion on its popular side. What we have here
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18 not a mere book-religion as evolved in the minds
of great thinkers and idealists, but a picture of the
actual hopes and fears of the common folk that
nominally followed the teaching of these wise men
whom they had accepted as their guides. The
book, in short, gives an account, often in vivid
and picturesque language, of the actual working
out in practice of a religion previously worked out
in theory. As such, it is a unique contribution to
the body of evidence that must necessarily form
the basis of a future history of one of the most
important religious systems of India.

A word may be added as to the respective shares
of those responsible for the preparation of this
edition. While each has considered and has dis-
- cussed what the other has written, it may be
roughly assumed that, while the account of the
Yoga system and the many notes referring to it
are directly, or indirectly, from the pen of
Dr. Barnett, the preparation of the toxt, its trans-
lation, the various appendixes, and the vocabulary
are the work of Sir George Grierson. -
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SYSTEM OF TRANSLITERATION USED

THE system of transliteration is the same as that employed by
Sir George Grierson in his Kashmiri Dictionary.
The Matra-vowels are represented as follows:

T Kka, HOH KL, A K AT A KL g gL
SR A ) ) T

'I‘he ordinary vowels are represented as follows:

& ko, W ke, TO ki, WY &L, F ko F ki, TG H ke, A kai,
F ko, WY ko, WV L, HIH kild, &G ko, HF ik, HR rird,
RG ko, EF Kk, FE AR ) )

?\E isno long;r a vowel, z:nd is represented by rw. F is similarly
represented by 7. Anunisika is represented by . Thue & 15

The Kashmirl consonants are:

F ke, @ kha, qga, (F) gha, (T) a
T i, Wohi, Ry (FW)jhe |

ﬂ.‘ fsa, & tcﬁa, H za.

< ta, -z tha, ¥ da, (E) dha, (m’ na.
o ta ‘ 9 tha, 7 da, ('d‘) dha, - ¥ na.

W pa, W phe, T ba, (H) bha, W ma.
q yé, T rq, « la, 9 rva.

W shé, () cké, Wsa, T ha

Letters enclosed in brackets are found only in borrowed words, and

do not belong to the language.

For farther particulars Sir George Grierson’s Kashmiri Dictionary,
in course of publication by the Asiatic Society of*Bengal, and his
Manual of the Kashmiri Language, published by the Clarendon Press,
may be consulted.

For Sanskrit, the ordinary system of the Royal Asiatic Society

is followed.



INTRODUCTION

THe verses in the following collection are attributed to
a woman of Kashmir, named, in Sanskrit, Lalla Yogi§warl.
There are few countries in which so many wise saws and
proverbial sayings are current as in Kashmir! and none of
these have greater repute than those attributed by universal
consent to Lal D&d, or ¢Granny Lal’, as she is called
nowadays. There is not a Kashmiri, Hindi or Musalman,
who has not some of these ready on the tip of his tongue, and
who does not reverence her memory.

Little is known about her. All traditions agree that she
was a contemporary of Sayyid “All Hamadani, the famous
saint who exercised a great influence in converting Kashmir

to Islam. He arrived in Kashmir in a.D. 1380, and remained
there six years, the reigning sovereign being Qutbu'd-Din
(a.p. 1877-93).2 As we shall see from her songs, Lalla was
a Yogin], i.e. a follower of the Kashmir branch of the Saiva
religion, but she was no bigot, and, to her, all religions were
at one in their essential elements.? There is hence no inherent
difficulty in accepting the tradition of her association with
Sayyid ‘Ali. Hindus, in their admiration for their coreligionist,
go, it is true, too far when they assert that he received his
inspiration from her, but the Musalmans of the Valley, who
naturally deny this, and who consider him to be the great
local apostle of their faith, nevertheless look upon her with
the utmost respect.*

Numerous stories are current about Lalla in the Valley, but
none of them is deserving of literal credence. She is said

1 See, for instance, the Dictionary of Kashmiri Proverbs and Sayings,
compiled by Mr. J. Hinton Knowles (Bombay and London, 1885).

2 Panjab Notes and Queries, ii. 432.

& Compare verse 8 in the following collection.

4 Cf. Lawrence, Valley of Kashmir, p. 292.

B



2 INTRODUCTION

to have been originally a married woman of respectable family.
She was cruelly treated by her mother-in-law, who nearly
starved her! The wicked woman tried to persuade Lalla's
husband that she was unfaithful to him, but when he followed
her to what he believed was an assignation, he found her at
prayer. The mother-in-law tried other devices, which were
all conquered by Lalla’s virtue and patience, but at length she
succeeded in getting her turned out of the house. 'Lallﬁ
wandered forth in rags and adopted a famous Kashmu Saiva
saint named S&d Boy" as her Guru or spiritual preceptor.
The result of his teaching was that she herself took the status
of a mendicant devotee, and wandered about the country
singing and dancing in a half-nude condition. ~When
remonstrated with for such disregard for decency, she is said
to have replied that they only were men who feared God, and
that there were very few of such about.® During this time
Sayyid ‘All Hamadani arrived in Kashmir, and one day she
saw him in the distance. Crying out ‘I have seen a man’,
she turned and fled. Seeing a baker’s shop close by, she
leaped into the blazing oven and disappeared, being apparently
consumed to ashes. The saint followed her and inquired if
any woman had come that way, but the baker's wife, out of
fear, denied that she had seen any one. Sayyid ‘Ali continued

! Compare the Kashmiii saying :—
hond* mardn kino kath,
Lali nalwiiti 8ali na zdh.

‘ Whether they killed a big sheep or a small one, it was all the same;
Lal had always a stone for her dinner.’ For, when she dined in the
presence of other people, the mother-in-law used to put a lumpy
stone on her platter and thinly cover it with rice, so that it looked
like quite a big heap. Still she never murmured. Cf. K. Pr., p. 82,
and Panjab Notes and Queries, ii. 743.

2 For these, and other stories, see Panjab Notes and Queries, l.c.

® See K. Pr. 20, quoted in full on p. 122, below. PNQ. makes
another saint, a contemporary of Sayyid “Ali named Naru'd-din, the
hero of the story; but every version that we have seen or heard
elsewhere gives it as above. PNQ. adds that Nfiru'd-din, ‘not to be
outdone in miracles, then disappeared om, the spot, and after much
searching she found him between two platters in the form of a
diamond’. A story very similar to that given above will be found in
Merutunga’s Prabandhacintimani, where the hero is a Ksatriya
named Jagadd&va, and the unclothed lady a dancing-girl: Bombuy
edition (1888), p. 296, and Tawney's translation, p. 186.
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his search, and suddenly Lalla reappeared from the oven clad
in the green garments of Paradise.

The above stories will give some idea of the legends that
cluster round the name of Lalla. All that we can affirm with
some assurance is that she certainly existed, and that she
probably lived in the fourteenth century of our era, being
a contemporary of Sayyid ‘All Hamadani at the time of his
visit to Kashmir. We know from her own verses® that she
was in the habit of wandering about in a semi-nude state,
dancing and singing in ecstatic frenzy as did the Hebrew
2db7’s of old and the more modern Dervishes.

No authentic manuscript of her compositions has come
down to us. Collections made by private individuals have
occasionally been put together,®? but none is complete, and
no two agree in contents or text. While there is thus a
complete dearth of ordinary manuseripts, there are, on the
other hand, sources from which an approximately correct text
can be secured. ‘ ’ :

The ancient Indian system by which literature is recorded
not on paper but - on the memory, and carried down from
generation to generation of teachers and pupils, is still in
complete survival in Kashmir. Such fleshy tables of the
heart are often more trustworthy than birch-bark or paper
manuscripts. The reciters, even when learned Pandits, take
every care to deliver the messages word for word as they have
received them, whether they understand them or not. In
such cases we not infrequently come across words of which the
meaning given is purely traditional or is even lost. A typical
instance of this has occurred in the experience of Sir George
Grierson. In the summer of 1896 Sir Aurel Stein took down
in writing from the mouth of a professional story-teller a
collection "of folk-tales, which he subsequently made over to
Sir Georgeerfor editing and translation. In the course of
dictation,. the narrator, according to custom, conscientiously
reproduced words of which he did not know the sense. They

* Nos. 77 and 94.

2 See, for instance, p. li of the late Professor Bihler’s Detailed

Report of a Tour in Search of Sanskvit MSS. made.in Ka$mir, &c.
(Bombay, 1877), where two of $hese collections are mentioned.

B2
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were ‘old words’, the signification of which had been lost,
and which had been passed down to him through generations
of ustdds, or teachers. That they were not inventions of the
moment, or corruptions of the speaker, is shown by the facts
that not only were they recorded simultaneously by a well-
known Kashmirl Pandit, who was equally ignorant of their
meanings, and who accepted them without hesitation on
the authority of the reciter, but that, long afterwards, at
Sir George’s request, Sir Aurel Stein got the man to repeat
the passages in which the words occurred. They were
repeated by him wverbafim, literatim, et punctatim, as they had
been recited by him to Sir Aurel fifteen years before.

The present collection of verses was recorded under very
similar conditions. In the year 1914 Sir George Grierson
asked his friend and former assistant, Mahamahopadhyaya
Pandit Mukunda Rama Sastri, to obtain for him a good copy
of the Lalla-vikyani, as these verses of Lalla’s are commonly
called by Pandits. After much search he was unable to find
a satisfactory manuseript. But finally he came into touch
with a very old Brahman named Dharma-dasa Darwésh of
the village of Gush.} Just as the professional story-teller
mentioned above recited folk-tales, so he made it his business,
for the benefit of the piously disposed, to recite Lalla’s songs as
he had received them by family tradition (kule-paramparicira-
krama). The Mahimahopadhyaya recorded the text from his
dictation, and added a commentary, partly in Hindi and
partly in Sanskrit, all of which he forwarded to Sir George
Grierson. These materials formed the hasis of the present
edition. It cannot claim to be founded on a collation of
various manuscripts, but we can at least say that it is an
accurate reproduction of one recension of the songs, as they
are current at the present day. As in the case of Sir Aurel
Stein’s foll-tales, this text contains words and paSsages which
the reciter did not profess to understand. He had every
inducement to make the verses intelligible, and any conjectural

! The Goosh of the maps. It is about thirty miles from Biramiila,
and is not far from the famous shrine of Saradi. See Stein's
Translation of the Rajataranginz, ii. 280 and 288,
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emendation wonld at once have been accepted on his authority ;
but, following the traditions of his calling, he had the honesty
to refrain from this, and said simply that this was what he
had received, and that he did not koow its meaning. Such
a record is in Some respects more valuable than any written
manuscript.

Besides this eollection, we have also consulted two manu-
seripts belonging to the Stein Collection housed in the Oxford
Indian Institute.! Both were written in the Sarada character.
Of these, one (No. ceexlvi of the catalogue, and referred to as
“Stein A’ in the following pages) is but a fragment, the first
two leaves and all those after the seventeenth being missing.
It is nevertheless of considerable value; for, besides giving
the text of the original, it also gives a translation into
Sanskrit verse, by a Pandit named Rajanaka Bhaskara, of
songs Nos. 7-49. The Kashmhil text, if we allow for the
customary eccentricities of spelling, presents no variant read-
ings of importance and is in places corrupt. We have,
therefore, not taken account of it ; but, so far as it is available,
we reproduce the Sanckrit translation under each verse of our
edition.?

The other manuscript (No. ccexlv—referred to herein as-
¢Stein B’) demands more particular consideration. It contains
the Kashmni text of forty-nine of the songs in the present
collection. The spelling is in the usual inconsequent style of
all KashmnT manuseripts written before I$vara-kaula gave
a fixed orthography to the language in the concluding decades
of the nineteenth century,® and there are also, as usual, a good
many mistakes of the copyist. It is, however, valuable as
giving a number of variant readings, and because the scribe
has marked the metrical accentuation of most of the verses,
by putting the mark W after each accented word.* For this
reason, and also because it gives a good example of the

1 See JRAS., 1912, pp. 587 ff. :

® Since the above was written, a complete edition of Rajanaka
Bhaskara's translation has been printed in Kashmir. It covers
altogether sixty of Lalla’s verses. From this edition, the verses miss-
ing 1n Stein A have been supplied.

% Iévara-kaula’s spelling is that followed in our printed text.

4 Regarding the accentual nature of Lalla's metre, see Appendix III.
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spelling of Kashmirl before I§vara-kaula’s time, under each
verse of our text we reproduce, in the NagaiT character the
corresponding verst, if available, of this manuscript. Except
that we have divided the words—a matter which rarely gives
rise to any doubt—we print these exactly as they stand in
the manuscript with all their mistakes and inconsistencies of
spelling. :

The order of verses in this manuscript is different from that
of Dharma-dasa’s text, and we have therefore, in Appendix IV,
given a Concordance, showing the correspondence between
the two.

Although there is not much consistency in old Kashmrl
spelling, the following general remarks may facilitate the
reading of the text of Stein B. No attempt is made in it to
indicate the existence of mdfri-vowels or the consequent
epenthetic changes of vowels caused by them.! For instance,
the word foé* (a'?j) is spelt &dY, and the termination -wdn® (FYT)

is spelt gTI. Asa rule, long vowels are written in the p]ac;:
of these matra-vowels, the spelling of the old Prakrit {rom
which Kashmni is derived heing thus perpetuated. Thus, we
have just seen that w-mdfrd is represented by o. Similarly,
i-mdlré is represented by 7. For instance, fam® (ﬁf:ﬂ) 1s spelt
awY, and 0pitan (Hif\f:m‘-{) is spelt aTqta« . Again, d-mitri
is represented by 4, as in frovi (ir'ri), written JTq-

KashmiiT possesses a series of affricatives 9 &a, & #la, and
& za. In Iévara-kaula’s system these are indicated, as shown
here, by dots put under the corresponding palatal letters.
In Stein B, on the contrary, they are indicated by the palatals
without any distinguishing mark—thus ¥, &, F. The true
palatals are then distinguished by adding to each the letter ya.
Thus—3= ca, I cle, and  sa.

It is a universal rule in Kashmiri that ever; final surd
congonant is aspirated. Thus, ra¢, night, is pronounced rit/,

! In our printed text in the Roman character, these are indicated
by small letters above the line, I$vara-kaula indicates them with the
help of the sign for virama. Thus, , f

o
~YONt
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and in I$vara-kaula’s spelling is written Y. Before his
time it was not customary to indicate this aspiration in writing,
and accordingly Stein B spells this word as TTd_, and so on
in other cases.

Lalla’s songs were composed in an old form of the Kashmiri
language,! but it is not probable that we have them in the
exact form in which she uttered them. The fact that they
have been transmitted by word of mouth prohibits such a
supposition. As the language changed insensibly from
generation to generation, so must the outward form of
the verses have changed in recitation. But, nevertheless,
respect for the authoress and the metrical form of the songs
have preserved a great many archaic forms of expression.?

As already said, Lalla was a devout follower of the Kashmir
school of Yoga Saivism. Very little is yet known in Europe
concerning the tenets of this form of Hinduism, and we have
therefore done our best to explain the many allusions by
notes appended to each verse. In addition to these, the
following general account of the tenets of this religion has
been prepared by Dr. Barnett, which will, we hope, throw
light on what is a somewhat obscure subject.

! Kashmiri, as a distinct language, is much older than Lallg’s time.
A still more ancient form is preserved by Kalhana (twelfth century A.p.)
in Rdjetarangini, v. 398. See Stein's note to his translation of the
passage. .

? This matter of Lalla's language is considered at length in
Appendix II.



PRELIMINARY NOTE ON YOGA

L

1. The object of the discipline called Ydaga is to emancipate
the individual soul ( pwrusa) from its bondage to the material
universe (pralréi), In the term praks#i is included the mental
organism, commonly styled in the Yoga-sutra ciffa. The
emancipation is effected by a mental and bodily discipline
culminating in a spiritual transformation, in which there
comes into existence a permanent intuition revealing the
essential distinction (vivéka) between purusa and prakrti.
This is the state of Lasvalya, isolation, which is salvation.

2. The cifte has five intellectual functions, ¢rétis. They
are: (1) pramdna, right judgement of real things; (2) wvipar-
yaya, false judgement of real things ; (8) vikalpa, imagination
without corresponding reality, based on meve words; (4) nidrd,
“sleep’, i.e. the negative action that occurs in sleep, based on
no conception of reality; (5) smrfi, memory, continuance of
connexion with an object that has been perceived. Citte has
‘also five moral functions, the #/:Sas, or ‘afflictions’, viz.
(1) aevidya, primal ignorance, by which purxsa imagines itself
to be identical with the material citta; (2) asmitd, the con-
ception of an ‘I am’, egoism identifying the powers of purusa
and matter; (8) sdga, material desire; (4) dvdse, hate;
(5) abhinivéla, clinging to embodied life. The #/éSus move
the subject of thought constantly to works, Zarma, from
which arise sanskiras and vdisands, mental predispositions
moving him to corresponding fature works; and so the
vicious cycle goes on in birth after birth for ever, until
salvation can be found. To gain salvation the YogT attempts
to paralyse the five ¢ritis of citta and wear down the Alfus
by the various ascetic exercises included under the term astdnya,
‘eight members’. These are: (1) yama, moral discipline in
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relation to others; (2) miyama, moral discipline in relation to
oneself; (8) dsana, suitable modes of sitting during medita-
tion; (4) prdndyama, regulation of breathing; (5) protydhara,
retracting the sense-organs from objects of sense ; (6) didrand,
negative fixation of citfa by pinning it to an object; (7) dhyina,
meditation, positive fixation of citfa; (8) samddhi, perfect
stillness of thought, in which all sense of individuality is
extinguished. In the course of these the YogT is supposed to
win various miraculous powers (vibkiti), in addition to the
‘light of intuition’, prajfidioka. The last three angas col-
lectively make the stage of training ecalled sasyaire, and
culminate in the condition styled salija sumddhi,*the stillness
of spirit with the seed’, namely, the seed of future activity of
citta and consequent Zarma ; or what is nearly the same thing,
sampragiidta samdadki, stillness of spirit in which, however, the
ritis of citta ave not yet paralysed. To attain the final stage,
this kind of samddii has to be converted into nirdija, ¢ seedless’,
or asamprajiidta ‘ unconscious’, samdadhi. This takes place in
three phases, called #zirddha-parinima, samddki-paripdme, and
ckigrati-parinama. In the first of these the activity of the
waking state of cit/a is arrested, and its ¢r¢¢is are temporarily
paralysed ; in the second, the power of cifta to relate itself to
manifold objects is destroyed, and its cognitions are restricted
to a single object of inward or outward perception; in the
third, the two previous conditions are combined in equal
proportion. These are permanent transformations, as a result
of which all sense of objectivity disappears from the matter of
thought, leaving only the intuition of the distinetion between
purusa and prakrti, wherein the purusa shines for ever in its
perfectly pure still radiance.

II.

L.

3. From the first the method of gnosis which we have
outlined presupposed certain mystic conceptions of the natural
and spiritual world. These in course of time have become
more and more important in the Yogic systems, and have
tended to obscure the philosophical and ethical elements in
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the primitive Yoga. They may be classified broadly under two
heads: (1) the theory of Nature and of salvation by means
thereof; (2) the practice of physical means supposed to be
efficacions in attaining the latter object. We shall now
endeavour to give a general outline of the Yogic theory of
nature in its developed form, noting in advance that it
represents only one of the various aspects which have been
assumed by Yoga, though perhaps the most important aspect
Our exposition is based upon the following works : Siva-
samhiti, an anonymous work of some antiquity (quoted as SS.) ;
Sat-cakra-niripapa, by Purpinanda (quoted as SCN.); and
Hatha-yoga-pradipiki, by Svitmarima (quoted as HYP., in
the German translation by H. Walter, Munich, 1893). The
references to SS. are according to the text as published in
Sacred Books of the Hindus, Allahabad, 1914.

4. In Yogic theory the human body is conceived as a
miniature copy or replica of the world without it ; the forces
by which this microcosm is controlled at the same time
operate upon the macrocosm outside, and thus by certain
physical and mental processes the Yogi can win for himself
not only supernatural powers over his own body and mind
but also a miraculous control over the universe, culminating
in the complete translation of his soul into the highest phase
of Being, the Absolute (usually conceived as Supreme Siva)
for ever and ever.

5. In the human hody the vertebral column is conceived as
Mount Méru, the central mountain of Hindi cosmology. As
the macrocosmic sun and moon are imagined to turn round
MGéry, so we have a microcosmie sun and moon in the human
body : the moon at the top of the vertebral column and the
sun at its base (SS. IL. 6-12). Among the numerous nddis
(veins or arteries: see HYP. p. iv) there are three of supreme
importance, Susumna, Ida, and Pingald, which descend from
the brain into the pit of the abdomen ; and HYP. (p. iii, and
text III. 118) says that between the pudendum and navel is
a ‘bulb’ (kanda), into which the nddis debouch. Susumni
is identified with Agni, fire. At the upper end of 1da is the
moon, and they are identified ; at the lower end of Pingald is
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the sun, and they too are identified (SS. I1.18-20). These three
nddis are in immediate conjunction, Ida being on the left
hand of Susumna, and Pihgala on the right. Susumna rises
vertically from the pelvic region along the vertebral column
as far as the Brahma-randhra (on which see below); there it
bends round to the right of the Ajiia circle (see below, § 18)
and passes up into the left nostril. In the centre of Susumna
is a nddi called Cifrd, which is said to be of five colours, and
to be the upddii of the body, and to have the Brahma-randhra
at its upper end (SS. II. 18-19, V. 124). The Brahma-
randhra is the upper extremity of Susumni, and of the inner
né@dy enclosed in Sugumna.

6. SCN. refines somewhat upon this theory by asserting
that inside Susumna there is a bright »dds called Vajra, and
that inside Vajia is another 7dds called Citrini, which passes
through all the six circles attached to the spine, to which we
shall come presently (§§ 9 ff.). In the centre of Citrini is the
Brahma-nadi, a subtile duct representing pure knowledge and
bliss. At the lower mouth of Susumn3 is the Brakma-dvire,
or ‘Door of Brahma’, where are the ‘knots’ (granthi: see
HYP. p. xviil). Cf. also HYP. pp. v, vii.

7. Sometimes, to continue the analogy of microcosm to
macrocosm, Ida is identified with the Ganges, Pingala with
the Jamna, and Susumnd with the Saraswati, and the point
where they meet, at the mouth of the Brahma-randhra, is
called Z7ivani (Tribeni, the meeting place of the Hugh or
Ganges, Jamna, and Saraswaty, in Hooghly District); by
daily spiritual contemplation of this union, corresponding to
the physical act of bathing at the real Tribeni, the YogT may
win salvation for his ancestors and himself (SS. V. 103 ft,,
130 ff.). Sometimes the sacred city of Benares (Varanas?) is
localized in the microcosm by styling Ida Véarard and Pingala
dsi, so that their place of union at the Brahma-randbra is
Varanasl, the residence of Viévanitha, the Lord of the Universe
(S8. V. 100-1). )

1 Some writers speak of three knots: the Brakma-granthi in the
Anahata-circle, the Vispu-granthi in the Visuddha, and the Budra-
granthi in the Ajuia.
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8. The microcosmic moon at the top of the vertebral column,
which is said to consist of eight and sometimes of sixteen
digits, is always exuding nectar, which flows downwards.
Half of this nectar passes through Ida, on the left side, and
there becomes water for the nourishment of the body. The
other half goes through Susumna into the vertebral column,
and thence down to the base of the latter, where it meets the
microcosmic sun. This sun, which has twelve digits, casts
its rays upwards through Pihgala along the right side of the
body, and thence through the system (SS. IT, 6-12, V. 145).

9. In the abdomen, in the middle of the sphere of the sun,
is the Vaivanara fire, which effects the process of digestion
in the body (SS. II. 82-34). In the same region is situated
the first of the cukras or circles, which are conceived as being
of the form of lotuses, attached at intervals to Susumna (cf.
HYP. p. xiv). The first circle is the Malddhira, or simply
Adhira, and is imagined to be a lotus of four digits in width,
situated two digits above the anus and two digits below the
penis. In the pericarp of this lotus is a triangular space
representing the zdu: or female organ. On this spaee dwells
the Kula-Kundalini (or simply szdwlun) who is the Szkti or
Cic-chakti, the power of spirit, the creative force of the
phenomenal universe (ef. HYP. p. xiii). She is golden of hue,
like a streak of lightning ; when at rest, she sleeps rolled up
in three and a half coils, like a serpent, with her tail in her
mouth, inside the lower orifice of Susumnd. On her left is
Ida, which coils round Susumn@ and finally enters the right
nostril; on her right is Pingala, proceeding in the reverse
way upwards and debouching into the left nostril (SS. II.
21-31, V. 56 ., 124). SCN. 5 ff. adds to these details the
information that Muladhara represents earth, and is the seat
of Brahma, and it locates the youi (which is called Traipura ;
cf. below, § 21) at the mouth of Vajra (§ 6). .

10. Kundalini is sometimes termed 7dg-dévi or Goddess of
Speech, the Sa#ti of Visnu, the mother of the three Gupas,
the Seed of Being (bijz). Over her sleeping form broods the
Kima-biga or ‘seed of Love’, a bright spiritual radiance
endowed with the powers of knowledge and action, which
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circulates through the body. This Kama-bija is also styled
Svayambli-linge, the phallic symbol of the Self-created Being
Siva (88. V. 57-62).

11. SCN. 9-12 has a very similar account : it adds that
around the ydni there blows a red wind called Kandarpa (the
same as Kama, Love); in the ydr? is the Svayambhi-linga,
having the hune of molten gold, and facing downwards ; above
this is Kundalini, who is like a lotus-fibre and lightning, and
covers with her face the orifice of Susumna. It also states
that in the midst of Kundalint is Paramd Kald or Paramésrari,
or Makaprakyti, the super-subtile principle of Bliss which is
like lightning, and illuminates the univerze (SCN. 13).

1R. The y6ni and the Ziige upon it are known as the Kule
or Home, the site of the Power of Phenomenal Being: we
shall return to this anon (§ 19).

13. A little distance above Mualadhara, at the base of the
penis, is the second circle, Svddlisthina, conceived as a red
lotus with six petals (SS. V.75 ff.). It represents Varuna,
and is the seat of Visnu (SCN. 15 ff.).

14. The third circle is Manipiira, a golden lotus of ten
petals by the navel (8S. V. 79 ff.). SCN. holds that it is
blue, and that it represents Agni, and that Rudra dwells on
the inverted triangle (yoni) at its centre (SCN. 20 ff.).

15. The fourth circle is Andkata, a red lotus of twelve petals
situate in the heart; in it is a flame styled Bana-linga (SS.
V. 83 f.). It represents Vayu or Wind; in the double
triangle within it dwells I$ana; in the middle of this double
trlano'le is a yoni or triangle known as Trikond Sakti, within
which is the golden Bana-linga, on the head of which is a
lotus of eight petals, the seat of Laksm1 (SCN. 23 ff.).

16. In this lotus dwells the Prdna or breath of life,!
together with the zdsunds or influences of former works upon
the soul, the Zarma thereof, and its akamkidra or principle of
egoity (SS. III. 1-8).

! Besides Prdna or outward breath Yoga recognizes also Apdna,
breath going downwards in the anus; Sammm in the navel ; Udana
in the throat; Vyana, circulating throuoh the body, besides some
others: SS. IIL. 1-8, Ghéranda- samhzta,V 760 £, &e.
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17. Above Anahata, and situate in the throat, is the circle
Visuddha, a golden lotus of sixteen petals (SS. V. 90 ff).
SCN. 2adds that it represents Alﬂsa or ether, and is the
residence of Sadagiva, and ascribes to it the colour of smoke
(SCN. 29 f1.).

18. The sixth circle is A;id, a lotus of two petals between
the eyebrows, which contains the mystic force called aksara-lija
(SS.V. 96 ff,, 145 ff)). Tt is of the colour of the moon. In
its pericarp is the seat of Siva called Iiara, in the form of a
linga, like a series of lightnings; it is parama-kulu-pada, the
bighest stage of the Kula, in whlch Siva and bis consort
Sakti are half and half, ardidngr, in mutual fusion. In it is
envisaged Paramatman, the Supreme Self, as creator of origin,
maintenance, and dissolution of the cosmos, like a halo of the
light of fire, sun, and moon. After death the Y6gi who has
fixed his breaths on this seat of Visnu enters here into Paramn
Brahma (SCN. 84-40).

19. Above all these circles is the highest of all, Sadasrira,
conceived as a lotus with a thousand petals, situated at the
base of the palate. On its pericarp is a reversed triangular
space or yoni, in the centre of which is the Brahma-randhra
or upper extremity of Susumna. On this gdni (or below if,
according to SS. V. 145) is the Moon, whose nectar flows
downwards through the system (SS. V. 103 f£, 122 f.); its
place is within the sinus of the forehead (SS. V. 148).
Sahasrira is conceived as Mount Kailasa, the home of Siva;
and as representing the sphere of the Absolute orTranscendental
Being, Parama-Siva or Paraméévara, as opposed to the sphere
of cosmic action or Kula, it is styled A-fwla or Na-kula.
It is thus the physical as well as the spiritual antithesis of
the Kula at the lower end of Susumna (SS. V. 151 f.).

20. As usual, SCN. refines on this. It describes Sahasriira
as having a thousand red petals facing downwards, and con-
taining fifty letters of the alphabet from a to 4sa. It contains
the full moon without the hare (our ‘man in the moon’), and
in its central yoni the Yogl should contemplate the Void
(SCN. 42 ff.). In the void of this yons is the sixteenth digit
of the Moon; it is called Amd or 4ud; it is like lightning,
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and is thin as one-hundredth part of a lotus-fibre ; it conveys
the nectar flowing from Sahasrira. Inside Ama is the digit
Nirvana, which is fine as a thousandth part of a hair, curved
like the new moon, bright as twelve suns, the tutelary deity
(adhidaivata) of living creatures. In the middle of Nirvana
is Apwrva-nirvanae-$akti, which is thin as the ten-millionth part
of a hair and bright as ten million suns, the creator of the
threefold world and dispenser of the knowledge of Brahma,
the life of all creatures. Inside this Apiirva-nirvina is the
Sz'va—pada or seat of Siva, or Param Brahma, also called
Hosmsa-sthane, the Swan’s Home, the revelation of salvation
and state of eternal bliss (SCN. 48-51).

21. As the object of metaphysical contemplation is to merge
the individual soul into the absolute All-Spirit, so the object
of Yégic contemplation is to absorb the Kundalini in the
microcosm, representing the macrocosmic Energy, into Saha-
srara, typifying the Absolute, whereby the Cosmos is merged
into the infinite bliss of Paramé$vara. In order to effect this
transit of Kundalini through Susumna and the Brahma-randhra
into Sahasrira, the zddis must, by the exercise of préndyiama,
be blocked up with air introduced into them by inspiration
(parake) and retained in them (kwmbhaka);* the normal
circulation of the air through the system, which causes the
continuance of the soul’s imprisonment in the body, is arrested
by this stoppage of the air. Then Kundalini, when she has
been aroused to sufficient energy by mystic exercises, passes
up through Susumna, bursting the eight knots (§ 6) that bind
the #ddis, and enters through the Brahma-randhra into
Sahasriira, the realm of the Absolute (SS. V. 127 ff). But
long training is needed before Kundalini can be stimulated to
this supreme effort. An earlier stage of the training is passed
in Miladhara. The Yogl after taking a deep inspiration fixes
his though? upon the lotus of Maladhara and compresses the
yoni in it, meditating upon Kama, the Spirit of Love, who
dwells in the ydni, and conceiving in the flame above it a
union as Siva and Sakti. Then Kundalini, styled Tripuri

! The final expira.tion of this retained air is called »Zcaka.
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as comprising the three principles fire, sun, and moon, begins
to rise in Susumnd, and after drinking the nectar streaming
down it returns to the Kula (S8. IV.1-5,V. 61 ff). Mudrds,
or various postures of the body, are practised in order to
increase mechanically the activity of Kundalinl.  These
methods, with further contemplation of the higher circles up
to Ajfid, stimulate Kundalini to such a degree that in the
last stage the Yogl is able to bring her up into Sahasriira.
By long practice his citta-vrétis (activities of the material
organ of thought) become absorbed in the Akula, the Absolute ;
his sawmddli becomes one of perfect stillness. Drinking the
lunar nectar of Sahasrira, he overcomes Death (cosmic, con-
ditioned being) and the Kula (SS. V. 151 ff.).

22. SCN. 52 instructs the Yogi, after due practice of the
yamas and miyamas (above, § 2) and spiritual purification, to
stimulate Kundalini to burst the Svayambhu-libga, and
to bring her with the sound of the mystic syllable /it to the
Brahma-dvara (§ 6), in the centre of Muladhdra. She then
bursts the Zingas in Anihata and Ajiii, and at the Brahma-
randhra unites with Parama-Siva, shining like a bright
thread of lightning. The Yogi should bring her together
with his soul (jww@lman) into Sahasrira, and there contemplate
her as supreme and ag Caitanya, spirit. When she has there
drunk the red nectar from Siva, she returns to Maladhara by
the way whereby she came. Then he shonld make a libation
of this nectar to the deities of the cosmos, whereby he obtains
immunity from future birth and assurance of absorption into
the Infinite. :

23. Yogie writers often dwell upon the phenomena of the
Nada. Of the cosmological signilicance of this term we shall
speak Dbelow (§ 24); here we need only notice its physical
aspect, in which it signifies the mystie sound, or wnd/atu-dhvani,
heard by the Yogi in the Susumni in the interior of his hody.
Several varieties of this Nida are mentioned in IIYP. IV. 69 1I.
The first of them is the sound caused in the ether of the
heart when the exercise of prandyima (§ 2) has loosened the
brakoma-granthi or knot of Brahma in the Anihata circle.
Sometimes the sound is identified with the mystic syllable Oy
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Probably the idea was suggested by the noise heard on closing
the ears with the hands, to which HYP. IV. 82 refers.

24. Yogic works, in common with the Tantras, often refer
to a theory of cosmogony of which the leading idea is as
follows. The Purusa, Absolute Spirit, Para Siva, or Brahma,
and the Prakrti, identified with the Supreme éakti, are
eternally coexistent. Like Purusa, Prakrti is to be conceived
as both unqualified and qualified; through Her universal
presence as the principle of cosmic Bliss, Purusa reveals
Himself in all finite being. Essentially they are two in one
and one in two. Creation hegins when from Him as affected
by Her, i.e. as niskala, there issues the primal Bindu or ¢ drop’
(the dot representing the final nasal sound at the end of the
mystic syllable Or). The same idea is sometimes expressed
more fully by the statement that Prakrti by contact with
Purusa becomes spiritualized (cin-mdirg), and in an effort
towards creation She becomes solidified and changes into the
primal Bindu. In the latter Siva and Sakti exist together in
an as yet undissolved union, shrouded in the bonds of Maya,
bearing the potentialities of cosmic creation, continuance, and
dissolution. It is imagined as existing in the form of a grain
of gram or pulse in the Sahasrira of the microcosm (seé
ahove, § 19), where it composes the Void (§ 20) or Brahma-
pada there. This primal Bindu—under the influence of
Time, according to some—divides itself into three, a gross or
seminal Bindu, the germ of the material universe, a subtle
Bindu which contains the gwmas or modes of matter (the
well-known Sattwa, Rajas, and Tamas), which is termed Nada,
and a supreme Bindu. Nada literally means sound’, and
denotes or is denoted by the semicircle under the dindu or dot
on the syllable Om ($t®). From the Bindu as it thus
divides itself arises an inarticulate sound styled Sabda-
Brahman, ‘épeech-Brahman ’, from which emerge, according
to some, the three cosmic Powers of Knowledge, Will, and
Action: others derive from it the genesis of the material
principle of the finite universe, Mahat or Buddhi, and its
evolutes. The theories of cosmic evolution that are connected
with all this are extremely complicated and obscure, and

C -
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hardly repay study. But it may be well to call attention to
the similar theory of the Saiva Siddhanta, one school of which
teaches that from Pure Maya emanates Nada (Vak), the
elemental sound or Logos, and from Nada the Bindu or
cosmic germ, from which are successively evolved the principles
of the finite universe; in this theory Siva includes the Trinity
consisting of Puti, Pasu, and Pdsa, or ‘ Lord’, * Herd’, and
‘Bond’, i.e. Supreme Being, souls bound in the fetters of
finitude, and the three forces binding them, which are Mayd,
Anara or Avidyd, the power of darkness obscuring the native
light of the soul, and Kasma, the mechanical influence of
former works upon present experience. Pure Mayad is almost
the same conception as that of Sakti as explained above.

25. So far we have dealt with Nida and Bindu in their
general macrocosmieal aspects, but they also play a prominent
role in the microcosm of the individual. The following aceount
is taken from the Siva-sitra-vimarsini® of Kstmardja, We
have seen (§ 9) that Kundalini, or Sakti, resides within the
Miladhara, ordinarily sleeping rolled up in coils like u
serpent. This serpent-like Kundalini surrounds the micro-
cosmic Supreme, who is in the shape of a minute dot of
light. The first stage towards enlightenment occurs when
a man obtains glimpses of this dot of light. By this
the dot is set in motion, and rouses the Kundalini, or
Sakti, from her sleep. She wakes with a great sound
(nada) and becomes conscious. The soul is thus illuminated
by a flash of the supreme light of consciousness. The Sakti.
being merely the immanent aspect of the Supreme, is identical
with Him. It is this flash of light, or 4indu, and this sound
of Sakti, or nddu, that are mystieally represented by the
ndda-bindu of the syllable di, written R, with anundsika ),
of which the dot represents the dindw, and the semicircle the
wida. By a farther extension of the metaphor, this nida-bindu
is thus considered to be a representation of the Ultimate
Supreme.

26. Inasmuch as the divine Sakti reveals herself in sound,

.1 A translation of this work by P. T. Shrinivas Iyengar has been
published in the Indiwn Thought Series, Allahabad, 1912,
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Word or Logos, the elements of speech, namely the syllables
and their combinations, bave a profound mystm significance
in Saiva doctrine. Hence there has arisen a copious literature
on the mysteries of the letters of the alphabet and their
groupings in spells (mantras), of which some idea may be
gathered from the paper ‘On the Sarada Alphabet’ in Journ.
Royal Asiatic Society, October, 1916,

27. Appendix. In the preface to the translation of SS. in
the Sacred Books of the Hindus it is suggested that the cakrus
and other terms of Yogic anatomy correspond more or less to
real parts of the human body, and the following identifications
are proposed :—

Citrd : the grey matter of the spinal cord.

Brakma-randkra: the central canal of the spinal cord (but
by modern Hindus identified with the anterior fontanelle)

Mulddhara : the sacral plexus.

Manipwra : the epigastric plexus.

Anahata : the cardiac plexus.

Visuddha : the laryngeal or pharyngeal plexus.

Ajiz: the cavernous plexus.

Sakasrdra : the medulla oblongata.

Susumnd : the spinal cord.

Ida: the left sympathetic cord.

Pingald : the right sympathetic cord.

cR



INDEX TO THE NOTE ON YOGA

| Beferences are to paragraphs. If @ word occurs move than once, the
more important references (if any) are in {talics, and precede the

others.]

abhiniveéa, 2.

Absolute, The, 21.

Absolute Being, The, 19.

Absolute Spirit, The, 24.

adhara, 9.

adhidaivata, 20.

Agni, 5, 14. Cf. fire.

ahakara, 16.

ajia  (cirele), 18; amatomical
identification, 27; 5, 7 note,
21, 22.

akasa, 17, Cf. ether.

aksara-bija, 18.

akula, 719; 21.

ama, 20.

ana, 20.

anzhata (circle), 75; anatomical
identification, 27; 7 note, 17,
22, 23.

anghata-dhvani, 23.

arga, 2.

anava, 24.

apina, 16 note.

apirva-nirvana-dakti, 20,

ardhfinagd, 18.

asamprajiiata samadhi, 2.

asana, 2.

asi, 7.

asmita, 2.

agtinga, 2.

avidya, 2, 24.

bana-linga, 15.

bija, 10, 18.

bindu, 24, 25.

Brahma, 9, 23, 24.

brahma-dvara, 6, 22.

brahma-granthi, 7 note, 23.

brahma-nadi, 6.

brahma-pada, 24.

brahma-randhra, 5; anatomical
identification, 27; 7, 19, 21.

buddhi, 24.

caitanya, 22,

cakra, 9; 27. Cf. circle.

cic-chakti, 9.

cin-matra, 24.

circle, 9; 18, 14, 15, 17, 18, 19.
Cf. cakra.

cit{;ﬁ,5; anatomicalidentification,
27.

citring, 6.

citta, 1, 2,

citta-vrtti, 2; 21.

dharana, 2.

dhyina, 2.

digit of the moon, 8, 20,
dvesa, 2

ekagrata-parinima, 2.
ether, 23. Cf. akida.

fire, 21. Cf. Agni.

Ganges, 7.
granthi, 6, 7 note, 23. Cf, knot.
guna, 10, 24.

harnsa-sthana, 20.

ida (nadi), 5; 7, 8,9; anatomical
_ identification, 27.

Iéana, 15.

itara, 18.

Jamni, 7.
Jjivatman, 22,

Kaildsa, 19.
kaivalya, 1.
kama, 11, 21.
kama-bija, 10.
kanda, 5.
Kandarpa, 11.
karma, 2, 24; 16.
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klgsa, 2.

knots, 6, 21, 23. Cf. granthi.
kula, 12; 18, 19, 21,
kula-kundalini, 9.
kumbhaka, 21,

kundalini, 9; 11, 21, 22, 25.

Laksmi, 15.
linga, 12, 15, 18, 22.
Logos, 24, 26.

mahdprakrti, 11,

mahat, 24.

maniptra (civcle), 74 ; anatemical
identification, 27.

maya, 24.

Meru, 5.

moon, 5, 8, 19, 20, 21.

mudrz, 21.

miuladhara (cirvcle), %, 21; ana-
tomical identification, 27; 18,
22, 25.

nada, (physical aspect) 23, (cosmo-
logical aspect) 24; 25.

nada-bindu, 25.

nadi, 5; 6, 21.

na-kula, 19.

nectar (from moon), 8, 19, 21,

nidra, 2.

nirbija samadhi, 2.
nirgdha-parinama, 2.
nirvana (digit), 20.
nirvana-sakti, 20.
niskala, 24.

niyama, 2, 22.

o, 23, 24.

parami kala, 11.

parama-kula-pada, 18.

Parama Siva, 19, 22,

Paramatman, 18.

Pararh Brahma, 18, 20.

Paramésvara, 19, 21.

Paramésvari, 11.

Para Siva, 24.

parinima, 2.

pasa, 24.

pasu, 24.

pati, 24.

pihgala (nadi), 5; 7, 8, 9; ana-
tomical identification, 27.

prajialoka, 2.

21

prakyti, 7; 24.
pramana, 2.

prana, 16.

priniyama, 2; 21, 23, -
pratyahara, 2. '
puraka, 21.

purusa, 1; 2, 24.

riga, 2.

rajas, 24.

récaka, 21 note.
Rudra, 14.
rudra-granthi, 7 note.

sabda-brahman, 24.

sabija samadhi, 2.

Sadadiva, 17.

sahasrira (circle), 19, 20; ana-
tomical identification, 27; 21,

, 22, 24,

Saggi, 9; 10, 15, 18, 20, 21, 24,

samadhi, 2; 21.

samadhi-parinama, 2.

samina, 16 note.

samprajfidta samadhi, 2.

sathskara, 2.

salhyama, 2.

Saraswaty, 7.

sattwa, 24.

Siva, 4, 18, 19, 21, 22, 24,

s$iva-pada, 20.

smrti, 2.

soul, 22.

sun, 5, 8, 9, 21.

Supreme Sakti, 24.

Supreme Self, 18.

Supreme Siva, 4.

susumna (nadl), 5; 7, 8, 9, 11, 19,
21; anatomical identification,
27.

svayambh@-linga, 10, 11, 22.

svadhisthana (circle), 13.

tamas, 24.

traipura, 9.
Transcendental Being, 19.
Trikona Sakti, 15.
Tripura, 21.

Triveni, 7.

udana, 16 note.
upadhi, 5.

Vag-devi, 10.
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vaidv@nara, 9.
vajra (nadi), 6, 9.
vak, 24.

Varana, 7.
Varanasi, 7.
Varuna, 13.
viasand, 2; 16
Vayu, 15.
vertebral column, 5.
vibhiti, 2.
vikalpa, 2.
viparyaya, 2.
Visnu, 13, 18.

visnu-granthi, 7 note.

Visnu-Sakti, 10.

viduddha (circle), 17; anatomical
identification, 27; 7 note.

Viévanitha, 7.

viveka, 1.

void, 20, 24.

vrtti, 2.

vyana, 16 note.

yama, 2; 22.
yoni, 9, 11, 12, 14, 15, 19, 20,
21.
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LALLA-VAKYANI

1.
abhydst savikas layé wotha
gaganas sagun mywlt sami &rafd
shift gol® ta andmay mit
yuhuy wipadésh chuy, bata !

2.
wakh manas kol-akdl na até
&Adpi mudri ati n@ pravésh
rozan shiwa-shék®th nd até
motyey kil ta suy wopadish
[Rajanaka Bhaskara's Sanskrit translation of 1 and 2.
abhyaséna layam wité drsyé Simyatvam agate
sakgiripan Sigyaté tac chanté Sinyé ’py andmayam
vin manasai ca tanmudré Stasakt kuldkule

yatra sarvam idah linam wpadéSam param tu tat

(Froim the printed edition.)

The following is the text of 1 and 2 in Stein B:—

wETE afgwEn wg s@y v L oag]
e 1 I [sic] fasy @=wgT

S AR AT HATHE W FAX

- TFQN SUIW I JIAT AT U AU

AT AT U FEarE_ ) AT w0
gfra gz Tfa arfa we

o fgaE « fraws «ir ata
ga &Y | ar QY sunag ]
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1. When by repeated practice (of ydga) the whole
expanse (of the visible universe) hath ascended to
absorption ;

‘When the qualified (universe) hath become
merged within the Ether;

‘When the ethereal Void itself hath become
dissolved, then naught but the Weal hath remained.

The true doctrine, O Brahmana, is but this
alone.

2. There is there no word or (thought of) mind.
There is there no non-transcendent or transcendent.
Not by vow of silence, not by mystic attitudes,
is there entry there.
Not there dwell Siva and his Sakti.
If there remaineth somewhat, that is what the
doctrine teacheth.

1. The universe is here called ¢ that which has wide
expanse’, i.e. the wide expanse of creation. In the
consciousness of the devotee who has attained to en-
lightenment it is recogmized as being really an illusive
emanation from the Supreme, and this recognition causes,
to the consciousness of the devotee, its reabsorption in
Him. Before the absorption of the universe, it has
qualities.

Gagan, the sky, means the wide expanse of empty
space, and, hence, the principle of dkisa, ethereality, or
of vacuity, with which it is identified in the third line.
Grath is the splash of water upon water, and, just as
water falling with a splash into water is utterly united
with that into which it falls, so the perception of the
visible world is, as it were, at one splash, lost in and
becomes one with the Void. This Void is not the
ultimate Supreme, but is the first stage in Iis apparent
evolution, in which he associates Himself with Mayd, or
cosmic illusion, and thereby becomes subjected to limited
individual experience. For further particulars, see the -
Note on Yoga, § 24 and Vocabulary, s. v. skif.

Transcending this stage, the soul loses all consciousness
of limited individuality, and becomes absorbed in the
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Supreme as unlimited pure consciousness and nothing
else. This it is that is the aim of the devotee.

2. ‘There’, i.e. in the Supreme. The £0/, or family
(Sanskrit /£ula), is the group consisting of the jiva
(individual soul), prakrti (primal matter), space, time,
ether, earth, water, fire, and air. The a£d/ is that which
transcends these. Hence, £0/-a%d! means the totality of
all creation, or the visible creation and that which
transcends it. For the transcendental meaning of these
words, see Note on Yoga, §§ 12, 19.

Vows of silence and the like do not lead directly to
Him. The utmost they can do is to lead the mind to
that knowledge of the Supreme which brings it into
union with Him.

The, ‘somewhat’, i.e. the ineffable Supreme, is not
even Siva and his Sakti, or energic power, for these
have form and name, while the Supreme has neither.

3.
Lal bol drayés lola ré
&hadan lastun dén kyoh rath
wuchum pandilh panani garé
suy wé rot¥mas néchatur ta sath

4.

damdk dam kormas daman-hiale
prazalyam dipl ta nanyéyém zath

and®ryum® prakash nébar &hotun
gati rotum ta kirimas thaph

[Rajanaka Bhaskara's Sanskrit translation of 3 and 4.

lalldhans nirgata daram anvestwin Sambaram vibkum
bhrdnted labdhc maya svasmin déhs dévo grhé sthituk
tutah prdpddirodhéna prajvilye jRanadipikan
sphutaz, drsio mayd tabra citsvardps nirdmayak
(From the printed edition.)]
8. With passionate longing did I, Lalla, go forth.

Seeking and searching did I pass the day and
night.
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Then, lo, saw I in mine own house a learned

man, .
And that was my lucky star and my lucky

moment when I laid hold of him.

4. Slowly, slowly, did I stop my breath in the

bellows-pipe (of my throat).
Thereby did the lamp (of knowledge) blaze up

within me, and then was my true nature revealed

unto me.
I winnowed forth abroad my inner light,
So that, in the darkness itself, I could seize (the

truth) and hold it tight.

In these two verses Lalla relates her own spiritual
experiences.

8. She had wandered fraitlessly far and wide in search
of the truth. In other words, she had made pilgrimages
to holy places, and sought for salvation throngh formal
rites, but all in vain. Then suddenly she found it in
bher own home, i.e. in her own soul. There she found
her own Self, which became to her the equivalent of
a guru, or spiritual preceptor, and she learned that it and
the Supreme Self were one. '

4. Suppression of breath is one of the most necessary
¥dga exercises. See Note on Yoga, § 21, and Vocabulary
s. vv. nddi and pran, 2. Lalla compares the air-passages
to the pipe of a bellows, by gently compressing which the
feeble light of a lamp is allowed to blaze up. Otherwise
it would be blown out.

It was the light, not the Jamp, which she winnowed
forth abroad. That is to say, the light which had at
first burnt dimly in the inmost recesses of her soul, now
suffused her whole being.

5.
par iy pan yém* som™ mdn*
yém* hyus mon® dén kyok rith
yémisay aduy® man s8pon®
tamiy (ywthuy sura-guru-nitk
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[Rajanaka Bhaskara's Sanskrit translation,
atmd pard dinam ratrir yasya sarvam idam samam
bhatam odvattemanasas téna drsts ‘maréSvarah

(From the printed edition.)
The following is the text of Stein B:—

T AT QI I AT GHIG ATAY
fedra = fz= & T
A HFY_AT FEHT
Y frgY gt e
The MS. numbers this 20 by error.]

He who hath deemed another and himself as
the same,

He who hath deemed the day (of joy) and the
night (of sorrow) to be alike,

He whose mind hath become free from duality,

He, and he alone, hath seen the Lord of the
Chiefest of gods.

Duality is the considering God and nature to be
distinct. The true believer, who ‘sees God’, is one who
- recognizes that God is all in all, and that all creation,
and all experiences, are but modes of Him. Ior the
curious expression swra-guru-ndatkh for ‘the Supreme’, see
Vocab. s. v. guru.

6.
didanandas jhidna-prakishés
yimav byan® tim zwantt mikLAE
vishémis samsaranis pashés
" abod® gandik shéth-shitt ditt
[Rajanaka Bhaskara's Sanskrit translation.
cidanandé jhanarapak prakisikiyo niramayak
yair labdho déhavants *pi muktds té "uyé *nyatha sthitik
(From the printed edition.)
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The following is the text of Stein B:—

fNTE=E N T TAHSRTI N
Tg 91 A1 1 JE=E 0GRt
fawate @I 1 qTIE )
Fgfa et wa iy wa_fZdt n3ain)

They who have gained experience of the Know-
ledge-light,—of that Self which is compact of pure
spirit and of bliss,

They, while yet alive, have gained release (from
earthly births).

But, to the tangled net of continual rebirth,

Have ignorant fools added knot by knot in
hundreds.

Parama Siva, the Supreme Self, has two aspects, as
the Sivu-tattwa and the Sulti-tattwa. The former is
pure Spirit, the pure light of Intelligence, without
anything to shine upon. ‘The latter is perfect Bliss, the
supremest Self-satisfaction, absolute Rest. The ideas of
pure Spirit and Bliss therefore comprise the whole ideu
of the Supreme Deity. The object of the devotee is to
gain a perfect knowledge of Him, and to recognize that
He is the Absolute Self of all t;hmcrs The * ignorant
fools’ are those who have not acquned this Lnowledw,
and who are therefore born and reborn again. Sec
Kastmir Shaivism, pp. 62, 64.

7.
wdtha ! nd par n@ par =onwum*
saddy? Lodum yikh kodeht
&% loh Lok &%h myul® ni zénum
&% kus bok kossa chuk sandéh .

* V. L »d parednum
T V.1 saddy® gorum yekuy dek
[Rajanaka Bhiskara’s Sanskrit translation in Stein A

! Bee p. 5.
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~1
[

natha na tvath na ca”émclipi Jhidts déhdbhimanatah
svasyQkyaiin ca tvayd téna ka Guim iti sasayak
(MS. has svasy@ikar.)
" The following is the text of Stein B :—
ATIT YTAT AT USHTAT
wfua 1w U FRE 0
oy 9 fa fa= o st
TFY T IR NN
7. Lord, I have not known myself or other than

myself.
Continually have I mortified this vile body.
That Thou art I, that I am Thou, that these are

joined in one I knew not.
It is doubt to say, “Who am I?’ and ‘Who art

Thou?’
Or, if we adopt the alternative readings —

Lord, I have not recognized myself (as one with

Thee).
Continually have I shown affection for this

single body.
That Thou art I, &e., as above.

An impassioned declaration of the oneness of the Self
with the Supreme Self. Lalla declares that in her
ignorance she has not known the true relation of herself
to others. In other words, she has clung to the con-
ception of her personal identity, and been ignorant of the
real nature of her Self, as only one manifestation of
the Supreme. She has worn her body out by attempting
to gain salvation by good works, not recognizing that
these lead only to further transmigrations and are all in
vain. The only hope of salvation is the recognition of
the identity of her Self with the Supreme. To wonder
who I am, and who He is, i.e. to doubt this identity,
is indeed the fatal doubt of doubts.

In the alternative text, the meaning is much the same,
though couched in somewhat different language,
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. 8.
Skiv wa Késhév wa Zin wa
Kamalaza-ndth nam dorin yuh
mé abali kositan bhawa-ruz
suh wi suh wa sub wi suk

[Rajanaka Bhaskara’s Sanskrit translation in Stein A.
$ive vd keSars vdpi Jing va druking pi va
samsararogendkrantam abalaim mdm cikitsatu

The following is the text of Stein B:—

firg a1 Fng_fo= a1 A
wTeT AT wffae @ Qv

|1 fa wafa swEta 798
Y a7 /Y qT Ay T ET U]

Let Him bear the name of éiva, or of Kédava,
or of the Jina, or of the Lotus-born Lord,—whatever
name he bear,—

May he take from me, sick woman that I am,
the disease of the world,

‘Whether He be he, or he, or he, or he.

By whatever name the worshipper may call the
Supreme, He is still the Supreme, and He alone can
give release. Ké&Sava means Vignu; by the name of
“Jina’ is indicated both a ¢Jina’, the Saviour of the
Jains, and also the Buddha. I suspect that here it is
confused with the Arabic Jinmn, the ‘genius’ of the
Arabian nights. The Lotus-born Lord is Brahma.

9. .
bin gol* ¢y prakash av zané
bandr gol® toy motuy &éth
béth gol® toy kek-ts ni kuné
gay bhiir bhuwal swar vésarzith-keth*
* V.1 swar milith ta kot
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[R3janaka Bhaskara's Sanskrit translation from Stein A.
bhanaw naste kisaté candrabimbam
tasmin nasté kiasulé citlam éva
citlé nasté driyajiatan ksanéna .
priboyddida gacchati kedpi sarvam

The following is the text of Stein B :—

AT AT GURTRT S
S AT A1 gy f{
a1 = ar fag i wfa
g 7Tt faasi fHa 1:a)

When the sun disappeared, then came the
moonlight ;
When the moon disappeared then only mind
remained ;
- When (absorbed in the Infinite) mind disap-
peared, then naught anywhere was left;
Earth, ether, and sky all took their departure.

Or, if we take the variant reading, the last line would
run —

Then whither did earth, ether, and sky go off
(absorbed) together (in vacuity) ?

Regarding this verse, see Vocab. s.v. som. The moon
and the sun represent, respectively, the uppermost and
lowest seats of action, or cafras. When, by intense
mental absorption, or ydga, these disappear, or cease to
be present to consciousness, the devotee is conscious of
the existence of nothing except his thinking faculty or
mind. When this is finally absorbed in the Supreme,
all sense of difference between the individual spirit and
the Universal Being is sunk in the all-consuming con-
sciousness of All-Being, All-Light. See Note on Yoga,
§ 5, 2L
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10.

with rainyi! wbun sakhar
athé al-pal waklur héth
yod wanay zinakh parama-pad akhér
lishiy Ehdshi-khor kétha khéth
[Rajinaka Bhaskara's Sanskrit translation from Stein A.
uttistha Saklikastri toath pijayéswin  surddibhif
yadi jitatam aksaram tat tvaya tondpi ki ksatil

(MS. has jiignam, corrected to jiiatam.)
The following is the text of Stein B:—

Iy T AAA qGL |
RIS R R LY
g ST 9TH 9 0 wgL
TR @Y BT g A nag
The last line has been corrected in the MS., and this is what secms

to be intended. But the reading is unintelligible, and very doubtfal.
A better reading will be found in verse 77.]

Arise, O Lady, set out to make thine offering,

Bearing in thy hand wine, flesh, and cates.

If thou know the syllable that is itself the
Supreme Place,

Thou (wilt also know that) if thou violate the
custom it is all the same. What loss is there
therein ?

The lady is a diligent worshipper of Siva, with all
the necessary rites, and is apparently a follower of the
left-handed sect, that consumes wine and flesh, and
performs less reputable acts as a part of worship, which
are not consonant with regular Hindd dedra, or custom.

Lalla points out that the violation of her Hindi
custom, by the performance of these Kaula sacraments,
is unobjectionable, or, indeed, praiseworthy, provided she
knows the mystic syllable o, regarding which, see
verse 15. The ‘lady’ is probably the Sakti abiding in
the speaker’s own body; see Note on Yoga, § 9. Cf.
verse 77.
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11.
tanth®r gali toy manth®r moké
manthr gol¥ toy mituy &eth
&dth gol* tiy keh-ti na kuné
shiifids shafiak milith gauv

[Rajanaka Bhaskara's Sanskrit translation in Stein A.
Santram sairvan lyaté mantre éva
mantra$ citté Liyaté nddamilol
citté liné liyaté sarvam éva
driyai drasta Sisyats citsvaripal

(MS. mantrah citté and citsuriipall.)

The following is the text of Stein B:—

am_afd ar a=_|@Idt
w=_wfe ar g =t

& [read sy7q | wfe a1 womwg 0 g4
TE SuSY I 13§ 1]

(This is a mixture of Nos, 1 and 11.)

Holy books will disappear, and then only the
mystic formula will remain.

‘When the mystic formula departed, naught but
mind was left.

When the mind disappeared naught was left
anywhere,

And a void became merged within the Void.

In its general lines, this closely agrees with verse 9.
The void is the apparent material world, which is really
empty nothingness, and, when final release is attained,
its apparent existence disappears in the Great Transcen-
dental Void, regarding which, see Note on Yoga, § 24,
verse 1, and the Vocabulary s.v. skiii. Lalla is fond of
the expression in the last line, and repeats it in verses 30
and 69.

D
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12.

Réth karith rafy phéri na
dith karith trupti nd man
litba vénd ziv mari wd
Ziwont® mari t6y suy chuy jidn
‘{Rajanaka Bhaskara’s Sanskrit translation in Stein A.
détur manas trpyati ndivae rijyamn
dattvi grakitué ca tad éva labdhvd
Jiwo 'pi l6bhéna na mrtyum éti
mytasya n&ivdsti ki jatu mriyuk
The following is the text of Stein B :—
far sdT T T A
2T @At gfu a1 |0
o= & g A ar
ST AfC a1 Y A 191

If thou take and rule a kingdom, even then is
there no respite.

And if thou give it to another, still in thy heart
is no content.

But the soul that is free from desire will
never die.

If, while it is yet alive, it die, then that alone
is the true knowledge.

Praise of freedom from desire. The gain or the
abandonment of power gives no true respite from care.
Ounly freedom from desire brings content. A man does
not grasp the true kmowledge till he understand that,
even while alive, he should be as one dead (i.e. free from
all desire). Cf. verse 87.

13.

yimay shéh &¢ timay sh&h mé
Shyama-gald ! t3yé vén tiths
yuhuy bén abéde & ta mé
8% shén swoni 63k shéy* mushis
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[Rajanaka Bhaskara's Sanskrit translation in Stein A.

yad éva satkaim té déva tad éva ca mama prabhs
niyokta tu niygjydhan tasydstity avayor bhida

The following is the text of Stein B:—

WY gy dag v

wraETET fAEfEe gz
Y faamg fH @ T

T W ETH Y T gIR Qi)

God of the dark blue throat! As Thou hast
the six, so the same six have I.

And yet, estranged from Thee, into misery have
I fallen.

Only this discord was there, that, though betwixt
Thee and me there was no difference,

Thou wast the Lord of six, while I by six was
led astray.

Siva is said to have a dark blue throat from the legend
of the churning by which the gods extracted immor-
tality-giving nectar from the ocean. The first to come
up in the churning was the deadly Kalakata poison, which
was swallowed by Siva to prevent its doing any farther
harm. The poison dyed his neck dark blue.

Hindi philosophy has numerous groups of six. The
Supreme Deity has six attributes, viz. omniscience, con-
tentment, knowledge of the past from eternity, absolute
self-sufficiency, irreducible potency, and omnipotence.
Lalla exclaims that, though she knew it not, she, as
really one with Him, also had these six. But, in her
ignorance, while the Supreme was ever master of these
six, she was misled by another six. This other six is
capable of various interpretations. They may be the six
‘enemies’, viz. sexual desire, wrath, desire, arrogance,
delusion, and jealousy ; or they may be the six human
infirmities, or the six periods of human life, or the six
changes in life, for all of which see the Vocabulary,
8. v. skék.

D2
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14.
Skiv gurt 5y Késhév palinas
Brakma payirén wolnsés
2093 yoga-kali parzinés
kus dév askwawdr peth cédés™®
* V.1 carés
15.
andhath kha-swariph shifialuy
968 ndv na warn na guth®r ta riph
ahasi-vimarshé nida-binduy yis won™
suy dév ashwawdr péth cédés*®
* V.1 cérés
[Rijanaka Bhaskara’s Sanskrit translation of 14 and 15 in Stein A,
$iv6 '$vak keduvas tasya paryanam dtmabhiss tathd
piadagantram tatra yogyak s@di ka iti mé vade
andhatal Fhasvargpak Sanyastha vigatdmayal
andmaripevarnd 'jo nadavindvitmalks *pi saf

(MS. has anamdvarni jo »ips. We follow the printed edition.)

The following is the text of 14 and 15 in Stein B:—

firg_enast Hwara 1 wwi 0

FaIT fa arassaw fawdtg
qrn qrate ustifa

FAATL U FEY Tug @ ae

HATEA_ | GERYL N YT )
TE N AT N AT N FW AT A0

FEfag « e 1 agarar
TS I 9 a® I fug @ 0 n_]

14. Siva is the horse. Zealously employed upon
the saddle is Visnu, and, upon the stirrup, Brahma.
The Yogi, by the art of his yéga, will recognize
who is the god that will mount upon him as the
rider,
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15. The ever-unobstructed sound, the principle of
absolute vacuity, whose abode is the Void,

Which hath no name, nor colour, nor lineage,
nor form,

Which they declare to be (successively trans-
formed into) the Sound and the Dot by its own
reflection on itself,—

That alone is the god that will mount upon him.

Siva here is not, like Visnu and Brahma, the personal
deity. He is the ‘Siva-tattva’, the first phase of the
Supreme in the nniverse. The Ydgl understands that
this is but a manifestation of a deeper Reality of the
Absolute Spirit. He is, as it were, but the horse upon
which the Supreme rides. The Supreme is described
under various mystical names in verse 15. He is the
unobstructed sound,—the sacred syllable &n,—which,
once uttered, vibrates in perpetuity (see Vocabulary, s.v.
andkath). His essenece is the Z4a, or sky, 1.e. ethereality
(cf. verse 1), whose home is in the Void conceived to
exist in the Sakasrdrae in the sinus of the forehead of the
microcosm (c¢f. again verse 1, and also note on Yoga,
{§ 20, 24); nothing whatever can be predicated concerning
Him. The ¢ Sound and the Dot’ refer to the theory
regarding the first stage of enlightenment. The Supreme
resides in a man’s subtile body in the form of a minute
dot of light, surrounded by coils of His Pard Sakti, or the
‘Supreme Energy. When by y0ga, or intense abstract
meditation on the Ego, the man gets his first glimpse of
this dot, the latter is set in motion, and the Paré Sakli
is roused, and awakes with a loud ery. For further par~
tieulars, see note on Yoga, §§ 23, 24, 25.

The commentator quotes the following lines on the
sacred syllable 72, which illustrates what is said above:—

ukls ya ésa ucedras tatra yo “saw sphuran &thitaf A

avyakidnukyti-prays dhwanir varpeh sa kathyatz 2

wdsydbedrayita kaseit pratibantd na vidyate \

swayam wcearalé déval prdpindm urasi sthitaf

ko néddtmaka varnah sarva-varpdvibhiga-van \

86 *n-astam-ita-ripatwid andhate ihéditak 4

That spoken utterance which continues vibrating there
(i-e. at the point of utterance), a sound that mostly has
the semblance of inarticulateness, is the syllable (5:).
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There is no one who causes it to be uttered, and no
one who checks it. The God dwelling in the human
breast utters it Himself,

This one syllable consisting of the Nada and containing
all syllables without distinction, is here called ‘unob-
structed ’ because its nature is imperishable.

16.
tre salil khot® tiy tire
kimi 8% gay bén abén vimarshi
baitanyé-rav 0ati sab samé
Skiwa-may bardbar zay pashya

[Rajanaka Bhaskara’s Sanskrit translation in Stein A.

maydjadyaa taj jadain bodhaniya
sansrtyalhyai tad ghanatvasiz himais ca
citsiryd *smin prodilé trine sadyo
Jadyan muktasm wiram adyan Sivdkhyam

(The printed edition has bddha-niraiis )

The following is the text of Stein B :—
e wfes 1 @2 a1 g
fe® 3 9 faay Gy e
FA N TF_ARY T ) W q@H
o TTOIY 9T 4§93 4]

When ecold hath obtained the mastery over
water, the water becometh ice ;

Or, again, it may be turned to snow. Thus
there are three different things; but, on reflection,
we see that they are not different.

When the sun of the Supreme Consciousness
shineth forth, the three will beeome the same.

Lo! By it all things, whether with life or with-
out it, the universe itself, are seen as only Siva.
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Just as the sun reduces ice and snow to identity with
water, so the sun of true knowlege malkes the soul
recognize not only its identity with the Supreme, but
also that the whole universe 1s one, conjured forth out
of the Absolute by the divine Maya. See Note on Yoga,
§ 24,

17.
dev wata diwor wald
pétha bona chuy yeka wath
piz kas korakh, hota batd !
kar manas ta pawanas sangath
|Rijinaka Bhaskara’s Sanskrit translation in Stein A.
caityar dévo nirmitau dvaw tvaya yau
pijahétos tau $ildto na bhinnan
déve *meyany citsvaripam vidhéyar
tadvydptyarthai pranacittGikyam éva

-

(MS. has devah, and tadvaptyarthe. Printed edition has dévd 'méyas
citseariapd.)

The following is the text of Stein B:—

9 g1 R 93T
fag g =N & 9L |

Y AR T T
L W A GI N FFTE 1 o1]

An idol is but a lump of stone, a temple is but
a lump of stone.
From crown to sole each is of but the one stuff.
O learned Pandit! what is this to which thou
offerest worship ?
Bring thou together a determined mind and thy
vital airs.
Idol-worship is vain. In lien of worshipping stocks
and stones, thou shouldst perform the Yogic prin dgnikotra,
a spiritual offering of the vital breaths; ire. practise yoga

by bringing thy vital airs under control. See Vocabulary,
c.vv. nadi and pran, 2, and note on Yoga, §§ 5, 21.
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18.

Osd@ bol partném* sasa
mé moani wisd ERd na kéyé
Uk yid sakaza Shinkara-bik® dsa
makaris sisi mal kydl péyé
* V. L padném
[Rajanaka Bhaskara's Sanskrit translation in Stein A.
avdcyandin sahasrani kathayantu na manmanal
mdlinyam &ty udasinan rajobhir makurd yatha
The following is the text of Stein B:—

AT Y¥_USH TR I FTET
fa w=yraT & 91 f{@
HES WL AF W7
AFHFTE I a1 A _F@ G713 1)

Let him utter a thousand abuses at me.

But, if I be innately devoted to Siva (or if I be
devoted to Siva the Real and the True) disquiet will
find no abode within my heart.

Is a mirror fouled if a few ashes fall upon it?

On the contrary, the ashes serve only to polish the
mirror. A reply to her erities.

19.

abhén* ay la gabhun gathe
pakun gakhé dén kydwu rath
yoray dy ta tar' gaklun gable
keh na-ta keh na-ta keh na-ta kydh
* V.1, abhan .

[Rajanaka Bhaskara's Sanskrit translation in Stein A.
Jardgatd ksinatoro ’dya dého
Jalo "vasdayd gamandya kiryak
samagatah smo yate eva tatra
gantavyam &véha drdham na kitcir)
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They came and came, and then they have to go.
Ever must they, night and day, move on and on.
Whence they came, thither must they go.

What is anything? It is nothing, nothing,
nothing.

Or, if we read athan, the first line means, they
came becoming emaciated (i.e. came wearily), and
then they have to go.

The weary round of perpetual birth and rebirth. CE.
Koheleth, xii. 8, ‘Vanities of vanities, saith the Preacher,
all is vanity’.

20.

mid zouith pashith ta kort
kol shruta-win® zada-réy® ds

yust yik dapiy tas liy bol*
yuluy lattwa-vidis chulh ablyds

* V.1 loz
[Rajanaka Bhiskara's Sanskrit translation in Stein A.

Jhatva sarvah midhavat tistha svasthal
Srutvd sarvash Srotrakinéna bhdvyam

drstod sarvaan lirpam andhatvem éi
tattvablydsak kirtito *yam budkéndraik
(MS. has budhindraih. Cf. verse 26.)

The following is the text of Stein B:—

HE_ ST aid_ HY Fa
HATA STSRUT A

AT At Ay ag q wEv

" gz awfag E A i 8o i)

Though thou hast knowledge, be thou as a fool;
though thou canst see, be thou as he that is one-eyed;
Though thou canst hear, be thou as one dumb;
in all things be thou as a non-sentient block.
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Whatever any one may say to thee, say thou the
same to him (or, if we read boz, whatever any one may

say to thee, listen thou and agree). o
It is this that is the true practice for obtaining

the knowledge of the basal truths.

For the basal truths, or fundamental and general
factors of which the apparent universe consists, see
Vocabulary, s.v. fattwa, We may compare Kabir’s famous
advice :—

sab-sé hiliyé sab-sé miliyé
sab-Ad lijiyé nam

ki i, < had gu’, sab-sé kakiyé
basiyé apné gam

Meet every one in a friendly way,

Greet every one by name.
Say ¢yes Sir’, ‘yes Sir’, to each one who addresses you.

But live in your own village (i.e. stick to your own
opinions).

. 21.
gal gandném bol parném*
dap'ném tly y&s yih 166e
sahaza-kusumav piz kirném
b0k amaloii? ta kas kyih mobe
* V. 1. pddinem '
[Rajanaka Bhaskara's Sanskrit translation in Stein A.
nindantu v@ mam athavd stuvaniu
kurvantu vdrean vividhaih svapuspaik
ne harsam dyamy athavi visadasn
viduddhabidhdmrtapinasvasthi
(Printed edition has supuspaih.)
The following is the text of Stein B :— '

RIS RS R E R FI Ll
T Tw ¥ wf|
HES FHA G AL |
Y HAATAT q FE N T G 4 1]
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Let him bind abuse upon me, let h1m orate
blame against me,

Let each one say to me what pleaseth each.

Yea, let him worship me with the offering of
his own soul for the flowers.

Still keep I myself untouched and undefiled
by all these; so who getteth what therefrom ?

She is callous to the blame or plalse of the world. The
rendering of safaza in the third line is doubtful. Perhaps
we should translate ¢let him worship me with flowers of
reality, i.e. with real flowers’.

22.
dén &hézi ta razan dsé
Uhii-tal gaganas-kun vikisé
gandyt Rak gros® mawdsé
Shiwa-pazan gwah bitla atmisé

[Rajanaka Bhiaskara's Sanskrit translation in Stein A.
wn@swiin gale "rké khale manasainygié
méyaksaydkhyd rajamt vibhat
Jwdkhyacandreh Sivadhamng linak
svdhantvarahuin grasaté ca sadyal

"The following is the text of Stein B :—

e n I ar = wha
Y@ I AV 9 HE N
S A ATET /At 0
« fiE . gy AT aarat| 19w ]

The day will be extinguished, and night will
come ;

The surface of the earth will become extended
to the sky;
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On the day of the new moon, the moon swal-

lowed up the demon of eclipse.
The illumination of the Self in the organ of
thought is the true worship of Siva.

Once the mind realizes the true nature of the Self, as
one with the Supreme Self, here given the name of Siva,
all things fade into nothingness. There is no distinetion
between day and night, and the boundaries of the appar-
ently solid earth merge into those of the sky, so that earth
and sky lecome one. Nay, the demon of eclipse is
eclipsed himself.

According to Hindid tradition, the moon contains
sixteen digits, each containing a certain amount of
nectar. Lach day the gods drink the nectar in one
digit, so that on the sixteenth day only one digit
remains. This accounts for the waning of the moon.
The nectar of the sixteenth day is that which remains
over on the day of the new moon. On the occasion of
a solar eclipse, the moon and the sun are together, and
the nectar of the sixteenth digit, becoming heated and
caused to evaporate by the proximity of the sun, ascends
into that luminary. Rahu, the demon of eclipse, then
swallows the sun in order to drink the nectar. So much
for the tradition explanatory of the natural phenomenon.
Here Lalla describes the process of absorption in the
Sahasrira (sce note on Yoga, § 21). To the fully en-
lightened soul, the day of earthly illusion disappears, and
all is night; the apparently solid earth loses its bounds,
and becomes merged in the sky; in the illamination of
the Self, so far from Rahu swallowing (the nectar of)
the moon, it is the moon in the Sabhasriira that swallows
the dark demon of ignorance.

There is also a more mystical side to this verse. -
Normally there is a distinction between the subject of
cognition (pramdtar), the object of cognition (praméya),
and the instrument of cognition (pramdpa), The pra-
matar is here typified by Rahu, the demon of lunar eclipse,
the praméya by the moon, and the pramdna by the sun.!
The thinker is able to ‘swallow the moon’, i.e. to think

1 Arkah promanai, simas tu méyam, jianakriyatmakan |
Rahur mayapramata syat tad-aechidana-kovidah )
Verse quoted in the Commentary.
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away the phenomenal world into a blank ; but he ecannot
completely dissolve i, for there still exists the triad of
pramtar, praméya, and pramdana, until the Para Sawwid,
or Higher Consciousness, is attained, by which all three
are fused together and sublimated into a void of infinite
Unity. Lalla here refers to the presence of Para Sarwid.
Whereas in ordinary meditation ¢ Rahu swallows the
moon’, i.e. the thinker effaces the phenomenal world,
the Higher Consciousness (typified by the moon residing
in Sahasrira; see note on Yoga, §§ 19, 20) absorbs the
consciousness of the thinker into itself, entirely sub-
limating its contents into Void.

23.
manasey man bhawa-saras
chyir® kapa né) & nariict chokh
lehia-1¢kk, yud® tula-kote
tuli talt ta tul na keh
[Rajainaka Bhiiskara’s Sanskrit translation in Stein A.

kruddha. mano vaknisamanariyii
livaskrtam bharanatuwi vibhate

vicdratal sarvavikidrahinam
visuddhabodhilbasvarapam éva

The following is the text of Stein B:—

AR AN AIETH N

e wr  fafim at argF 0
foaT 1 IR0 gET AL N

gfe &t At g a1 7 1 9=1)

Look upon thy mind alone as the ocean of
existence,

If thou restrain it not, but let it loose, from its
rage will issue angry words, like wounds caused
by fire.

Yet, if thou weigh them in the scales of truth,
their weight is naught.
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According to legend, a terribly destructive fire, named
vadavdgni, is imprisoned at the bottom of the ocean. If
it were to burst forth, the whole world would be destroyed.
Similarly, if the five of wrath burst forth from the ocean
of the mind, it would leave deadly scars, and yet, to the
wise man, it is nothing. )

If, instead of ndaric chokh, we read naratst-chikh, which
could be spelt in Nagari with identically the same letters,
we must substitute ¢ wounds caused by a fishing-spear’
for  wounds caused by fire’. Otherwise the meaning of
the verse would be the same,

24.

shil ta man chuy poi* krangé

mdche yémt rot® mallt yud® wiv
fhost? yus® mast-wila gandé

1k yés tags Loy suk ade néhal

[Rajanaka Bhaskara’s Sanskrit translation in Stein A.

Silasya manasya ca raksanan bhatais

tair éva Salyain nipunais vidhdtui
vayuiv karéndtha gajais ca tantund

yaik Sakyaté stambhayituin sud/farail)

Integrity and high repute are but water carried
in a basket.

If some mighty man can grasp the wind within
his fist,

Or if he can tether an elephant with a hair of
his head,

Only if one be skilled in such feats as these,
will he be successful (in retaining integrity and high
repute).

The vanity of earthly repute.

25.

shé wan &atith shéshi-kal wuzim
prakréth kozdm pawana-sitiy

lolaks ndra witing® buzim
Shénkar lobum tamiy sitiy
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[Sanskrit translation in Stein A.

kamddikan kinanasatkam élac
chittv@mytarh bodhamayari moaydptam

pranddhirodhdt prakréin ca bhakiya
mana$ ca dagdhvd Sivadhime labdhan]

By (controlling) my vital airs I eut my way
through the six forests, till the digit of the moon
awoke for me, and the material world dried up
within me.

With the fire of love I parched my heart as a
man parcheth grain,

And at that moment did I obtain Siva.

In the spiritual body of a man there are six cafras, or
seats of a $ukti, impelling him to experience the objective
universe and to look upon it as real. These must be
mastered before true enlightenment is reached, and Lalla
compares the °process to cutting a way through six
forests. A mystical moon, the abode of the Supreme
Siva, is supposed to exist under the frontal sinus, and,
once he has mastered the six catras, the devotee becomes
cognisant of this moon and is absorbed in the Siva.

The mastery is effected by control and suppression of
the vital airs (see Vocab., s.v. pran 2), and the exciting
cause is ardent love, or desire, for Siva., For further
particulars, see Vocab., s. vv. skék and som, and Note on
Yoga, §§ 9 ff. and 21.

26.

&itta-turog® gagint brama-win®
nimeshé aki handi yozana-lack
Selani-wags VOd¥ ratith 20u*
pran apin sandirith pakhdch*

* V.1,
yém’ na wags yik ratith 20n®
pran apan phut®rnas pakh®eh
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[Rajanaka Bhaskara’s Sanskrit translation in Stein A.
cittdbhidhal sarvagatis turangak
ksandntaré yojanalaksagims
dharyd budhéndréna vivékavalya-
nodéna vayudvayapaksarodhiat

(MS. has turanga instead of turasigak.)]

The steed of my thoughts speedeth over the
sky (of my heart).

A hundred thousand leagues traverseth he in
the twinkling of an eye.

The wise man knew how to block the wheels
(of the chariot) of his outward and inward vital airs,
as he seized the horse by the bridle of self-
realization.

Or, if we adopt the alternative reading of the last two
lines, we must translate them :—

If a man hath not known how to seize the
horse by the bridle, the wheels (of the chariot) of
his outward and inward vital airs have burst in
pieces.

As explained in the notes on the preceding verse,
self-realization is obtained by mastering the vital airs.
The two principal airs are the outward and the inward,
known as prdna and apdpa. See Vocabulary, s. v. prax, 2,
and Note on Yaga, §§ 2, 16, 23.

27.

L ]
kheth gandith shémi ni manas*

branth yimav triv® timgy gay ks
shastra buzith chuk yéma-bays krar
804 nd pos¥ ta dafiy las't

* V.1 khéna gandana-nishé man thivith dir
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[Rajanaka Bhaskara’s Sanskrit translation in Stein A.
khadandd blisanad vipi mans yasya gatabhramarn
sa mukto, néttamarndd yo grhnaty artham ki 6 'nruak
The following is the text of Stein B:—

fEwT eger fawr w0 g0
LIEECRIEEICE Rl

A P 0 ZT ARG | F
|E T T AT AT A =]

By eating and apparelling the mind will not
become at peace.

They only have ascended who have abandoned
false hopes.

When they have learnt from the scriptures
that the fear of Yama is terrible (to him who is in
debt to Desire),

And when the lender hath trusted them not
(with a loan), then indeed live they blessed and at
peace.

Or, if we adopt the alternative reading, the first two
lines must be translated :—

They only who have kept their minds from
eating and apparel, and who have abandoned false

hopes, will ascend. :
Yama is the judge of the soul after death. Desire is
compared to a money-lender, who gives a loan of fruition,

but demands a hard repayment of principal and interest.
Happy indeed is the contented soul to whom he refuses

to make the loan.

- 28,
yéwa tirt &ali tim ambar h¥t
kshod yéwa gali tim ahar ann
&itid ! swa-para-védras pétd
&éntan yik dék wan-kawaen
E
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[Rajanaka Bhaskara’s Sanskrit translation in Stein A.

Satdrthas vasanai grakywi ksudhdrthan bhajanai talkd
mand vivekitdn néyam ala bhogdnucintanaif

The following is the text of Stein B :—

T g% Ffw @ wW 0 fFar
T fe § ETT I A,

o= muf=TE fust
o1 T I |WIETME U]

Don but such apparel as will cause the cold
to flee.

Eat but so much food as will cause hunger to
cease.

O Mind! devote thyself to discernment of the
Self and of the Supreme,

And recognize thy body as but food for forest
Crows.

29.

sakazas shém ta dam nd gabhi
Y18kt no prawakh mokti-dwar

salilas Lowan-zan milith gabhi
to-1t chuy durlab salaza-vébar

[Rajanaka Bhaskara's Sanskrit translation in Stein A.

svabhivelabdhan na Sami ’sti kiranan
tathd damal kishtu para vivikah

wirdikaripan lavanasin yathd bhavet
tathdikatiptan api ndisa labkyak] »

Quietism and self-command are not required
for (the knowledge of) the Self,

Nor by the mere wish wilt thou reach the door
of final release.
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F’en though a man become absorbed (in his
contemplations) as salt is absorbed in water,

Still rarely doth he attain to the discernment
of the nature of his Self.

Ordinary ascetism, and even ardent desire, are common
enough, but without the knowledge of the true nature
of Self, they are of no avail for ultimate release.

30.
lab marun sahaz vébirun
drig¥ zinun kalpan trav
nishé chuy fa dir® mo garun
shiifigs shifiak milith gawv
[Rajanaka Bhaskara’s Sanskrit translation in Stein A.
lobham tyaktvd vaimanasyan ca tadvat
kdryo nityam svasvabhavdvamariah
Sinydsinyasn niiva bhinnan yathivan
tasmdt tvarh tadbhédabuddhir vrthiiva]

'(Printed edition has $unyde chinyasi.)

Slay thou desire ; meditate thou on the nature
of the Self.

Abandon thou thy vain imaginings ; for know
thou that that knowledge is rare and of great price.

Yet is it near by thee ; search for it not afar.

(It is naught but a void); and a void has
become merged within the Void.

Cf. verses 11 and 69.

3l

. makuras zan mal &olum manas
ade-md libtm zanas zan
suk y&li dyithum nishé pinas
sOruy suy ta b0k no keh
E2
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[Rajanaka Bhaskara’s Sanskrit translation in Stein A.
cittddarsé nirmalatvaine praydté
prodbhuta mé své jané pratyabhiiia
drsto devah svasvaripd maydsau
ndhari na tvain ndiva edyan, prapafical]

The foulness of my mind fled from me as
foulness from a mirror,

And then among the people did I gain repute
{as a devotee).

When I beheld Him, that He was near me,

I saw that all was He, and that I am nothing.

32.
keh chiy ndndri-hatiy wudiy
keban wudén nsar piyé
kek chiy sudn karith apitiy
kek chiy géh bazith ti akriy

[Rajanaka Bhaskara’s Sanskrit translation in Stein A.
Fkascit prasupto *pi vibuddha éva
kascit prabuddko "pi ca suptatulyak
sndtd 'pi kaseid aSucir matoé mé
" bhuktva striyarm cdpy aparah supiial
(MS. has svapnatulyeh and priyam. We follow the printed edition.
The i of kaécid is apparently lengthened before the cwesura;
cf. verses 50 and 56.)]
Some, though they be sound asleep, are yet
awake ;
On others, though they be awake, hath slumber
fallen.
Some, though they bathe in sacred pools, are
yet unclean ; .
Others, though they be full of household cares,
are yet free from action.
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‘Sleep’ is the sleep of illusion. ¢Unecleanness’ is
impurity of soul. All action is defilement, and hinders
the soul from obtaining final release. But, says Lallg,
the real freedom from action is that of the soul. The
bodfy may be a slave to duty, and yet the soul may
be free.

33.
dwadashiarta-mandal yés déwas thajs’
ndsika-pawana-dort andhata-rav

swayam kalpen aniiht aji
paney sulk dév ta arbun kas

{R&janaka Bhaskara's Sanskrit translation in Stein A.
0 dvada$dnté svayam éva kalpité
saddditée dévagrhé svayasi sthitak
sazprérayan pranaravii sa Sainkars
yasydtmabliital sa kam arcayed budhal

The following is the text of Stein B:—

IR ATEH | T8 I IR0
arfafd aga 1 AR A

Frw 1 wfafe s g0
T |UH JFYT A 0349 1]

He who hath recognized the Brahma-randhra as
the shrine of the Self-God,

He who hath known the Unobstructed Sound
borne upon the breath (that riseth from the heart)
unto the nese,

His vain imaginings of themselves have fled
far away,

And he himself (recognizeth) himself as the
God. To whom else, therefore, should.he offer
worship ?
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The ¢ Unobstructed Sound’ is the mystic syllable o7,
for a full account of which, and for the meaning of this
allusion, see the motes on verse 15. Dwddashinta-
mandal, or, in Sanskrit dwdadasinta-mandala, is the
Brakma-randhre (see Note on Yoga, § 5, 7, 19, 21, 26).
As a technical term it is said at the present day to be
a spot or cavity in the anterior fontanelle of the brain,
under the frontal sinus. Other authorities identify it
with the central canal of the spinal cord. It is closely
connected with the Sakasrdra, which, in each man, is
the abode of the Supreme Siva, who is to be recognized
as one with the Self, i.e. as the Supreme Self. Hence,
if a man recognize this, he knows that he himself is the
Supreme Self within himself, and that it is unnecessary
to worship any other deity.

34.
okuy oun-fedr yés nabi duré
kumbuy brakmindas sum garé*®
akh suy manth®r éélas karé
tas sis manth®r kyah karé

* V.1, soma-garé

[Rajanaka Bhiskara's Sanskrit translation in Stein A.
@ brakmdndai n@bhito yéna nityam
oimkardklys mantra ékG dhr( "yam
krtva cittam tadvimarstikasiram
kit tasydnyair mantravrndasr vidhéyan]

He from whose navel steadfastly proceedeth
in its upward course the syllable 71, and naught
but it,

And for whom the kumbhaka exercise formeth
a bridge to the Brokma-randhra, o

He beareth in his mind the one and only
mystie spell,

And of what benefit to him are a thousand
spells ? ‘ ’
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Or, if we take the alternative reading of the
second line, that line must be translated :—

And whom the kumbhaka exercise leadeth into
the abode of the moon by the Brahma-randhra.

This verse, like the preceding, is in praise of the
mystic syllable 62, which is here stated to possess all
the virtues of all other mystic syllables, or spells, put
together. By the ‘navel’ is meant the #anda, or
mysterious bulb supposed to exist in the region of the
navel and the pudendum. It is the focal centre of all
bodily thought and action, and from it radiate the
various tubes through which circulate the vital airs.
In the true devotee, the syllable is fixed here, and
perpetually rises upwards (as stated in the preceding
verse) from the heart.

The Aumbhaka or ° jar’ exercise copsists in meditation
accompanied by ‘bottling up’ or retaining the breath
after inspiration (p#raka). The devotee by this sup-
pression blocks up the vital airs circulating through the
tubes radiating from the #anda, and thereby causes
the organ of thought to become absorbed into Siva
represented by the mystical moon supposed to exist in
his brain. For further explanation of this extremely
recondite theory, see Note on Yoga, §§ 5, 21, and
Vocabulary, s.v. som.

Regarding the Brakma-randkira, see the note on the
preceding verse. It is situated close to the SaZasrdra,
which is the abode of the moon (see Note on Yoga, §§ 8, 19).

35.
samsdras dyés tapasiy
bodha-prakash lobum sakaz
marém na kih ta mara na kaisi
mara néek ta lasa néck

[Rajanaka Bhiskara's Sanskrit translation in Stein A,
asadya samsaram akan varaki
pripta visuddham sakajorn prabodham
mriyé na kasyipi na k& ’pi mé va
myidmyte mam prati bulyaripé
(MS. varaka.)]
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I came into this universe of birth and rebirth,
and through asceticism gained I the self-illuminating

light of knowledge.
If any man die, it is naught to me; and if

I die it is naught to him. v
Good is it if I die, and good is 1t if I live long.

Praise of perfect contentment. The idiom of marém
na ki is worth noting. Literally it is ‘no one will die
for me’, or, as we should say in Ireland ‘no one will die
on me’, i.e if any one die it will not be my business.
The commentary here quotes the following verse of
Utpala Déva [$iva-xt6lm’val€, xiii. 3] as to the point:—

tavaké vapusi viswa-nirbharé
cit-sudkdirasa-moayé niratyaye

tisthatah satatam arcatal Prablun
Jwitaz mrtam athdnyad astu mé

As I'stand in thy imperishable body, which is composed
of the cosmos, and is of the nectar of pure spirit, and as
I everlastingly worship the Lord, let me have life or let
me have death (for it matters not).

36.

prothuy tirthan gadhan sannyis
gwarani swa~darshéna-myul*
&itti | parith maw wiskpath as
deshékh diré dramun nyal®
[Rajanaka Bhaskara's Sanskrit translation in Stein A.
yatnéna moksaikadlkiya saddmi
samnydsinas tirthavarin prayanti
cittdihasadhyd na sa lablyaté tair
dirvisthalarm bhaty atinilam arat
(Printed edition has méksdikadhiyeh.)
The following is the text of Stein B :— g
gfegsn e aafae ) wufa
TATCET YA AT WY
=T gt 0 | o w e
fefig T gy =t 1]
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An ascetic wandereth from holy place to holy
place,

To seek the union brought about by (visiting
a god, and yet he is but) visiting himself.

O my soul! study thou (the mystery that God
is thy Self) and be not unbelieving.

The farther thou wilt look (from thy Self), the
more green will seem the heap of grass.

The uselessness of seeking God by long pilgrimages,
when He is really the Self of the seeker. Dramun is the
dub grass of India. Here, a pile of this grass is used
metaphorically to indicate worldly pursuits. The further
a man’s thoughts wander from the consideration of the

identity of the Supreme and the Self, the more tempting
will these worldly pursuits appear.

37.
pawan pirith yus* ani wegs
tas bona sparshi na bdcka ta trésh
tih yés karun antil? tagi
samsdaras suy z8yi néch
[Rajanaka Bhaskara’s Sanskrit translation in Stein A.
yah pirakéna cittam svam rodhayct ksuttrdadikanin
na pidayati samsiré saphalam cdsya jvitam
(MS. has ksuttrdacikam.)]

He who rightly inhaleth his vital airs, and
bringeth them under the bridle,

Him, verily, nor hunger nor thirst will touch.

He who is skilled in doing this unto the end,

Fortunate in this universe will he be born.

Piraka, or inhalation of the breath, is one of the
methods employed to encompass prdndydma, or restraint
of the vital airs, a necessary process for the obtainment

of complete ydga, or union with the Supreme. See Note
on Yoga, §§ 2, 21, 23, and Vocabulary, s. vv. nadi
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and pran 2. By these ydga-processes, when a man is
reborn into the world, he will be able in it to effect
this union. With the second line the commentary
compares Blagavad Gitd, ii. 14, 15:—

matrd-sparsas tu, Kauntéya, Suldsna-sukha-dubbhia-daf\

agamdpayind *nityds tds tutiksaswa, Bharatan

yain hi na vyathayanty été purusam, purusarsabha\

sama-duhkha-sullhan dkiran s6 ‘mrtalwdya kalpaté

It is the touchings of the senses’ instruments, O Kunti’s
son, that beget cold and heat, pleasure and pain; it is
they that come and go, that abide not; bear with them,
O thou of Bharata's race.

Verily the man whom these disturb not, indifferent
alike to pain and pleasure, and wise, is meet for immor-
tality, O chief of men, (Barnett’s Translation.)

38,

zal thamawun lutawak randwun
wirdhwa-gaman pairiv barith

katha-dheni dod shramdawun
antilt sakol™ kapata-karith

[Rajanaka Bhaskara's Sanskrit translation in Stein A.

wirastambho vaknisaityarn tathaiva
pddars tadvad vyamayinam by asekyam

doko dhénol kisthamayyis tathdiva
sarvan cditay jrmblitan kaitavasya

(MS. has dheng kdstha® and caitz. The printed edition omits £y.)]

To stop a flowing stream, to cool a raging fire,
To walk on one’s feet in the sky,

To labour at milking a wooden cow,—

All these, in the end, are but base jugglery.

+ By means of intense ydga, or concentration of the
mind, it is quite possible to achieve magical powers
(viblats : see note on Yoga, § 2), and to perform apparently
impossible actions; but this is nothing but the art of
a conjurer. The true y0s7 disdains such’ miraculouns
powers. The ydga to which he devotes himself is union
with the Supreme Self, by acquiring the knowledge of
his own Self. '
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39.

Eus® push® ta kissa pushifis
kam kusum ligizés pizé
kawa god® dizés zalaci Ao
kawa-sana mantra Skénkar-swatma wuzé

40.

man push® t0y yi&h pushiiii
bawakt kusum 169'z8s pee
shéshi-rasa god® dizés zalaci dofti
&hopi-mantra Shénkar-swdtme wuzé

| Rajanaka Bhaskara's Sanskrit translation of 39 and 40 in Stein A.

kah pauspikal kipi ca tasya patid
puspaié ca kair devavarasya puji

karyd, satha kin gadukan vidhéyamn
mantra$ cu kas tatra vade prayajyak

icchamandblyin nanw pauspikablhyam
adaya puspai dydhabhivandkhyam

svdnandapirair gadukan ca dativd
maundkhyamantréna samarcayésam

The following is the text of 39 and 40 in Stein B:—
FT gt 7 T gaT
FET FYA I wESE g
T T A I '
AT AT AL Tfwnen

®/ | g AT T=g gATEt
AR | wTEsE 0 gfson

Ty I 1 T T Ay
gfy @ faf Wi waoi]



60 LALLA-VAKYANI [41.

39, Who is the man, and who the woman, that

bringeth wreaths ? .
‘What flowers shouldst thou offer in His

worship ?

What stream of water wilt thou pour over
His image ? .

By what mystic formula will the Siva-Self
become manifest ?

40. The mind is the man, and pure desire is the

woman, that bringeth wreaths.

Offer thou the flowers of devotion in His
worship.

Nectar of the moon, for ritual, shalt thou make
to stream over Him.

By the mystic formula of silence will the
Siva-Self become manifest.

A plea for spiritual, as against formal worship. The
nectar from the moon refers to the mystic moon in the
sakasrdra (cf. verse 33) said to abide under the frontal
sinus. From this moon a mystic nectar passes into the
spiritual frame of the devotee, and enables him to become
master of himself. For further particulars, see Note on
Yoga, §§ 5, 8, 19, 20, 21, and Vocabulary, s. v. som.

The mystic formula, or mantra, of silence is the so-called
ajapa mantra, in which the devotee utters no sound, but
simply performs various exhalations and inhalations.
1t 1s also called Zasnsah (cf. verse 65), in which word
the anusvira or bindu represents Purusa, and the visarga
Prakrti.  The Tantrika-abhidhina (s.v.) defines ajupd as
Aainsa, or inspiration + expiration (Svdsa-prasvdsa), saying
that 60 fvisas=1 prdna, 60 pranas=1 nidi, 60 nadis
=1 akoritra (day and night). Thus in one day-night
there are 21,600 fvdsa-prasvisas, or hamsa-japas.

41.

ayés kami diski to kami walé

gokha kami dishi kawa zina wath
antik day lagimay taté

chénis phikas kabh-ti no sath
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[Rajanaka Bhaskara's Sanskrit translation in Stein A.
kayd disa kena pathdgatdhasi
pascad gamisyami kaydtha kéna
tWthan gativn vedmi nijam ne tasmdd
ucchvasamatrena dhriim bhajimi

(Printed edition has pathdthe kéna.)
The following is the text of Stein B :—
qfs =9 feuht w3 qr=w
TS @ T s Ean
HYIE_(sic) HRE_N FHIATAT
TIYE | GRE FE_AT WA BE 1]
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From what quarter did I come, and by what

road ?

To what quarter shall I go? and how shall

I know the road ?

o

In the end, if I gain the good counsel (it is

well),

For there is no substance in an empty breath.

‘Reason thus with life, 2 breath thou art.) Lalld
knows not whence she came or whither she will go.
Life is but an empty breath. The one thing that is
worth grasping is the teaching of the identity of the

Self with the Supreme Self.

42.

gagan &% bhi~tal &%y
&%y chukh dén pawan ta rath
arg dandan posh pow' &%y
. 8% chukh soruy ta logiziy kyak
[Rajanaka Bhaskara’s Sanskrit translation in Stein A.
Gkass bhir vayur aps "nilas ca
rdtris edha$ céli sarvam tvam éva

tatkaryatvat puspam arghdds ca tvan
toatpijérthan néiva kincil labké ' ham]
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Thou alone art the heavens, and Thou alone
art the earth.

Thou alone art the day, the air, the night.

Thou alone art the meal-offering, the sandal
inunection, the flowers, the water of aspersion.

Thou alone art all that is. What, therefore,
can I offer thee?

Another plea for spiritual, as against formal worship.
The whole creation is but an emanation from the Supreme.
Any offering made by man can only be an offering of
Himself to Himself.

43.
yem® lab manmath mad &ir morun
wata-ndsht morith ta lGgun das
tamiy sahaz Yishwar gbrun
tamiy soruy vyondun swis
[Rajanaka Bhaskara’s Sanskrit translation in Stein A.
kamo [66ko *hammkrtis cétt yena
yatndt piurvamn maritd mdrgacaurdk
tendwhikendifvaram dhime labdhod
sarvais tyaktvd bhasmavad bhdavajatam

(MS. has °canrak and bhavajanui. Printed edition c&iva yéna.)]

He who hath slain the thieves—desire, lust,
and pride— '

When he hath slain these highway robbers,
he hath thereby made himself the servant (of all).

He hath searched out Him who is the real and
true Lord. )

He hath meditated and found that all that is
is ashes.

The true saint is the servant of all, by his humility
and loving kindliness.
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44,
panas 10gith ridukh me 6%k
mé &€ &hdadan lastum Aok
panas-manz y&li dyakhukh mé &%
mé ¢ ta panas dyutum &hok

[Rajanaka Bhaskara's Sanskrit translation in Stein A.
déhddisatlkosapidianatas tvam
aprdpya khinndsmi ciran mahése
upddhinirinuktavibodharapai
Jhatvddya visrantim updgata tvam

(MS. has dehdpi®, updgatatvat.)]

(This verse has throughout a double meaning.
The first meaning is :—)

Absorbed within Thyself, Thou remainedst
hidden from me.

The livelong day I passed seeking for ‘me
and ‘Thee’.

When I beheld Thee in my Self,

I gave to Thee and to my Self the unrestrained
rapture of*(our union).

(In the second meaning, the two words mé and &,
‘I Thee’, are taken as one word méé¢, which means
“earth’, and we get the following translation :—)

My body befouled I with mud, and Thou
remainedst hidden from me.

The livelong day I passed seeking for mud.

‘When I beheld the mud upon my body,

I gave my body the unrestrained rapture (of
umon) with the mud.

In the first version, Lalla tells us how, in the days of
ber ignorance, she imagined that she could distinguish
between her Self and the Supreme Self, and then, how,



64 LALLA-VAKYANI [45.

when she had discovered their identity, she was filled
with the rapture of union. Moreover, as the Supreme
Self was identical with her Self, He also was filled with
the same rapture.

In the second version she sarcastically compares earthly
possessions and desires to the mud with which an ascetic
daubs his body. He who cares for these has all the joys
of possession, ignorant of the truth that they are worthless
as mud.

45.

kush posh 1e] diph zal ni gathé
sadblhawa gira-kath yus* mani héye
Shémbhus sori nityé panail yibhe
sida péeé sakaza akriy né ¥yc
[Rajanaka Bhaskara's Sanskrit translation in Stein A.
puspddikar dravyaem idam na tasya
prjas, prajig, upayige kineit
guriipadeiad drdkayd ca bhakiya
smytydreyaté yéna visuddha atma

(By poetic licence the u of pijasu is shortened before pr. Printed
edition has piwjasu sarvam upayigi in which the second @ of
sarvam is lengthened before the casura; cf. verse 32.)]

Kusa-grass, flowers, sesame-seed, water,—all
the paraphernalia of worship—are wanted not

By him who taketh into heart with honest
faith his teacher’s word.

In his own loving longing he will ever meditate
upon Sambhu.

- He will sink into the true joyance; and so,
becoming in his nature free from action, he will not
be born again. .

Action—works, desire—is the great enemy of absorp-
tion into the Supreme, and causes perpetual rebirth.
By recognizing the identity of the Self with the Supreme,
as taught by the guru, or spiritual teacher, a man becomes

free from the bond of actjon.
Sambhu is a name of Siva.
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46.

ast pondi z3st 2ami
néthay snan kari firthan
wak®r-wakdras nonuy asi
nishé chuy ta pareantan

[Rajanaka Bhaskara's Sanskrit translation in Stein A.
snatam hasaniais vividham vidhéyai
kurvantam étatparajatam antam
pasydtmatattvai nijadéha éva
kriapradesintaramargancna

(Printed edition has etatpura éva santam, pasyitmadeosi, and kriam.)

The following is the text of Stein B :—

wfw gfe strfa Tf@

fage | & ar aE
I Igw 9 AfE

fafir S a1 usTL 3 )

He it is who laugheth, who sneezeth, who
cougheth, who yawneth.

He it is who ceaselessly batheth in holy
pools. '

He it is who is an agcetic, naked from year's
end to year’s end.

Recognize thou that verily He is nigh to
thee.

*The Kingdom of heaven is within you.’

The ascetic wanders about to holy places and torments
his body in his search for God. He knows not that all
the time He is the ascetic’s Self, and is hence ever close
at hand. When the ascetic performs the most trivial
action, it is really not he who does it, but the Supreme,
Who 1s identical with his Self.

' F
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47.
yoth saras sir*-phol® nd v&biy
tath sari sakaliy ponit cén
mrag srugdl gind® zala-hdstiy
28n nd 2én ta totuy pén

[Rdjanaka Bhaskara's Sanskrit translation in Stein A.
sarovaré yatra na Sarsapasya
kand *pi maty éva vicitram etat
vivardhaté tatpayasa samastar
bhatam sthitam bhavi ca dehijatam

(Printed edition has the last line yavat pramdnan khalu dehijatam.)

The following is the text of Stein B:—

gq_ § wuuwEr w1 a4ty
A AT FF_N AT =
TU_RAE || AEY AR
fow w1 e an qara g
It is a lake so tiny that in it a mustard seed
findeth no room.
Yet from that lake doth every one drink water.
And into it do deer, jackals, rhinoceroses, and
sea-elephants
Keep falling, falling, almost before they have
time to become born.

The real insignificance of the universe. As compared
with the Universal Self it is of no account; yet foolish
mortals look upon it as something wonderful, and enjoy it.
Life, too, is but a momentary breath, as compared with
eternity ; and, in reality, an unsaved soul, in whatever
form it may be born, has no time to live, but, from the
point of view of Eternity, lives for but an instant, and
dies and dies, and is born and reborn; again and again.
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48.

Lal b6k lukhls hadan ta gwiran
hal mé kortmas rasa-nishé ti
wuckun hyotUmas t6d'* Jith*mas baran
mé-ts kal gandyé zi z0g*mas tat*
* V.1 tort

49.

mal windi z00um
zigar mérum
téle Lal nav dram
8l dall trovimas tar
[Rajanaka Bhiaskara’s Sanskrit translation of 48 and 49 in Stein A.
drastun vibhwiz irthavaran gatdhan
Srantd sthitd tadgunalirtanésu
tatd “pi khinndsmi ca manaséna
svdniar nawvista khalu tadvimarse

(MS. has khinna ca manasena.)

tato *tra dystvdvarandni bhiyo
Jhdtam maydtrdwa bhavisyatiti
bhalktyd yadd tani ca [sampra]vista
lalléti loke prathita taddkam. Yugmam
(MS. drstavaruna®. For the emendation, compare verse 63. The
MS. is partly defaced in the third line. Judging from the remains of
the characters, the missing syllables seem to have been those put

between brackets. Printed edition bears out the above emendations.
It also has bhanktva for bhaktya.)]

48. I, Lalla, wearied myself seeking for Him and
searching.

1 laboured and strove even beyond my strength.

I began to look for Him, and, lo, I saw that
bolts were on His door, :

And even in me, as I was, did longing for
Him become fixed ; and there, where I was, I gazed
upon Him.

F 2
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49. Foulness burnt I from my soul.
My heart (with its desires) did I slay.
And then did my name of Lalla spread abroad,
When I sat, just there, with bended knee.

48. Ineffectual human efforts. In her unregenerate
days Lalla had striven to find God. Then, by God's
grace, she was permitted to see that the door of approach
to Him was barred to all human effort, and that no
strivings of hers were of avail. So she stood there,
outside the door, full of naught but longing love, and
He revealed Himself to her, for she found Him in her
Self.

49. A continuation of the preceding verse. When
she had given up effort, and, having cleansed her mind
from earthly passions, waited in patience with humility ;
then, and not till then, did she gain the true wisdom,
and her reputation as a prophetess became widely spread.

50.

trayi néngs sardh sirt saras.
aki néngi saras arshis jay
Haramdkha Kaiisara alh sum saras
sati néngi saras shiiakar

[Rajanaka Bhaskara's Sanskrit translation.
vdratrayai niramayai. smordm
tathddkadiham avakisolinam
akasam anyany api eddbhuting
smarams Sunyain khalu saptaviram

(From the printed edition. The last syllable of fathdikaddham is
lengthened before the cesura; ef. verses 32 and 56.)]

Three times do I remember a lake overﬂowing.
Once do I remember seeing in the firmamen
the only existing place. '
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Once do I remember seeing a bridge from
Haramukh to Kafisar.

Seven times do I remember seeing the whole
world a void.

As a result of her having achieved the perfect know-
ledge, not only, as told in the preceding verse, has she
gained a great reputation, but she has become endued
with the power of remembering the occurrences of her
former lives.

At intervals of a Zalpa (i.e. a day of Brahma, or
432 million years) the universe incurs a partial dissolution
(khanda-pralaye). A hundred years of Brabmi—each
year being made up of these £a/pas, or days of Brahmi—
constitutes a makd-kalpa, or great kalpa. At the end of
this vast period of time there 1s a ‘great dissolution’
(mahd-pralaye) in which not only is our universe
destroyed, but all the worlds of the gods with their
inhabitants, and even. Brahma himself. ’

The lake mentioned by Lalld is, as in verse 47, the
universe. By its overflow is meant a partial dissolution,
three of which she remembers experiencing. ~ When the
only place that exists is the firmament, it is a great
dissolution, and she remembers seeing one of these.

Between the peak of Haramukh to the North and the
mountain lake of Kafisar to the South, lies the Valley of
Kashmir. At the beginning of the Za/pa now current
this Valley is said to have been a lake called Satisaras,
and across this lake, from Harumqkh to Kaisar, she
remembers a bridge.!

Seven times altogether she remembers seeing the
world becoming absorbed into the Void (cf. Note to
Verse 1).

Talla’s object in mentioning these experiences over
such enormous periods of time is to emphasize the eternal -
pre-existence of the soul, and its perpetual birth and
rebirth unless released by the true knowledge.

Cf. Verses 93 and 95.

1 Cf. Rija-taranging, i. 25. ‘Formerly, since the beginning of the
Kalpa, the land in the womb of the Himalaya was filled with water
during the periods of the [first] six Manus [and formed] the ¢ Lake of
Satl’ (Setisaras). Afterwards ... Kasyapa ... created the land
known by the name of Kaémir in the space [previously occupied by]
the lake.” Stein's Translation.
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51.
zanafié zaydy rit toy Kliy
karith wodaras balu klésh
plarith dwar bazans wol® titiy
Shiv chuy krath® ta &in wipadésh

52.

yosay shél pithis ta patas

sdy shél chiy prabhi-won® désh
sy shél shiba-wims gratus

Shiv ehy krath? ta &n wopadesh

53.

rav mata thali-thal tépttan

topitan wilttom® witiom™ désh
Warun mata lika-gary i&'tan

Shiv chuy krith® toy bén wopadésh

54.

yilay matru-ript pay diyé

yihay bharyé-rip® kari vishésh
yihay mayé-riip® dnt’ zuv héyé

Skiv chuy krath® ta dén wipadésh

[Rajanaka Bhiskara's Sanskrit translation of 51-54.
prasidaraii keésayutan vimya
Jate maldkto ’py anuyati saintatam
yatpréritah saukkyadhiya naral strun
kasténa lablyah Srpu tan gurdh Siwvam

yathi Sildkdwa svajatibhedat
pithddinanividharapabhigini
* tathdvoa yo *namtalayd vibhaty
kasténa labhyain $rnu tash gurdh Swam

sthalé sthale svaib kirapair yatha ravik
putaty abhédena grhésu vablriyam
Jalai tathi sarvajagadgrhésu
kasténa lubhyan Srnu taih guroh Sivam

[51-4.
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matrsvarapéna payakprodd nu
bharydsvarapéena vildsakdiring
yac chaktir anté mrtiripam éti ca
kagténa lablhyai Srpu lai guroh Sivam
(From the printed edition.)
The following is the text of 52, 53, and 54 in Stein B :—
. 9% foe Wteq a1 931
Y faw_gfaamatg 2a7 0
T = WeEt aga
g =N e @ eI S9N 1330
T _Aq Faafa arqras i
ardtas | Swfa 2wt 0
Y AA NI JE FHA
fira = #Er a f9q SuWT 13y
e e v A
e Rt faveET
ufgw  wrfaedt sty fefa=
fira_ =t ey @ 90 S92MT 1 3]

51. Comely and full of sap were they born from
the mother,
After causing many a pang to her womb.
Again and again thither did they come, and
waited at that door.
Hardly, in sooth, is Siva to be found Meditate
therefore on the doctrine.
52. The same rock that serveth for a pedestal or
for a pavement
Really is but (part of) a district of the earth.
Or the same rock may become (a millstone)
for a handsome mill. '
Hardly, in sooth, is Siva to be found. Meditate
therefore on the doctrine,
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58. Doth not the sun cause (everything) to glow in
every region ?
Doth it cause only each good land to glow ?
Doth not Varuna enter into every house ?
Hardly, in sooth, is Siva to be found. Meditate
therefore on the doctrine.

54. The same woman is a mother, and giveth milk

unto her babe.

The same woman, as a wife, hath her special
character.

The same woman, as a deceiver, endeth by
taking thy life.

Hardly, in sooth, is Siva to be found. Meditate
therefore on the doctrine.

A group of verses linked together by their fourth lines,
which are identical in each. Verse 80 belongs also to
this group.

51. The soul, while still in the womb of its mother,
remembers its former births, and determines to seek
release from future transmigration as soon as it is born.
But direetly it is born it forgets all this, and, becoming
entangled in worldly desires, is condemmned to visit
wombs again and again, and to wait at their doors for
admission again into the world. Cf. Verse 87.

As the attainment of Siva is thus hard for a mortal
once he is born, Lalld entreats him to heed her doctrine,
and thus to obtain release. '

52. All things are but forms of the Supreme. She
uses as a parable the fact that though a pedestal, a
pavement, a tract of land, or a millstone, may all differ
widely in appearance, at bottom they are all the same—
only stone.

53. Another parable showing the universality of the
Supreme. He is everywhere without exception, just as
the sun shines impartially on every spot in the earth,
and just as Varupa, the god of water, is found in every
house, and not only in the houses of the good. The facts
described are those mentioned in Matt. v, 43, but the
application is different.
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54. Another parable to the same effect. The infinite
variety of a woman, as a mother, as a wife, or as a Delilah.
Yet she is, throughout all, the same—a woman. The
Sanskrit translation makes the Delilah to be the fakti,
which misleads people from the truth, appearing at one
time as a mother, and at another as a wife, but always
a misleader.

55.
kanddy géh 13:¢ kandér wan-wds
rEpholt man nd rafith ta was
dén ralh ganztrith panun® shwds
yuthuy chukh tu tyuthuy s

[Rajanaka Bhaskara's Sanskrit translation.
grhé nivaso na vimoksahélur
vané *thavd yogivaraip pradistak
divdnisan. svatmavimar§anddhyo
yatha sthitas bvai paramd sty updyak

(From the printed edition.)]

Some have abandoned home, some have aban-
doned hermitage ;

But fruitless is every abiding-place, if thou
hast not thy mind under subjection.

Day and night counting each breath,

As thou art, so there abide.

Some, in the hope of salvation, have abandoned house
and home for a hermit’s life, and others, in a like hope,
have given up such a life, and have become ordinary
householders. But it matters not where one lives, so
long as one applies oneself to learning the mysteries of
Self. The devotee should practise restraining his breath
—one of the chief means of securing emancipation. See
Verses 37 and 40 and Vocabulary s. vv. #dds and pran 2.

¢Caelum non animum mutant qui trans mare currunt.’
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56.

Y€ gord Paraméshward !

bavtam & chuy antar vyod®
doskéway wipadin kanda-purd

Ak kawa (run to hak kawa tot®

57.

n@bi-sthana chéy prakréth zalowdiis
hidis tam yéti pran wata-got®

brakmanda pétha sit® nadi wahawafis
Ak tawa tCrunt ta hik tawa ot

[Rajanaka Bhaskara's Sanskrit translation of 56 and 57.

gurd ! mamditam upadésam ekam
kurugve bodhdptikaram dayatak
hah-kah imau stah samam asyajativ
usnd 'sti Adk fim athe hik susital
nabhyuttlilo hak jathardgnitapto
hith dvada$iniac chisirat samutthoh
hak pranabhilo sty atha hih apdnah
siddlhdnta évam munibhik pradistaf
(From the printed edition. The a of maméitam and i of kim are

lengthened before the casura ; cf. verses 32 and 50.)

The following is the text of 56 and 57 in Stein B:—

F T T
TgR wa =
W SUATY FEYLT
HE | T oSN (sic) BTE U F AT 1830

arfrn i fart e (sic) st
Faor| at @Ay T gar o
ATIRAGE | 9 JEIA7T 0
®E. A9 GH (Sic) {TF | 49 a1 034 1]
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56. O my Teacher! Thou who art as God to me!
Explain thou to me the inner meaning; for it
is known to thee.

Two breathings are there, both taking their
rise in the City of the Bulb.

Why then is 2% cold, and hak hot ?

57. The region of the navel is by nature fiery hot.
Thence proceedeth thy vital air, rising to thy
throat, (and issueth from thy mouth as Aah).
When it meeteth the river flowing from the
DBralhma-randhra (it issueth from thy mouth as 2%%),
And therefore /°l is cold, and Lak is hot.

These two verses refer to the practice of préndyima,
or suppressing the breath in order to obtain ydga, or
union with the Supreme. Expiration and inbalation are
carefully wateched and controlled by the yogz. Lalla
notices that some of her expirations, which she names
/%%, are cool, while others, which she calls %d/, are hot.
She addresses her guwre, or spiritual teacher, whom she
has been taught, like all devotees, to recognize as the
representative to her of God.

In order to understand the reply, it must be explained
that, according to Saiva teaching, situated within the
body, between the pudendum and the navel, is a £anda,
or bulb, the focus of all bodily action, from which radiate
the various zddis, or tubes, through which circulate the
prdnas, or vital airs. This anda is called Zanda-pura, or
¢ City of the Bulb’, in verse 56, and nabi-sthdan, or that
which has its position near the navel, in verse 57. One
of the vital airs—called the prdna kar’ éfoxrHv—rises
directly from the 4anda through the windpipe, and is
expired through the mouth. Hence it is hot. For
further particulars, see the Note on Yoga, § 5, and the
Vocabulary, s. vv. kandd-purd, nadi, and pran, 2. So
much for the hot air.

The Brakma-randkra is the anterior fontanelle in the
upper part of the head (§§ 5, 27). Near this is the
sakasrdre (§§ 19, 20, 21, 27), a spot which is the upper
extremity of the tube called the susumna nidi, the other
extremity of which is the kandaz already mentioned.
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This sakasrdra is considered to be the abode of that
emanation of the Supreme Siva which is the man’s Self,
and which is mystically spoken of as the moon. The
moon is universally looked upon as the source of coldness,
and bence the vital air passing down the susnwmnd nadi is
cold. When this meets the hot air, prdpa, coming
upwards from the Zunda (close to which is the microcosmic
sun, §§ 5, 8, 9, 21), this prdna is deprived of its heat by
contact with the down-flowing stream, and hence, in this
case, the expired air is cold. For further particulars, see
the Vocabulary, s. v. som.

H% is a short abrupt expiration, and Ad# is a prolonged
one; and at the bottom of the teacher's explanation lies
the idea that in the short expivation the hot upward
carrent of air suddenly meets the downward current of
cold air, and is checked by it. Hence it is cooled. On
the other hand, a prolonged expiration has time to

- recover itself and to regain its heat. The sun is located
in the pelvis, and so the upward breath is hot; and the
moon is at the brain, and its cuwrrents are downwards and

eold.

58.

Yok yik karm korum suk arbun

yih rasans wobborum tiy manth®r
yuluy loghmd dihas parbun

suy yik parama-Shivwun® tanth®

[R&janaka Bhaskara’s Sanskrit translation.
karomi yot karma tad éve pijd
vadami yac cdpi tad éva mantrah
yad eva cdyati tathdwae yoyad
dravyam tad evdsti mamdtra tantram

(From the printed edition.)
The following is the text of Stein B:—
Y A T HTHT | TTD
@ =il 38 w7

LER U R DY
Ut aTAFTETAT 0 <3 U]
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‘Whate’er work I did, that was worship.

Whate'er I uttered with my tongue, that was
a mystic formula.

This recognition, and this alone, became one
with my body,

That this alone is the essence of the scriptures
of the Supreme Siva.

Laborare est orare ; but the labour, it is understood, must
be dedicated to the Supreme. When all that one does,
and all that one says is dedicated to Him, this is equal
to all burnt offerings and sacrifices.

59.
&% nd bok na dhyzy né dhyin
gawv panay Sarwa-friy mashith
anyaw dyithukh etk nd anway
gay sath lay* par pashith

[Rijinaka Bhaskara's Sanskrit translation.
ndhaii na ca fvan na ca kdpi cared
dhyanasya yogydtra padé 'tisinté
k0 'py anvayas cdtra na bhati tasmad
vismdrya linam svam iwdtra sadbhil

(From the printed edition.)]

There is no ‘Thou’, no ‘I’, no object of con-
templation, not even contemplation.

It is only the All-Creator, who Himself became
lost in forgetfulness.

The blind folk saw not any meaning in this,

But when they saw the Supreme, the seven
worlds became lost in nothingness.

All that exists is but the Supreme in one or other of
" His manifestations. When, therefore, an untaught man
knows not the unity of Self and all creation with the
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Supreme Self, and imagines that there is a difference
between ‘I’ and ‘thou’, or between contemplation and
its object, it is really the Supreme, temporarily blinded
by His own illusive power, Who is lost in this ignorance.
This paradox, and the logical inference to be derived
from 1t cannot be understood by the blind, i. e. those who
are sunk in ignorance of the nature of things. But
when a man has once grasped the facts, the whole
universe disappears for him, and he gains release.

The last line may also be translated, ‘but good men
become absorbed in Him, when once they gain sight of
the Supreme.’ So interpreted by Rajanaka Bhaskara.

60.

&hadan lushts ponwi-panas
&hepith gyinas woétum na kibh
lay Firbmas ta wokts al-thanas
bart bart bana ta cdwdn na kik

[Rajanaka Bhaskara's Sanskrit translation.

svatmdnvésanayatnomatraniratd Srantd lato 'hai sthita
tagjrianddkamakapadé *tivijané prdnddirodhat tatah
labdhvdnandasuragrian ca tad ann drstvdtra bhandiny alasm
plrndny éva tuthdpi tatra vimukhal prapio jonal Socitak
(From the grinted edition.  The third half-line does not scan, the
metre being Sardulavikiidita. The u of enu should be long. As it
falls on the cesura, possibly the author intended it to be long by
metrical licence. There are similar cases in his translations of
verses 32, 50, and 56 ; cf. also verse 45.)]

I searched for myself, and wearied myself in
vain,

For no one hath, I ween, e’er by such efforts
reached the hidden knowledge.

Then absorbed I myself in It, and straightway
reached the abode of nectar,

Where there are many filled jars, but no one
drinketh from them.
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No human efforts can gain the perfect knowledge.
This is obtained only by quietism and the grace of the
Supreme. ¢ It’in which Lalla became absorbed is the #at of
the famous Upanisadic formula #a¢ #vam asi, ¢ thou art It’,
the essence of the Saiva doctrines. Once she had grasped
the identity of her Self with the Supreme Self, she
reached the A4l-thdgn. This word means literally ¢the
abode of wine’, i.e. nectar. The abode of nectar is
the moon, in which nectar is produced month by month.
As explained under verses 56, 57, and in the Note on
Yoga, § 19, a mystic moon, representing the Supreme,
exists in the spot in the brain called the salasrdre. By
practising zdge, a devotee is finally absorbed microcosmic-
ally into the sakasrdre, and macrocosmically into the
Supreme. Lalld laments that so few avail themselves of
this means of salvation. The wine of salvation is there,
but few there be that drink of it.

The pronominal suffix = in wdtum is a kind of dativus
commodz, and means ‘ in my opinion’.

Al-than is also explained as a contraction of alaim-sthana,
the place of ‘enough’, where everything is exactly
balanced, and which can only be described by negation
of all qualifications, ‘néli, néti’, i.e. the Supreme. In
either interpretation the resultant meaning is the same.

61.

yukt yik karm kara pétarun pinas
arzun barzun biyis kywt®

antiht lagi-rost® pushérun switmas
ade yirt gakha ta tart chum kyot®

[The following is the text of Stein B:—

A QY I W A TR
ICEIIRERER R 15
R w O ATWH
Y =B AT ATIHT T 1RMW)

Whatever work I may do, the burden of the
completion thereof lieth on myself,

But the earnings and the collecting of the
fruits thereof are another’s. '
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If in the end, without thought for their fruits,
I lay these works as an offering before the Supreme
Self,

Then, where'er I may go, there is it well
for me.

The vanity of human wishes. The ordinary worldling
performs actions for the sake of what he may gain by
them ; but these gains cannot follow him to another
world. They are lefs behind to his * laughing heirs’.

The true believer, without thought of reward, does his
duty, and offers all that he does to God; and it is he
who after death reaps the full fruit of his actions in the
shape of final release. This is one of the fundamental
doctrines of the Blagavad Gif. If a man engages in
worldly affairs for the lusts of the flesh, he damns his
soul ; if he takes them up without regard to their fruits,
solely from the sense of duty (farma-yoga) and the love of
God (bkakti-ydga), he saves his soul.

) 62.
rdgds biyt yémt kartal tygyé
swargas bij® chuy taph tiy din
sahazas bt yim® gra-kath pijt

He who gaineth a kingdom is he who hath
wielded a sword.

He who gaineth paradise is he who mortifieth
himself and who giveth in charity.

He who hath knowledge of the nature of the
Self, is he who followeth the Guru’s teaching.

That which reapeth the fruit of virtue and of
vice is a man’s own Self.

Every action has its froit. The exercise of worldly
activity produces worldly prosperity. If a man pursues
a formal religion, he reaps the fruit in paradise, which
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is transient, and from which, when the fruits of his
pious actions have been exhausted, he will be subject to
rebirth.

The one hope of ultimate release is the acquirement of
the true knowledge of the Self, and this can only be
acquired from the teaching of a Saiva Gury, or spiritual
preceptor.

63.

Jhina-marg chéy haka-wirk
dizés shéma-dama-kriyé-pin¥
lamda-bakra-posh® proit kriy dor'
khéna Ehéna mokiy wirty chén't

The way of knowledge is a garden of herbs.

Thou must enclose it with the hedge of quietism
and self-restraint and pious deeds.

Thus will thy former deeds be offered like
beasts at the Mothers’ sacrifice,

And, by steady eating of its crop, the garden
will become empty and bare.

Deeds are of two kinds,—the deeds of former lives, of
which the accumulated results still persist, and the deeds
done in the present life. Both kinds have results,
throngh the action of the endless chain of cause and
effect, and so long as these results continue to exist,
ultimate release is impossible.

In the garden of knowledge, the herbs are the deeds of
the present life. It must be carefully guarded from
outside temptations by the performance of the daily
obligatory religious rites and the practice of quietism and
self-restraint. In this garden are allowed to browse the
goats destined to saerifice, typifying the works of former
lives, the fruits of which are the existing crop—the deeds
of the present life. Hemmed in by the hedge of holy
works, the goats are compelled to eat this crop, or, in
other words, the works of former lives are compelled to
render themselves unfruitful. This unfruitfulness is
consummated by the sacrifice of the goats, and when

G
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that is accomplished the soul becomes assimilated to the
Supreme Void, the S#uya. See Vocabulary, s.v. S/Ez'f‘ﬁ.

A Lama is one of the divine Mothers, to whom animals
are offered in sacrifice. See Vocabulary, s.v. kimd, for
further particulars.

64.
kalan kila-261° yid®way &€ gol®
véndiv gil wi véudiv wan-wis
20nith sarwa-gath Probh%* amol®
yuthuy zdnékh tyuthuy ds

[The following is the text of Stein B :—
FaAT FrASTAT (4 0 FHALT 0
HfIN T 1 IR TTITH
STt | FIIE_1 T U FAET N
PivicEicclkivic i cd k|

This is a mixture of Nos. 55 and 64.]

If, in flux of time, thou hast destroyed the
whole body of thy desires,

Choose ye a home-life, or choose ye a hermitage.

If thou wilt come to know that the Lord is
all-pervading and without taint,

Then, as thou wilt know, so wilt thou be.

Freedom from desire and knowledge of the nature of
the Self give ultimate release, whether a man lead the
life of a householder or bury himself in a hermitage.
The mode of life is immaterial. With this knowledge,
his own soul becomes assimilated to his conception of
the nature of the Supreme; and he becomes spiritually
one with Him.

65.

Shiwe Shiwa karan hamsa-gath sdrith
rizith véwakirt dén kyok rath

lagi-rost® aduy® yus* man karith
tast uéth prason sura-guru-ndth
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[The following is the text of Stein B:—

fg firg T g+ |0

%ﬁ»ﬁauugwgum?an
Y W I A N A
AT TEHAT GLIRATI_ 301

This is a mixture of Nos. 5 and 65.]

He who ever calleth on the name of Siva and

who beareth in mind the Way of the Swan,

Even if night and day he remain busy with

his worldly calling,

And who without thought for fruits maketh

his mind non-dualist,

On him alone is ever gracious the Lord of the

Chiefest of gods.

The Way of the Swan is a mystic name for the
celebrated formula sg "tam, I am He (cf. the fat tvam asi,
thou art It, of verse 60). In Sanskrit letters, if the
words 50 ’ham be reversed, they become Aaisak, a word
which means ‘swan’. Hence the origin of the term.
The devout believer must perform his necessary religious
duties, but, as explained under verse 61, without thought
of the reward that they may bring. Hasse is a term
often applied to the Supreme Siva dwelling in the
Sahasrira and identical with the individual soul (see
Note on Yoga, § 20). The full title, in this sense, is
Parama-heisa. The word is also used to indicate the
Ajapa mantra. See verse 40.

The non-dualist mind is that which fully recognizes
the identity of the Self with the Supreme Self,—that all
is one, not two, or manifold.

66.

darmun batith ditith pin® panas
tyuth® kydk wavyoth ta phalikiy sow
miidas wipadésh gay® 1inzt dumatas
kant dédas gor aparith réw®
G2
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Thou hast eut up the hide and pegged it down,
all for thyself.

Hast thou sown such seed that it will bear
abounding fruit ?

Fool! teaching proffered to thee is but balls
flung at a boundary-pillar.

It is all lost, as though sweet stuff were fed
unto a tawny bullock.

Just as a degraded Camar, whose whole occupation is
with that which is dead and foul, cares for a hide by
cutting it into its intended shape and pegging 1t out to
dry, so the worldly man cherishes his body, which itself
is but a hide, and stretches it out over the world of
enjoyment with the pegs of desire. On the other hand,
the wise man is like a decent husbandman. He sows
the living seed that shall spring up and bear the harvest
of spiritual blessing.

Instruction given to the foolish worldly man returns
to the giver, as a ball in the game of hockey bounds
back from one of the goal-pillars.

To give instruction to sweh a person is as much lost
labour as it is te feed a lusty bullock with sweetmeats in
the hope of increasing its milk. ¢Bulloek’s milk’ is
a common phrase used to indicate a hoped-for but
impossible result. Here the fool not only believes in its
existence but tries te increase its yield. Gd7r, molasses,
is often given to a cow to inerease her milk. The fool
tries it on a bullock.

67.

lalith lnlith waday bo-déy
&itta ! muhiict péyiy may
102ty nb pate Wh-langarict &hay
wiza-swariph kyah mothuy hay

(Good Sir, for thee will I keep weeping with
gentle sound and gentle words.

My Soul! love for the world, begotten of
illusion, hath befallen thee.
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Not even the shadow of thine iron anchor will
survive for thee.

Alas! why hast thou forgotten the nature of
thy Self ?

Lalla addresses herself as ¢ Good Sir’.

The iron anchor—a common object in Kashmir navig-
able rivers—is worldly possessions that tie a man’s soul
down to this world. None of these will he carry with
him after death.

68.

Lal Lok biyés siman-baga-baras

wuclhum Shiwas Shékh milith ta waik
tatt lay kiirim amréta-saras

zinday maras ta mé kart kyak

I, Lalla, passed in through the door of the
jasmine-garden of my soul.

And there, O Joy! saw I Siva seated united
with His Sakti.

There became I absorbed in the lake of
nectar.

Now, what can (existence) do unto me? For,
even though alive, I shall in it be dead.

The first line contains a paronemasia. The word
sdman may be the Persian word meaning ‘jasmine’, or
may be the Indian word meaning ‘my own mind’ or
‘soul’. We have attempted to indicate this in the
translation. ,

Siva united in one with His Sakti, or energic power,
is the highest form of the Supreme Self. The lake of
nectar is a metaphor for the bliss of union with the
Supreme. Drowned in this, though alive, Lalla is as it
were dead, and is certain of release from future birth,
life, or death.
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69.

&itta-turog® wagi héth rofum
&elith milawith dashé-nddi-wiv

taway shéshi-kal végalith wiikhim
shiifigs shiindak milith gawy

With s rein did I hold back the steed of my
thought.

By ardent practice did I bring together the
vital airs of my ten nadis.

Therefore did the digit of the moon melt and
descend unto me,

And a void became merged within the Void.

The rein by which she holds back the steed of her
thought is the absence of desire.

The nadis arve the tubes in the body through which
the vital airs are believed to eirculate, and it is the
devotee’s object to bring these airs under subjection.
See the Voeabulary s. vv. nadi and prdn, 2, and Note on
Yoga, §§ 5, 21.

The mystic moon in the sakasrdra has been explained
above under verses 40 and 56, 57. When the devotee
has completely blocked the circulation of his vital airs,
this moon distils nectar, as there explained. See also
Note on Yoga, §§ 8, 19, 21, 22.

For the empty void of matter merging into the great
Void, see verse 11.

70.
&th amara-pathi thovizi
tih trovith lagi zidé*
tati &% nd shik'zi sandériei

doda-shur® ta koché no madet

* V.1 zire TV, L miré
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[The following is the text of Stein B :—

fa=r wwafy afafs
q T w av sl 9%
@ g afga gafs
A WSGT a1 Ffm a1 a1 FfH 1=:en

The MS. numbers this 19 by error.]

Put thou thy thoughts upon the path of
immortality.

If thou leave them without guidance, into evil
state will they fall. |

There, be thou not fearful, but be thou very
courageous.

For they are like unto a suckling child, that
tosseth restless on its mother’s bosom.

For the literal meaning of the last line, see the
Vocabulary, s. v. mdrun.

71.
marukk mdara-buth kam krid lib
na-ta kin barith maringy pin
manay khén dikh swa-vébira shém
veshéy tihond® kyak kyuth® druw® zan

[The following is the text in Stein B (in which it has no number) :—

ARG ATQA TTANF
FE A A/,
awg_faq "
=@ wga [ — | sfefaany a1 fQ0

. In the fourth line, the MS. is worm-eaten, and one word is
destroyed. The whole is corrupt, and is unintelligible as it stands.]
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Murder thou the murderous demons, lust,
anger, and desire.

Otherwise they will aim their arrows, and
destroy thy Self.

With careful thought, by meditation on thy
Self, give to them quietism as their only food.

Then wilt thou know what, and how little
firm, is their realm of power.

The arrows are temptations to worldliness.

72.

bala-bitta ! wondas bhays mo bar
cyoné &inth kardn pina Andid

& Ko-canaiti kshod hari, kar
kéwal tasonduy taruk® nad

Ah restless mind! have no fear within thy
heart.

The Beginningless One Himself taketh thought
for thee,

(And considereth) how hunger may fall from
thee.

Utter, therefore, to Him alone the cry of
salvation.

Trust in God for the things of this life, and He will
provide. No formal rites are required in order to secure
his protection. All that is necessary is unceasingly to
utter the ‘unobstructed cry’ (see verses 14, 15), i.e. the
mystic syllable ds2, which properly uttered, and with
faith, will secure the presence of the Supreme, Who is
everything that man can need.
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73.

samar chath® rathu simhdasan
hlad naté-ras tala-parydskh

kyah monith yiti sthir dsowun™
ko-zana kdsiy maraniii® shikh

74.

Lyl bodukh muka bhawa-soidri-ddaré
soth% larith pdyly tama-pékh
yema-bath karindy kol chora-daré
ko-zana kasty maraniii® shikh

75.

karim 2k Earan t1%h kdmbith
yéwa labakh paralokus ki

woth khas surya-mandal &6mbith
taway baliy maranifi® shokh

76.

Jlianakt ambar pairith tané
yim pad Lali dap?t tim hrédi 5%k
karan® pranawakt lay kor* Lalé
&eth-yoli kostn maranii® shokh

[The following is the text of 73-76 in Stein B:—

A N T Y R
FZ N FEI R

=T "rra_ g g sy
FT N FTHI ATWST TG 13w

T g I ga /i i
utf Mt fag wauyg

Tawg wfE AT
e Y AT TF 180N
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R w1 1 FAn
qq T | AR N TG N
S G | G AT g
a4 gfeg ayosn Tg 1300

19 FE=L 30 9|

WA o A &R T
HTRYT Mt TS 9fE

A WG ) AT T 8]

73. A royal chowry, sunshade, chariot, throne,

Happy revels, the pleasures of the theatre,
a bed of cotton down,—

Bethink thee which of these is lasting in
this world,

And how can it take from thee the fear of
death.

74. In thy illusion why didst thou sink in the
stream of the ocean of existence?

When thou hadst destroyed the high-banked
road, there came before thee the slough of spiritual
darkness.

At the appointed time will Yama’s apparitors
drag thee off in woful plight.

‘Who can take from thee the fear of death ?

75. Works two are there, and causes three. On
them practise thou the Zumbhaka-yoga. '

Then, in another world, wilt thou gain the
mark of honour.

Arise, mount, pierce through the sun’s disk.

Then will flee from thee the fear of death.

76. Clothe thou thy body in the garb of knowledge.

Brand thou on thy heart the verses that Lalla
spake.
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With the help of the pranava Lalla absorbed
herself

In union with the Soullight, and so expelled
the fear of death.

These four verses form a group.

78. The chowry, or fly-whisk, and the sunshade are
emblems of royalty. So strong is this feeling about the
sunshade, or, in plain English, the umbrella, that some
years ago a serious riot took place in southern India, due
to the fact that some low-caste people had taken to
going about with cheap cotton umbrellas imported from
England. People of such castes had no right to protect
themselves from the sun or rain!

74. The high-banked road is the way of truth, by
which the Self is enabled to approach the Supreme
Self. These high embanked roads across marshy country
are common features of a Kashmirl landscape.

Yama is the god who rules the land of shades. His
apparitors carry off the soul after death for judgement by
him, cruelly treating it on the way. Clhora-daré karun
1s the name of a punishment, in which the criminal is
dragged along the ground till the blood flows from his
body in streams.

75. Works are of two kinds, good and bad. There
are three causes of the apparent existence of the material
world, which are technically known as malas or impurities.
These are (1) drava-mala, or the impurity due to the
soul deeming itself to be finite; (2) mdyiya-mala, or the
impurity due to the cognition that one thing is different
from another; and (8) £d@rma-maly, resulting in action—
the producer of pleasure and pain.

It is the devotee’s business to destroy the fruits of all
works, whether good or bad, and to destroy these malus.
This he does by practising y072. One important form of
y0ga is the kumbhake-yoga, in which the breath is entirely
suspended.  Kombith literally means ‘bottling up (the
breath)’. Cf. verse 84, and see the Vocabulary, s. vv.
kiran and kuml® The disembodied soul, on its way to
emancipation, is said to pass through the sun’s orb on its
way to union with the Supreme.

76. The pranava is one of the names of the mystic
syllable o/, for which see verses 14, 15,
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77.

morith pouk baih tim phal-hande
delana-dana-wakhur Ehith

tadgy zanakh paramu pad &andi
hishiy Ehosht-khdr ko-ti na khélh

[The following is the text of Stein B:—
ATQA UYA § T©
[P AT G KA
STaET 9T U g T®
TR G T G a0l

See remarks on verse 10.]

Ah! thou hasty one, feed thou those fatted
rams—the five principles of experience—on the
grain and cates of spiritual meditation, and then
slay them. ’

Not till then wilt thou gain the knowledge of
the place of the Supreme, and (thou wilt also know
that) if thou violate custom it is all the same, and
causeth thee no loss.

Lalla is said to have made a practice of going about
in a nude condition, ‘for’, said she, ‘he only is a man
who fears God, and there are few such about’. See
verse 94 and the note to K. Pr,, p. 20, below. This
verse appears to be an answer of hers to some woman
who remonstrated with her for not following the usual
customs in regard to female dress.

The five dldtas, ov mahiblitas, are the five factors
eonstituting the principles of experience of the sensible
universe. They are solidity, liquidity, formativity,
aeriality, and vacuity. For further particulars, see the
Vocabulary, s. v. fatf, 2.

Just as a ram fattened on fruits and such like has but,
the smallest beginning in his mother’s womb, and grows
to great size and vigour before he is ready for sacrifice,
so these principles are developed from earlier, subtile,
capacities (fammdtras), and under the influence of the
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chain of cause and effect, which result in illusion
(mayad), become powerful and conceal from the soul its
knowledge of its real Self. '

In order to attain to true knowledge, the secker must
first certify to himself the essential nothingness of these
five bhitas, and cause them to disappear one by one from
his experience, by meditating on, and realizing, the
nature of Self. Just as a fatted ram is prepared for
sacrifice and death by feeding it on grain and cakes,
so these must be prepared for disappearance by this
meditation and realization.

The ¢ violation of custom’ is literally the left-handed
conduct’ and there is probably a suggestion of the
vama-marga, or left-handed, Kaula, ritual. Cf. the last
line of verse 10.

78.

kus dingl ta kus zige
kus sar watars téliy
kus haras puzi ligi
kus parama-pad méliy

79.
man dingt ta akol zdgi
did? sar panca-yind® wotari téliy
swa-vébara-por haras pazi lag .
parama-pad betana-Shiv méliy

[The following is the text of 78 and 79 in Stein B (in which they
have no number :—

Fat efF a g sufa
g /¢ a5 fawan

g g [gfs =]
FaT aaIg fasar

1n this verse the MS. is worm-eaten, and four aksaras are destroyed
in the third line. These I have supplied from verse 79. They are
enclosed in brackets.
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w7 2fF ar wg=_fa

Free ug, TR, e (sio)
@ T gfS I (sic)

w9y Yaq fag_fasar ]

78. Who is he that is wrapped in sleep, and who

is he that is awake ?

What lake is that which continually oozeth
away ?

‘What is that which a man may offer in worship
to Hara?

What is that supreme station to which thou
wilt attain ?

79. The mind is he who is wrapped in sleep, and
when it hath transcended the Zule it is he who is .
awake.

The five organs are the lake that continually
oozeth away.

That holy thing which a man may offer in
worship to Hara is the discrimination of the Self.

That supreme station to which thou wilt attain
is the Spirit-Siva.

78. Hara is a name of Siva, the personal form of the
impersonal Supreme.

79. The manas, or mind, is, roughly speaking, the
thinking faculty. For a more accurate description, see
the Vocabulary, s.v. man. )

The 4ula, or family, is a group of the following
essentials for the experience of the existence of the Self,
as distinet from the Supreme Self:—(1) the individual
soul ; (2) Prakrtz, or primal matter,—that on which the
individual soul acts, and which reacts on it; (3) space—
i.e. the conception of limitation in space; (4) time—i. e.
the conception of limitation in time; and (5-9) the five
bkittas, or principles of experience, as described under
verse 77. When the mind transcends these, and recog-
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nizes its Self as one with the limitless Supreme Self, it
is in a state of grace, or, as here said, it is awake. The
commentary quotes here the following lines; the first is
anonymous, and the rest = Bhagavad G, i1. 69 :—

mana éva manusyandn kiranam bandha-moksayok \

ya 0i5Q sarva~bhistandin tasydm jagarts sahyami \

yasydm jagrati bhatdni si nisa pasyato munek N

Tt is the mind alone that is the cause of men’s
entanglement and of their release.

In that which to all embodied beings is night, doth
the ascetic remain awake,

And that in which they wake, is the night for the
saint who hath eyes to see.

The five organs, or principles, of action are those of
generation, excrefion, locomotion, handling, and ex-
pression by voice. The continual exercise of these
takes away the power of Self-realization.

80.

2dnahi nadi-dal mana ratith
atith watith, kutith kiesh
2anakd ada asta rasiyén gatith
Skiv chuy krath* ta tén wopadésh

[The following is the text of Stein B:—

STFRT AT F N TG
SN TN FEIN FT N
SR TG gl
firq e @ey a fasn Sudw 133 i

If T had known how by my mind to bring into
subjection my nadis,

How to cut, how to bind up; then should I
have known how to crush sorrow,

And gradually to compound the Great Elixir.

Hardly, in sooth, is Siva to be found. Meditate
therefore on the doctrine.
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As previously explained (see Note on Yoga, §§ 5, 21,
and verse 69), the addis are the tubes through which the
vital airs circulate. It is the devotee’s business to bring
the latter under control. Bafun wafun, cutting and '
binding up, is the Kashmiri term for operative surgery.
Lalla implies that this must be performed upon the
mind, which must be cut away from the organs of action
(see the preceding Verse), and bound up by self-restraint
and quietism.

The Elixir of Life is, of course, the knowledge of the
Self.

For the final line, compare verses 51-54.

81.
mad pyuwwun syundu-zalan yaitu
rangan lilan® kiyém kaita
kait® khyem manushé-mansiki nali
80y bok Lal ta ganv mé Lyak

[The following is the text of Stein B :—
{This verse is given twice in the MS. with slightly differing readings.)
wg fud fams=ta may
T A R a wa
wig Taw | {ET wTar
Y w@_ A A1 T U8R
#Z NI farrswia qray
T SR/ FGR ) F/OH 0
S fagR | AgERiER T 0
4y w@ a1 1 A w3

However oft I quaffed that wine—the water of
the Sindhu,

However many parts I played upon the stage,

However many lumps of human flesh I ate,

Still I am the same Lalla, and what profit was
it all to me?
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She had been born again and again, buf in former
births she had not known the Self. The Sindhu is one
of the chief rivers of Kashmir, famonus for its excellent
water. She had been born in various forms, divine,
human, bestial, as a worm, or what not, and each time
had drunk the water of the Sindhu, playing many parts
on the stage of human existence. She had been horn
over and over again as a human being, so to speak
eating, i.e. experiencing, human flesh, and now at length
she has recognized that it has been the one Self all the
time, and that all these existences in ignorance had been
profitless.

82.
Gi-kar yeli Luye onum
wuht Lorum panu® pan
shEwot® trovith ta sath mary rofuwm
1¢li Lal bok witts prakdashé-sthan

‘When by concentration of my thoughts I
brought the prareve under my control,

I made my body like a blazing coal.

The six paths I traversed and gained the
seventh, ¢

And then did I, Lalla, reach the place of
illumination.

The prapeva is the mystic syllable d/, and here may
be taken as indicating any vital formula, such, for
instance, as faf {vam asi (see verse 60). She hrought this
under control, i.e. she mastered it, and thus became
imbued with the truth. She then became able to
suppress her vital airs (see Note on Yoga, § 21 and
Vocabulary s. vv. nddi and pran, 2), and thereby entered
into a state of grace. By this suppression her frame
became suffused with a holy fire. =

The six ways are the six cairas, or seats of the six
subordinate Suffis that urge a man to action. They are
supposed to be located along what corresponds to the
spinal cord of a man’s subtile body. The devotee has
to master these one by one, and then attains to the
seventh and highest station, or sakasrira cakre, by

H
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meditating on which he obtains final release. The whole
process is explained in greater detail in the Note on
Yoga, §§ 9-21, and Vocabulary, s. vv. shé% and som.

The word sath-marg may mean either the seventh
path or the true path, in either case indicating the
salhasrdra cakra.

83.

gatulwak akk wuchum bieha-sity marin
pan zan haraw pulani wiwa lak

n&shPbod® akh wuchum wazas marin
tana Lal b3k praran héném-nd prak

A wise man saw I a-dying of hunger,

As the leaves fall with even a gentle wind in
the wintry month of Pausa.

And saw I also a fool beating his cook.

Since then have I, Lalla, been waiting for the
day when love for the world will be cut from me.

She has seen the injustice of this world, and longs for
freedom from the desire for existence. A man’s wisdom
will not save him from starvation, or from liability to
death from even the slightest cause; and a fool may be
rich and prosperous, whose only sorrow is that his cook
now and then does not sufficiently spice his food, and
who securely acts as a tyrant to him in consequence.

84.

ik kyak osith yik kyuwth® rang gom
cang gom balith huda-hudaidy dagay

saréniy padan kunuy wakhun pyomn
Lali mé trag gom laga kami shathay

83.
ik kyah dsith yik kyuth® rang gom
brong® karith gom laga kami shithay
talav-razadafié abakh chin pyom
Jan gom zaném pin panuniy
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84. What is this that hath happened? What
kind hath bechanced me?

* % % * % % % * *

In all these. verses but one tale hath fallen to
my lot.

I, Lalla, have happened on a lake, and know
not on what sand-bank I shall run aground.

85. What is this that hath happened? What
kind hath bechanced me?

I made all things out of order, on what sand-
bank shall I run aground ?

* * * * *® x® * % *

It turned out well for me, for I myself will
learn to know (my Self).

These are two of Lalld’s hard sayings which are
unintelligible at the present day, although there is no
dispute as to the text.

84. The meaning of the word Auwda-Audaiidy in the
second line of this verse is unknown to modern Kishmiris,
and without knowing their meaning, there is no clue to
the sense of the rest of the line. The remaining words
of the line in the modern language might mean, ‘my
claw has been cut (?) by a blow’, but whether they bore
this meaning in Lalld’s time is doubtful.

The latter half of the verse is fairly plain. The one
plaint of all her verses is the miserable uncertainty of
human existence in this world, till a man has known the
Supreme.

85. In this verse it is the third line that is devoid of
meaning to Kashmhris of the present day. The actual
words might mean ‘for plastering my ceiling I got a
clumsy carpenter’, but it is not likely that this is what
Lalla originally intended, or wrote. The word abat/ is
not used nowadays, and there is no tradition as to its
meaning, but there is a word alabhwdréii which means
‘clumsy .

H2
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86.

raza-hams dsith sepodukh kolny
kus-tam doluy kyil-tam héth

grata gaww band 5y gratan hyot® golny
grata-wdl® goluy phal-phol® hélh

Once wast thou a swan, and now thou hast
hecome mute.

Some one, I know not who, hath run off with
something of thine.

As soon as the mill became stopped, the grain
channel became choked,

And away ran the miller with the grain.

This is another of Lalli’s hard sayings, the true
interpretation of which is unknown. The swan is fabled
to have a very melodious voice, and (Lalla is addressing
herself) she whose voice was once like that of a swan has
now become dumb.

When a mill-stone stops revolving, the ovifice in the
upper stone, through which the grain is fed on its way
to being ground, becomes blocked up and hidden under
a pile of grain. The meaning of the metaphor, and who
is represented by the miller, is uncertain. The verse has
a curious echo of Ecclesiastes xii. 8-4. Perhaps Lalla
means that she has now found salvation, and is in a state
of silent rapture. Formerly she had preached volubly
(cf. verse 89); but now that she sees God she is silent.
God is the miller, who turns the mill of worldly ex-
perience in order to grind out the grain of the chastened
soul. Now He has finished His work. The mill is still,
the channel blocked by the husks, and the Miller has
taken to Himself the grain. But it must be understood
that this is entirely our own attempted interpretation,
and has no Kashmni authority.

87.
niyém karyoth garbd
détas kar-ba péyly
marang brithay mar-hi
marith ta martaba A%y
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88.

atha ma-ba trawun thar-ba !
baka-tiinz® kdng-wort khdyiy
lati kus-ba diriy thar-ba!
6l nanis kartal pdyiy

87. Even while in thy mother’s womb thou madest
a VOW.
When, Sir, will that vow come to thy remem-
brance ?
Die, Sir, even before thy death,
Then, when thy death cometh, great honour
will increase for thee.

88. Let not the ass loose to.stray from thy guiding
hand, .
Or, of a surety, will it devour thy neighbou’s
saffron-garden.

Who then will there be there to offer his back
to thee to mount,

Where the sword will fall upon thy naked
form ?

87. It is believed that while a child is in its mother’s
womb it remembers all its former births, and resolves in
its coming life to act so as to acquire release from further
transmigration. But directly it is born, recollection
of these previous existences disappears and it loses all
memory of its resolution. The same idea is developed in
verse 51. ‘

Here Lalla reproaches an unbeliever with this act of
forgetfulness. She advises him, while yet alive, to
become as one dead (cf. verse 12), by destroying the six
enemies—Ilust, wrath, desire, arrogance, delusion, and
jealousy (see Vocabulary s.v. /#b)—and thus aequiring
complete indifference to worldly temptations. The
resultant honour is, of course, absorption into the Supreme
Self—contrasted with the objects of the worldly ambition
practised by her auditor.
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The commentator hers quotes the following apposite
lines from the Blagavad Gild (v. 23) :—

SaknotihQvva yak sodhui prak Sarira-vimoksands \
Fama-krodkédbhavain végan sa yuklak sa sukhi narah

He who has strength to bear here ere release from the
body the passion born of love and wrath, is of the Rule,
he is a happy man. (Barnett’'s Lransiution.)

88. The ass is the mind. Keep it under control, or it
will wander forth into strange heresies, and will suffer in
consequence. :

The saffron-gardens are the most valuable cultivated
land in Kashmir, An ass loose in one might do in-
calculable damage, and would suffer accordingly. Appar-
ently, in Lalla’s metaphor, the ass’s owner, in such a case,
would be liable to the extreme penalty of the law.

In the second half of the verse, if the mind is not
controlled, and does not recognize the nature of Self, it
can give no help when its owner is at the point of death,
under the sword of Yama.

The commentator quotes as apposite the following
lines from the Blugavad Gita (ii. 60-63) :—

yatato hy api Keuniéya purusasya vipaseitah |
indriyani pramathins haranti prasabhain manah \

tani sarvdni samyamya yukta asite mat-paraf |

vasé hi yasyéndriydni tasya prajid pratisthita
Alydyatd visayin pumsah samgas tésipajayate

saingit sanygydyaté kamah kdmat krodho *bhijayaté n
krodhéd bhavati saimdhak sanmbhat smréi-viblramajp |
smati-blhramsad buddhi-niso buddhi-nasat prapesyatin

For though the prudent man strive, O son of Kunti,
his froward instraments of sense carry away his mind
perforce.

Let him hold all these in constraint and sit under the
Rule, given over to Me; for he who has his sense-
instruments under his sway has wisdom abidingly set.

In the man whose thoughts dwell on the ranges of
sense arises attachment to them; from attachment is
born love ; from love springs wrath.

From wrath is confusion born ; from confusion wander-
ing of memory; from breaking of memory wreck ot
understanding ; from wreck of understanding a man is
lost. (Barnelt’s Translation.)
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89.

lacari bicari prawdd korum
nador® chuwa ta héyiv ma

phirith dubiara jan kyik wonum
praw ta rukun héyiv md

90.
pran ta ruhun kunwy 2inum
praw bazith labi na sad
pran bazith keh-ti no khdze
taway lobum © so-"ham’ sad

[In these verses a number of words have double
meanings, so that the whole has two different in-
terpretations. Compare verse 101. The first inter-
pretation is :—]

89. Helpless and wretched made I my cry in the
market,

‘Here for you be lotus-stalks. Will ye not
buy ?’

Then again I returned, and, behold, how well
I cried,

¢ Onions and garlic will ye not buy ?’

90. I came to know that onion and garlic are the
same.

If a man fry onion he will have no tasty dish.

If a man fry onion, let him not eat a scrap
thereof.

Therefore found I the flavour of ‘I am He’.

89. Lotus-stalks stewed with meat are freely eaten in

Kashmir, and are sold in the markets.

90. Onions fried by themselves make only an evil-
smelling mess, of no use as food. The above is the
exoteric interpretation of the two verses. The sense is
not very great, and, unless there is some double meaning
in the words $0-'Zam, which we have not discovered, the
double entente breaks down in the last line of the
second verse.
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[The second, esoteric interpretation is:—]

€9. Helpless and wretched made I my cry in the

world,

¢Here be a thing of no worth. Will ye not
therefore take it ?’

Then again returning (to my senses), behold,
how well I cried,

‘The breathing body and the soul will ye not
take (under your control)?’

90. I came to know that the breathing body and

the soul are one.

That if a man cherish his body, the flavour
(of true bliss) he will not gain.

That if he cherish his body, therefrom will he
reap no true joy.

And so I gained for myself the flavour of
‘Iam He’. ‘

89. In her early days, before she had reached a
knowledge of her Self, she had been offering worthless
teaching to the people, and had urged them to accept it.
Then, again, when she had learnt the truth, she came
and urged them to practise ygge by controlling their
vital breaths (see Vocabulary, s. vv. nddi and pran, 2)
and by mastering a knowledge of the nature of the soul.
The word pran, vital breath, is here used to indicate the
Lody, which exists by breathing.

90. Cherishing the body and devoting onesell to
worldly enjoyments give no profit. The word ‘to eat’
also means ‘to eat the good things of this life’, ‘to enjoy
oneself’, and this gives the double meaning to the third
line. Cherishing the body may give apparent temporary
pleasure, but even this is mixed with pain, and in the
end there is no profit—only ceaseless soul-wandering.
Lalla grasps the fact, and thereby discovers the rapture
of the gieat truth contained in the formula ‘I am He’,
or tat {vai ast, ¢ thou art 1t°, for which see verse 60.
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91.

Siddha-Male ! Siddio ! séda kathan Lan thiv
8% A3k path-kali sdran kyalk

bilako ! (0K kithd dén rath bariv
kil av kuthan tu kariv kydhk

92.
brith-kolt dsan tithiy kéran
tang &ith? papan béran-sitt
naye-kord atha-was karith ta néran
dBh-den baran paraddn-sil’

91. O Honoured Saint! O Saint! Heedfully lend
thou ear unto my words.
Dost thou remember the days of yore ?
O Children! How will ye pass the days and
nights ?
Harder and harder becometh the age, and
what will ye do?

92. In the coming days so malformed will be

natures,

That pears and apples will ripen with the
apricots.

Hand in hand, from the house will go forth
mother and daughter,

And with strange men will they consort day
after day.

91. A wail over the evil times in store. Even holy
men have no memory of past times and of past existences,
to profit by it. So then what chance have the children,—
the coming generation,—in this evil Ka/i age?

92. Times will become more and more evil, and there
is none to warn or to guide to the true knowledge.
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Human nature itself will change for the worse, as if
pears and apples, whose ripening time is the late autumn,
were to change and ripen with the apricots in the height
of the rainy season. All women will be unchaste. Mother
and daughter, hand in hand,—i.e. pimping for each
other,—will go abroad in search of strange men.

The main idea of this verse has survived in a familiar
Kashmni proverb,—téli, hd mali, dasun kiyamatak® kéran,
yéli Gught papan &éran-sif®. When apples ripen at the
same time as apricots, then, O father, will come the day
of resurrection, i.e. it will come on a day and at an
hour when men look not for it. Cf. K. Pr. 214,

93.

&&th nowuy dond“rama nowuy
ealamay dyiathum nowan-nowuy
v “ " . - A
yena pétha Laly mé tan man ndwwy
tana Lal 0oh nawam-niiwy chés

The soul is ever new and new; the moon is

ever new and new.

So saw I the waste of waters ever new and new.
But since I, Lalla, scoured my body and my

mind,

I, Lalla, am ever new and new.

The human soul, subject to illusion and worldly desires,
is ever changing in its outward appearance, from birth to
birth, although it is always the same; just as the moon
is always the same moon, though perpetually waxing and
waning.

The universe itself, though the same throughout, at
stated intervals undergoes dissolution into a waste of
waters, and is afterwards re-formed again; and Lalla
herself remembers seeing this in former births (cf.
verses 50 and 96).

Then at length Lalla scours illusion from her mind,
and she becomes a new creature, for now she knows
her Self.
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94.

goran wontnam kunuy wakun
nélra doptnam andrqy abun

suy gany Lali mé wakh ta wabkun
taway mé hyotum nangay nabun

My teacher spake to me but one precept.

He said unto me, ¢ from without enter thou the
inmost part’.

That to me became a rule and a precept,

And therefore naked began I to dance.

The Guru, or spiritual preceptor, confides to his
disciple the mysteries of religion. ILalla’s account is
that he tanght her to recognize the external world as
naught but an illusion, and to restrict her thoughts to
meditation on her inner Self. When she had grasped
the identity of her Self with the Supreme Self, she
learnt to appreciate all externals at their true value.
So she abandoned even her dress, and took to going
about naked.

With this may be compared the concluding lines of
verse 77, and the note to K. Pr. 20. The wandering
of Lalla in a nude condition is the subject of more than
one story in Kashmir. Here she says that she danced
in this state. Filled with the supreme rapture, she
behaved like a madwoman.

The dance, called f@ndava, of the naked devotee is
supposed to be a copy of the dance of Siva, typifying the
course of the cosmos under the god’s rule. It implies
that the devotee has wholly surrendered the world, and
become united with Siva.

95.
kyah kara pouban dahan ta kikan
wikh-shun yilk 16¢ karith yim gaiy
soriy samahon yith razi lamalkon
ada kydzi ravihé kihan gav
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‘What shall I do to the five, to the ten, to the
eleven,

‘Who seraped out this pot and departed ?

Had they all united and pulled upon this
rope,

Then how should the cow of the eleven owners
have been lost ?

The five’ are the five dldtas, or principles of ex-
perience of the material world (see verse 77 and
Vocabulary, s. v. batk, 2). The ¢ ten’ are the ten prineipal
and secondary vital airs (see Vocabulary, s.v. prin, 2).
The ‘eleven’ are the five organs (indriye) of sense
(jidnéndriya), and the five organs of action (durméudriya)
(see Vocabulary s.v. yund“), together with the thinking
faculty or manas (see Vocabulary, s.v. man) which rules
them, as the eleventh.

If all these could be controlled, and were all united in
the one endeavour to compass Self-realization, there
would have been a chance of success; but they all pull
in diflerent directions, one misdirecting the soul hither,
and another thither, to the soul’s ruin. It is like a cow
owned by eleven masters, each of whom holds it by =
separate rope, and each of whom pulls it in a different
direction. The result is the loss, i. e. the destruction,
of the cow.

The ‘pot’ which they have scraped out is the soul.
Just as people take a pot of food, and ladle out its
contents, scraping out the last dregs; so these have
taken the last dregs of worldly enjoyment out of the
soul for their own purposes, and have thén gone away
and left it helpless. They themselves have gained ouly
temporary joys, while the soul has lost its opportunity of
union with the Supreme.

96.

damzy dithm nad wahawiiity
damiy dyathum sum na to tar

damdiy (athm thiir¥ pholawiiliy
damiy dyathum gul na ta khir
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97.

damiy dithim gigh dezawiiiiy
damzy dyathum dh na ta nar

damiy duthim pandawan-hiins® miji
damiy qthim Frdjly mas

96. For a moment saw I a river flowing.
For a moment saw I no bridge or means of
crossing.
For a moment saw I a bush all flowers.
For a moment saw I nor rose nor thorn.

97. For a moment saw I a cooking-hearth ablaze.
For a moment saw I nor fire nor smoke.
For a moment saw I the mother of the
Pandavas.
For a moment saw I an aunt of a potter’s wife.

These two verses form one of Lalla’s best known
sayings. Another version will be found in K. Pr. 47.
The subject is the impermanence of everything material.

¢ But pleasures are like poppies spread,
You seize the flower, its bloom 1s shed ;
Or, like the snow-fall in the river,
A moment white, then melts for ever.’

96. The river is a stream confined within bounds.
The next thing seen is the infinite waste of waters at
a general dissolution of the universe. Cf. verses 50
and 93.

97. The Pandavas, the famous heroes of the Maha-
bhirata, were kings, and their mother, Kunti, was a
queen., Yet, through treachery, they were all at one
time reduced to the direst misery, and wandered hungry
and thirsty till they came to the city of King Drupada.
Here, with their mother, the Pandavas, disguised as
mendicant Brihmanas, found refuge in the hut of a
potter, and supported themselves by begging. Lalla
adds that_the potter’s wife, or her children, called Kunti
their aunt. This is contrary to the Mahabharata story,
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for it would make out that the Pandavas and their
mother posed as potters, not as Brahmanas. It is a
curious fact that the stories of the great Indian epies,
as told in Kashmir, sometimes differ widely from the
Sanskrit texts current in India proper. For instance,
in a Kashmiii Ramayana, Sitd is represented as the
daughter of Mandddart, the wife of Rivana.

98.

ayds waté gayés na walé
suman-sothi-manz™* lustum doh

candas wuchum o har na athet
ndwa-~taras dime kydh Lok

* V. 1. swa-mana-sothi-manz
1 V. 1. Har-nav na athe. Also até

By a way I came, but I went not by the way.

‘While I was yet on the midst of the embank-
ment with its crazy bridges, the day failed for me.

I looked within my poke, and not a cowry
came to hand (or, afé, was there;.

What shall I give for the ferry-fee ?

Or, if we adopt the alternative readings, we must
translate :—

By a way I came, but I went not by the way.

‘While I was yet on the midst of the embank-
ment of my own mind, the day failed for me.

I looked within my poke, and found not Hara’s
name.

What shall I give for a ferry-fee ?

Another of Lalla’s most popular sayings, current in
many forms besides the two quoted above. Another
version will be found in K. Pr. 18. Both the readings
given above are probably correct, and the verse has thus
a double meaning.
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By ‘way’ is meant a highway, as distinct from an
uncertain track. This highway is birth as a human
being capable of gaining salvation, and it was Lalld’s
good fortune to come into the world by it. But she did
not avail herself of the opportunity ; and so, when she
died, she left the highway of salvation, and was com-
pelled to be born and reborn,

If, in the third line, we take the reading ‘Zdr’, or
¢cowry’, the allusion is to the belief that when a person
dies his soul has to cross the river Vaitarani, and passes
through many dangers in the course of its traverse.
If a small piece of money is placed in his mouth at the
time of death, he can use it to pay for a ferry-boat to
bring him across. Tor further particulars see the mnote
to K. Pr. 18. A swm is a crazy bridge of one or two
planks or sticks thrown across a gap in an embankment,.

If, however, we take the other reading ¢ Hur’, i.e.
Hara or Siva, instead of /ir, we get Lalld’s esoteric
meaning. It is not the hte1al cowry that she missed,
but the name of Siva, which she found not in the pocket
of her mind. The pronunciation of suman (plural dative
of sum) is, in Kashmiii, practically the same as that of
swa-man or siman, one’s own mind ; so that, as read out
or recited without regard to spelling, the verse has a
double meaning. When she died, she found that in her
lifetime she had not stored up a knowledge of the Supreme
Siva, i.e. of the Supreme Self, in her intellect; and
therefore on her deathbed found no saving grace, or, as
she expresses it, she found herself in the dark on some
crazy bridge over a fathomless abyss, and had nothing
available to pay for the boat of salvation to ferry her
2Cross.

The moral is that, inasmuch as birth in a human body
is the only chance that a soul has of being saved, when
it is fortunate enough to obtain such a birth it should
spend its lifetime in gaining a knowledge of the Supreme
Self.

99.

gopkilo ! h%ka kadam tul

wuiié chiy sul ta &hidun yar
par kar paida parwie tul

wufie chéy sul ta dhidun yar
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100.

daman-basti dilo dam
tithay yitha daman-khir
shgsi®ras som gadhiy hosil
wuhié chéy sul ta &hidun yar

99. O Heedless One! speedily lift up thy foot
(and set forth upon thy journey).
Now is it dawn. Seek thou for the Friend.
Make to thyself wings. Lift thou up the
winged (feet).
Now is it dawn. Seek thou for the Friend.

100. Give thou breath.to the bellows,
Even as doth the blacksmith.
Then will thine iron turn to gold.
Now is it dawn. Seek thou for the Friend.

Two more very popular verses of Lalla’s. Another
version will be found in K. Pr. 46. Ialla is addressing
herself.

99. She has begun to receive instruction, and trges
herself to go forward. The desire of knowledge has
come to her, and she must seek for the Friend—the
Supreme Self,

100. Just as a blacksmith controls the pipe of his
hellows, and with the air thus controlled, turns his rongh
iron into what he desires; so must she control the vital
airs circulating through her pipes or uddis, and thus
convert the crude iron of her soul into the gold of the
Supreme Self. See Note on Yoga, & 5, 21, and
Vocabulary, s. vv. nddi and pran, 2.

As for the meaning of dam dyun® see the next verse.

101.
déhacé laré dard bar triptrim
prana-bir rotum ta dyuttmas dam
hrédayéce Fiathré-ondar gondum
omaki cobaka tultmas bam
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[This verse is capable of a double interpretation,
depending on the two meanings of the word pran,
as ‘onion’, and as ‘vital air’. Cf. verses 89, 90.
The first interpretation is:—]

I locked the doors and windows of my body.

I seized the thief of my onions, and called for
help.

I bound him tightly in the closet of my heart,

And with the whip of the pranave did I flay
him.

[The second, esoteric, interpretation is as fol-
lows :—1]

I locked the doors and windows of my body.

I seized the thief of my vital airs, and con-
trolled my breath.

I bound him tightly in the closet of my heart,

And with the whip of the pranave did I flay
him.

It 1s necessary to explain that the expression dam dyun*,
to give breath, is used in three senses. It may mean
‘to give breath’ (e.g. to a bellows), as in the preceding
verse. Or it may mean ‘to give forth breath’, i.e.
‘“to ery out’. Or it may mean—also as in the preceding
verse—*to control the breath’ by the zdga exercise called
prindyima (see Note on Yoga, §§ 2, 23, and Vocabulary,
s.v. nddi). The thief of the vital airs is the worldly
temptations that interfere with their proper control.

The pranava is the mystic syllable o7, regarding which
see verses 15, 33, and 34.

102.

Lol b6k driyés kapasi-poshéed sib'y
Eod? ta dant kiirtuam yitly lath
1%y8 yéli kharénam z6yisé 1%y¢
bowri-wina gaydm alinz® lath
I
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103.
dBb? yeli chovinas® dobi-kand-pethay
saz la siban mithinam yikly
98t yéli phirinam hani-hani kotdy
ade Lali mé provim parama-gath

* V.. yeli phirinas

102. I, Lalla, went forth in the hope of (blooming

like) a cotton-flower.
Many a kick did the cleaner and the carder

give me.

Gossamer made from me did the spinning
woman lift from the wheel,

And a hanging kick did I receive in the
weaver’s work-room.

108. When the washerman dashed me (or turned
me over) on the washing-stone,

He rubbed me much with fuller’s earth and
soap.

‘When the tailor worked his scissors on me,
piece by piece,

Then did I, Lalla, obtain the way of the
Supreme.

These two verses form another of Lalld’s hard sayings
which Kashmiris of the present day do not profess to be
able to explain. The general meaning is clear enough.
Lalla describes her progress to true knowledge through
the metaphor of a cotton-pod. The cotton is first roughly
treated by the cleaner and the carder. It is next spun
into fine thread, and then hung up in misery as the warp
on a weaver’s loom. The finished cloth is then dashed
by the washerman on his stone, and otherwise séverely
treated in order to whiten it; and, finally, the tailor
cuts it up and makes out of it a finished garment. The
various stages towards the attainment of knowledge are
thus metaphorically indicated, but the explanation of
each separate metaphor is unknown. Very possibly, each
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stage in the manufacture of the cloth represents, not

a stage in a single life, but a separate existence in Lalld’s
progress from birth to birth.

The word Zatk, occurring twice in verse 102, means
‘a kick’, and is used in the sense of general violent
treatment—once under the cotton-carder’s bow, and again
when the threads are hung up and strained tight in the
loom. The word #%y has two meanings. In the first
place, it indicates a woman whose profession it is to spin
a particular kind of gossamer thread ; and in the second
place, it indicates the particular thread itself. The being
drawn out to this extreme fineness is one of the hardships
to which the cotton is subjected.

The procedure of an Indian washerman is well known.
He has, half submerged on the bank of a pond or river,
a large flat stone. On this he dashes with great force
the garment to be washed, which has been previously
soaked in soap and water. It is a most effective method
of driving out all dirt, and also, incidentally, of ruining
the texture of the cloth.

104.

siblsas na satas pikisas na rumas
suk mas mé Lali cyaue panunuy wikh
and®rim® gatakak ratith ta wélum
batith ta dyut*mas tatly cikh

I hoped not in it for a moment, I trusted it
not by a hair. : .

Still I, Lalla, drank the wine of mine own
sayings. :

Yet, then did I seize an inner darkness and
bring it down,

And tear it, and cut it to pieces.

Another hard saying, the full meaning of which is
doubtful. Apparently it means that when Lalla first
began to utter her sayings, as she calls her verses and as

12
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they are still called (Lallg-vikydni), though they in-
toxicated her like wine, she had no conception that they
would have any permanent effect upon her. Yet she
found that by their help she became enabled to dissipate
the inner darkness of her soul. Or perhaps ‘it’ is the
vanities of the world. Feeling distrustful and fearful of
the dark mysterious world of phenomena, she drank the
wine of her verses to give herself courage to fight
against it, and thus was emboldened to knock down its
phantasmagoria. .

105.

pol¥ zitni wothith mot* bolandwum
dag lalandcin dayé-sanzé praké

Lalt.Lalt karan Lila wuzandwun
wilith tas man shrodyom daké

At the end of moonlight to the mad one did

I call,

And soothe his pain with the Love of God.
Crying ‘It is I, Lalla—it is I, Lalla’, the

Beloved I awakened.

I became one with Him, and my mind lost

the defilement of the ten.

The end of moonlight is the early dawn,—hence the
conclusion of the night of ignorance referred to in the
preceding verse. The mad one is the mind intoxicated
and maddened by worldly illusion. The Beloved whom
Lalla awoke was her own Self, which she roused to the
knowledge of its identity with the Supreme Self. The
ten are the five organs of sense and the five organs of
action—the chief impediments to the acceptance of the
Great Truth. See Vocabulary, s. v. yuad®. Dak, ten,
also means ‘a lake’. Thus, by a paronomasia, the last
line may also be translated, ‘I became one with him, and
my mind lost its defilement, as in a lake (of crystal-clear
water).’
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106.
ami pana sGd%ras navi chés lamdn
kati bozi Day mydn® mé-te diyi tar
damdn takén poit zan shéman
zuw chum bramdn gara gakhaho

With a rope of untwisted thread am I towing
a boat upon the ocean:

Where will my God hear? Will He carry
even me over?

Like water in goblets of unbaked clay, do
I slowly waste away.

My soul is in a dizzy whirl. Fain would I
reach my home.

The cry of the helpless to God. She has tried formal
religion, but found it as little helpful as if she had tried
to tow the ship of her soul across the ocean of existence
with a rope of untwisted thread.

107.

ha manashé ! kyizi chukh wuthan séki-lawar
ami rkhi*, hamdli ! pakiy na ndv
lywkhuy yik Naron® karmaié r2khs
tih, mali! hékiy na plirith kih

% V.l awmi rati

* To the Unbeliever.

Man! why dost thou twist a rope of sand ?

‘With such a line, O Burden-bearer! the ship
will not progress for thee.

That which Narayanpa wrote for thee in the
line of fate,

That, Good Sir! none can reverse for thee.
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The rope of sand is the belief in formal religion and
the desire for worldly joys. The accomplishment of such
desires is beyond the reach of any man. He can only
attain to that which is written by Narayana, i.e. God,
as his fate. No effort of his will can alter that.

The conclusion of the whole matter is that the only
method of escaping fate is to effect the union of the Self
with the Supreme.

There are various interpretations of some of the words
in this verse. Ami 1%#k:, by means of this (weak) line,
i.e. the rope of sand, may also be translated ‘on this
(thin) line’, i.e. along the narrow track, or towing-path,
on the bank of a river. Another reading is ami rafi, by
grasping it, sc. the rope of sand. The word Awmdli,
O Burden-bearer, may also be read as Au mdali, O Father,
here a polite form of address, equivalent to ¢ Good Sir’.
A ‘burden-bearer’ is a labouring man accustomed to
lifting heavy weights, and, as such, would be employed
on the heavy work of pulling a tow-rope. This method
of taking a ship up-stream is a common sight on Kashmir
rivers.

108.

ndbadi-biras ata-gand Jyol* gom
dén-kar kol gom héka kahyi

gora-sond® wanun réwan-tyol* pyom
pakali-rost* khyol gom hka kakyi

The sling of the load of candy hath become

loose upon my (shoulder).

Crooked for me hath become my day’s work.

How can T succeed ?

The words of my teacher have fallen upog me

like a blister of loss.

My flock hath lost its shepherd. How can I

succeed ?

Another of Lalli’s hard sayings. Its meaning is
apparently as follows :—

Like Christian in T%e Pilgrim’s Progress, she has been
bearing on her back a burden of worldly illusions and
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pleasures, compared to a load of sugar-candy, and the
knot of the porter’s sling that supports it has become
loose and galls her. In other words, she has found that
such a burden produces only toil and pain. Her wasted
life in this workaday world has become a weariness, and
she is in despair.

She has recourse to her Gurw, or spiritual teacher.
His words cause her intolerable pain—a pain such as that
experienced by the loss of some loved object (the worldly
illusion which she must abandon), and she learns that
the whole floek of factors that make up her sentient
existence have lost their proper ruler, the mind ; for it is
steeped in ignorance of Self.

109.
and®riy ayés band®riy garan
garan @yés hikdn kil
&%, hé Naran! &%y, hé Nardn !
&%y, hé Naran! yim kam vil

Searching and seeking came I from my inner
soul into the moonlight.

Searching and seeking came I to know that
like are joined to like.

This All is only Thou, O Narayana, only Thou.

Only Thou. What are all these Thy sports ?

For the comparison of the moonlight to true knowledge,
see the Vocabulary, s.v. som.

¢ Like joined to like’: i.e. the Self is the same as the
Supreme Self, and must become absorbed in it.
\ Narayapa is generally the name for the Supreme
employed by Vaignavas. Here it is employed by the
Saiva Lalla. The expression ‘sport’ is a well-known
technical term for the changes apparently undergone by
the Deity, by which He manifests Himself in ereation.

Lalla asks, What are these manifestations? The
answer, of course, being that they are all unreal illusion.
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VERSES BY LALLA IN KNOWLES'S
DICTIONARY OI' KASHMIRI PROVERBS

Mr. Hixton Kxowres’s valuable Dictionary of Kashmiri
Proverbs and Sayings (Bombay, 1883) contains a number of
verses attributed to Lalla. With Mr. Knowles’s kind per-
mission, I have excerpted them and give them in the following
appendix. The spelling of the Kashmiii quotations has
necessarily been changed to agree with the system of trans-
literation adopted for the preceding pages, and here and there
I have had occasion to modify the translations. But, save for
a few verbal alterations, Mr. Knowles's valuable notes have
been left untouched.

These verses are quoted by the abbreviation K. Pr. with
the number of the page of the original work. [G. A. G.]

K. Pr. 18.

Ayss waté ta gayds ti waté ;
Swamana *-sothi lastum dok ;

Wuchum candas ta har na athe.
Nawa-taras kyak dima 6ok ?

(Cf. No. 98 above.)

I came by a way (1. e. I was born) and I also
went by a way (i. e. I died).

‘When I was on the embankment of (the illusions
of) my own mind (i. e. when my spirit was between
the two worlds), the day failed.

I looked in my pocket, but not a cowry came
to hand. _

‘What shall I give for crossing the ferry ?

! Original has sémanz. Cf. L. V. 98.
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A saying of Lal D&d, who was a very holy Hindd
woman.

The Kashmirl Hindd belief is that during the sixth
month after death the spirit of the deceased has to eross
the waters of the Vaitarani; but it is impossible to get
to the other side of the river except by special means, as
the waters are so deep and stormy and the opposing
powers, préta, yamadut, matsya, and kirma arve so strong.
Accordingly about this time the bereaved relations call the
family Brahman, who repeats to them the portions ap-
pointed to be read on this occasion. Among other things
the departed spirit is represented as standing on the brink
of the river and crying ¢ Where is my father? Where is
my mother? Where are my relations and my friends?
Is there no one to help me over this river?” This is
sometimes recited with much feeling, and great are the
lamentations of the bereaved, who now with sobs and
tears present a little boat and paddle, made of gold, or
silver, or copper, according to their position, to the
Brahman ; and in the boat they place g/7, milk, butter,
and rice. The boat is for the conveyance of the spirit
across Vaitarani, and the provisions are for the appease-
ment of the contrary powers, préta, matsya, and others,
who will try to turn back the boat, but who on having
these, g#2 and rice, &c., thrown to them, will at once
depart their own way.

The Hindas believe that if this ceremony is performed
in a right manner, a hoat will be at once present upon
the waters, close to that portion of the bank of the river,
where the spirit is waiting and praying for it, and that
the spirit getting into it will be safely conveyed to the
opposite side. The gift-boat, however, is taken home by
the Brahman, and generally turned into money as soon
as possible.

At the moment of death amongst other things a paisa
is placed within the mouth of the corpse, wherewith to
pay the ferry.

K. Pr. 20.

A y& wonis gayé kadris.

She came to the baniyd’s but arrived at the
baker’s.
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To miss the mark.

This saying has its original in a story well known in
Kashmir. Lal Dé&d, whose name has been mentioned
before, used to peregrinate in an almost nude condition,
and was constantly saying that ¢ He only was a man,
who feared God, and there were very few such men
about.’

One day, Shih Hamadan, after whom the famous
mosque in Srinagar is called, met her, and she at once
ran away. This was a strange thing for Lal D&d to do;
but it was soon explained. ‘I have seen a man’, she
said, to the astonished baniyd, into whose shop she had
fled for refuge. The baniya, however, turned her out.
Then Lal D&d rushed to the baker’s house and jumped
into the oven, which at that time was fully heated for
baking the bread. When the baker saw this he fell
down in a swoon, thinking that, for certain, the king
would hear of this and punish him. However, there was
no need to fear, as Lal Déd presently appeared from the
mouth of the oven clad in clothes of gold, and hastened
after Shah Hamadan. Cf. Panjab Notes and Queries,
1i. 743.

K. Pr. 46.
Daman-lasti dito dil, damanas yithe daman-kldr,
SkEst®ras son gabhiy hdsil ; wufié chéy sul ta &ddun yar.
Sod®ras no labiy sohil, na tath sum ta na tath tdr.
Par kar paida parwdz tul ; wufié chdy sul ta dadun yar.
Gifilo h%ka ta kadam tul ; hushyar 1oz trav pyodil.
Trawakh nay ta chukh johil ; wuiil chdy sul ta dhadun yar.

(Cf. Nos. 99 and 100 above.)

Give the heart to the bellows, like as the
blacksmith gives breath to the bellows,

And your iron will become gold. Now it is
early morning, seek out your friend (i.e. God).

(A man) will not find a shore to the sea,
neither is there a bridge over it, nor any other
means of crossing.

Make to yourself wings and fly. Now it is
early morning, seek out your friend.
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O negligent man, speedily step out, take care,
and leave off chkedness

If you will not, then you are a fool. Now while
it is early morning, seek out your friend.

A few lines from Lal D&d constantly quoted by the
Kashmiri.

Pyodil—the work of a chaprisi, a bad lot, as he
generally makes his money by oppression, lying, and
cheating.

K. Pr. 47.
Daimiy dithim ned pakawiily, damiy dyithum sum na ta tar.
Damiy qathim thiir® pholawiiby, damiy dyithum gul na tu khdr.

Damiy dishim pankan Pandawan hinzt mdgh, damiy qithbn
/wo;zy mas.

(Cf. Nos. 96, 97 above.)

One moment I saw a little stream flowing,
another moment I saw neither a bridge, nor any
other means of crossing.

At one time I saw a bush blooming, at another
time I saw neither a flower nor a thorn.

At one moment I saw the mother of the five
Pandavas, at another moment I saw a potter’s
wife’'s aunt.

‘ Nothing in this world can last.’

The history of the Pandavas, and how their mother
was reduced by misfortune to profess herself a potter’s
wife’s aunt, are fully explained in the Makabhirata.

K. Pr. 56.

Dilakis bagas dart kar gosil.

Ada dewa pholiy yéml®rzal bdg.
Marith manganay wumri-kinz® kosil.
Maut chuy pata pate taksi-dar.
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Keep away dirt from the garden of thy
heart. .
Then perhaps the Narcissus-garden will blossom
for thee.

After death thou wilt be asked for the results
of thy life. ’

Death is after thee like a fahsildar (a tax-
collector).

K. Pr. 57.

Dilul® Fhura-thure mé, Malz, kastam, manaki kotar-maré.
Naré (osam lika-hanzay laré ladan.

Yeéli pana myanuw kadith ninanay panani garé,

Fata pata néri lika-sisq naré dlawdn.

Trovith yinanay manz-muidanas sovith dackifi lari.

Make far from me longing for the unobtainable,
O Father—from the pigeon-hole of my heart.

My arm is wearied from making other
people’s houses (i.e. from helping others, giving
alms, &ec.).

When, O my body, they will carry you forth
(ninanay for ninay) from your house,

Afterwards, afterwards, a thousand people will
come waving their arms. :

They will come and set you in a field, laying
you to sleep on your right side.

A verse of Lal D&d’s constantly quoted in part, or
i tofo, in time of trouble.

Hindis burn the bodies laying them upon the right
side, with their head towards the south, because the gods
and good spirits live in that dirvection, and Yama, the
angel of death, also resides there.
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K. Pr. 102.
Kénban dititham glila yibiy ;
Kénkan 20n%tham na dénas war ;
Kenban shufitham nolt brakma-hiikly.
Bagawdana cyihé gitt namaskar.
To some you gave many poppies (i.e. sons);
For some you did not know the fortunate hour
of the day (for giving a child), (i. e. have left them
childless) ;
And some you haltered (with a daughter) for
murdering a Brahman (in some former existence).
O Bhagawan, (the Deity, the Most High),
I adore Thy greatness. '

Kenban dyutttham oray dlav, kénbav racycyé nala VEtk.
Kénban achd lajé mas cith talav, kéh gay winan phalay dith.
Some Thou (O God) calledst from Thy heaven
(lit. from there) ; some snatched the river Jihlam by
the neck of its coat, (i.e. grasped prosperity).
Some have drunk wine and lifted their eyes
upwards ; some have gone and closed their shops.

Whom God will, God blesses.

Kénban dywtitham yut* kdho tot*, kénban yut® na tu tot*
kyak ?
God has given to some (blessing) here and there
(Le. in both worlds), and He has given to some
nothing either here or there.
Kéndan raiié chéy shéhig® bart, nérav ndbar shéhol® karav.
Kénban raié chey bar péth hait, nérav nébar ta zang khéyiwo.
Kénban raiié chéy adal te wadal; kinkan raié chéy zadal
blay.

Some have wives like a shady plane-tree, let
us go out under it and cool ourselves.
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Some have wives like the bitch at the door,

let us go out and get our legs bitten.

Some have wives always in confusion, and

some have wives like shade full of holes.

[ Shade full of holes’, such as that cast by a worn-out thatch.]

K. Pr. 150.

Naplsity mydut chuy kostuy, am® hast* mong“nam gari gari bal ;
Lachd-manza sisa-manza akhik liastuy, na-ta hétnam soriy tal.

My soul is like an elephant, and that elephant

asked me every hour for food ;

Out of a lakh and out of a thousand but one is
saved ; if it hadn’t been so, the elephant had crushed
all under his feet for me (i. e. in my presence).

One’s eraving lusts.

K. Pr. 201.
Sirés hyuh® na prakish kuné ;
Gangi hyuh* na ir%h kak ;
Biyis hynk® no bandav kuné ;
Raré hyuk® na sukh kil ;

Aehén hyul® na prakash kuné ;
Kothén hyuk* na tir®h kik ;
Candas hyuk* ne banday kuné ;
Khaiii hyul® ne subkh kik ;
Maye hyuh® na prarish kuné ;
Layi kyuk* na tirh kik ;
Dayés hyuh® na bandav kuné ;
Bayés hyuh* na sukh kil ;

Séd Bayu was one day. sitting down with his
famous female disciple, Lal Déd, when the following

questions cropped up :(—

“Which was the greatest of all lights ?’
was the most famous of all pilgrimages?’

¢ Which
¢ Which
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was the best of all relations ?’ ¢ Which was the best
of all manner of ease ?’ Lal was the first to reply :—
¢ There is no light like that of the sun ;
There is no pilgrimage like Ganga ;
There is no relation like a brother;
There is no ease like that of a wife.”

But Séd did not quite agree. *No’, said he—
¢ There is no light like that of the eyes;
There is no pilgrimage like that of the knees;
There is no relation like one’s pocket ;
There is no ease like that of a blanket.’

Then Lal Déd, determining not to be outwitted
by her master, again replied :-—
‘There 1s no light like that of the knowledge
of God ;
There is no pilgrimage like that of an ardent
love ;
There is no relation to be compared with the
Deity ;
There is no ease like that got from the fear
of God.’

I bave seen something like a part of the above lines
in the Rev. C. Swynnerton’s Adventures of Rija Rasili,
but not having the book at hand I cannot say in what
connexion they occur there

Ganga or Gangabal is one of the great Hinda places of
pilgrimage. Hither go all those Pandits, who have had
relations die during the year, carrying some small bones,
which they had picked from the ashes at the time of the
burning of the dead bodies. These bones are thrown
into the sacred waters of Gangdbal with money and
sweetmeats. The pilgrimage takes place about the
8th day of the Hinda month Badarpét (August 20th cér.).
Cf. Vigne’s Travels in Kashmir, &e., vol. ii, pp. 151, 152.

[* See Swynnerton, Romantic Tales from the Panjdb, pp. 198 ff.]



APPENDIX II
ON LALLA'S LANGUAGE

[By SIR GEORGE GRIERSON.]

Larca lived in the fourteenth century. These songs have
been handed down by word of mouth, and it has been
pointed out in the Introduction how in the course of centuries,
as the colloquial language changed, the language in which
they were originally ecomposed insensibly changed too.! We
cannot therefore be surprised at finding that the verses as
here published are, on the whole, in the K&ashmiil spoken at
the present day. A certain number of archaic forms have,
however, survived ; some, on account of their very strangeness,
which marked them as old-fashioned, and others, because the
language of poetry, with its unvarying laws of metre, always
changes more slowly than does that of colloquial speech.
In this latter respect the compositions of Lalla are not alone
in Kashmir, and all the poetry of her country, even that
written in the last century, contains many archaic forms.
We therefore find scattered through these verses several
examples of words and of idioms which throw light on the
history of the Kashmii language, and no apology is needed
for drawing attention to the more important. It should be
understood that these examples as quoted do not illustrate the
general language of the songs, which is much more modern
than would be gathered from the mere perusal of this
Appendix. Throughout it is assumed that the reader has an
elementary acquaintance with modern Kashmiri.

Metrical requirements often demand a long syllable at the

! So also the Vedic hymns were for centuries handed down by word
of mouth, and Lalla’s songs give a valuable example of the manner

in which their language must have changed from generation to
generation before their text was finally established.
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end of a line, and we frequently find in this position a long,
where the modern language would employ a short, vowel.
I have noted all these instances because a number of cases of
apparent lengthening also occurs when the vowel is not final
in a line, and is not required by the metre to be long. We
are therefore not justified in assuming that such long vowels
at the end of a line have been lengthened merely for the sake
of metre.

Vocabulary.—There are a few words of which the meaning
is doubtful, and two or three of which the meaning is altogether
unknown at the present day. Such are /2/am® (81) and (all in
84-5) huda-huduiidy, raza-dan¢, and ahakk. The first is said
to mean ‘sports’ (ef. Skr. Z2/d), but I have found no tradition
as to the meaning of the others. I may note here that in
other Kashmirl literature which, like Lalld’s songs, is preserved
by memory and not in writing, such words are not uncommon,
and that the reciters, and, when consulted, even Pandits, are
never ashamed to confess ignorance of their meaning. As to
the genuineness of these unknown words, and as to the
general correctness of texts so preserved, the reader is referred
to the remarks on pp. 3 {f. of the Introduction.

In this connexion we may note a termination -wdn”,
forming nouns of agency or possession, which I have not
noted in the modern language. It occurs in the words
shruta-wdén®, a heaver; brama-wdn®, a wandever; pruthi-wién¥,
of, or belonging to, the earth; and sha@be-wdn*, beautiful.
It runs parallel with the modern termination -wd/* (= Hindi
-wili), but I am inclined to look upon it rather as directly
derived from the Sanskrit termination -vdz, perhaps influenced
as to its form by the analogy of -wét%. Cf. Skr. Sruta-van,
bhrama-van, préhei-méan, and $obha-vin.

Occasionally we find fafsame forms employed where the
modern language employs semi-fatsamas. Thus, we have
snan (mod. shran), bathing ; si@rya (mod. siré), the sun; sarwa
(mod. sé¥), all. 'We may note that, for this last ‘'word, the
Hindi form sab also oceurs. So, we have pyuwum (for piwum),
compared with Hindi piyd, but Modern Kashmiri cyom,
I drank; dyakhukh (for dékhukk), compared with H. dékia,

X
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but Mod. K. dyuthukh (for déthukh), saw thee; kiyém, com-
pared with H. Zigd, but Mod. K. Zarém, I made (f. pl
object).

The ordinary word for the numeral ‘one’ is ak4 or ok", but
Lalla also has y¢4% which may be compared with the
Hindi ¢4.

Other miscellaneous instances of unusual vocabulary are
syuk® (Mod. wih), appearance; yund¥, an organ (indriya);
kond®, some one, any one (in pl. ag. tandév); kyok or kydwu
(Mod. 4yak), or, as well as; Ao-zana or Ao-zaneiii, by what
means ?; pushérun (Mod. pushérun), to make over; ud, 10
(Mod. #a), not; and maw or mdé (Mod. wu), prohibitive
particle.

Phonetics.— Vowels,—As in Modern Kashmiii, ¢ following
¢, ¢k, or sk becomes ¢, though as often as not written «. No
examples have been found of the written change after ¢, but
for ¢4 we have lacké, for lacha, the oblique form singular of
lach, a hundred thousand, and there are numerous examples
of the change alter s4, of which skénkar, for shankar, Sankara,
will suffice. It is, of course, a commonplace of Kashmir1 that
¢ and ¢ are interchangeable, and that the ordinary speaker is
unable to distinguish between the two sounds. It thus
follows that after ¢/, «, & and 7 are all written interchangeably
for the same sound—é. Thus, ldchi-sity, (dying) of hunger,
is indifferently written with docla, &dché, or bichi. In verse
83, we have licka, although the sound of Jocki is certainly
intended.

Similarly in the modern language interchange of ¢ and 7 is
equally universal, Lalla goes further, in that she has both
9¢h and gik, a house; and dék and dik, the body. We may
judge {rom this that she pronounced gét as gék, and déh
as déh.

In the modern language ai (which is interchangeable
with ) generally becomes % when followed by w-mitrd, and
becomes # when followed by é-matra or #-matra. Thus, the
base yait-, or yot-, as much (as), has its nominative singular
masculine yil¥, its nominative plural masculine yiif?, and its
nominative singular feminine y#8% Similarly, there is a
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modern Kashmiri word p@%, a foot, for which Lalld gives the
plural ablative as pairiv, showing that the base of the word is
pair-,  No instance oceurs of the form which she would give
to the nominative singular of this word, but she would
probably have used pairw, for, in the place of the modern
Kashmuil yaf?, she uses yaitu, and, in the place of modern Zit/
(nom. pl. mase.), how many ?, she has Zait. In other words,
in Lalld’s time, aé preserved its sound before z-matrd and
i-matrd, and probably also before #-matrd, and the epenthetie
change to # and # scems to have come into the language
since her days. This is borne out by the very fluctuating
methods emploved in indicating these changes in writing at
the present time.

Consonants.—As in the modern language, there are no
sonant aspirates. They are occasionally written in fadsamas,
but even here there is no consistency, and when a sonant
aspirate is written we may be sure that the fact is of no
importance. On the other hand, we must not reject the
possibility that the customary omission of the aspiration of
copant aspirates 1s not original, but has been introducedl
during the process of handing down the text by word of
mouth. In other words, we can judge nothing from the
presence or the omission of the aspiration.

We are, however, on surer ground when we approach
the second great law of KashmniT pronunciation—that a
final swrd is always aspirated. These are regularly aspirated
throughout the whole text, and this is original, and is
not due to modern pronunciation. Thus in verse 5, rdth.
night, rhymes with »atk, a lord. Now, the ¢4 of ndth is
oviginal, and owes nothing to the special Kashmiri rule, but
the original form of rdtk is rat, and the ¢ has been aspirated
under the special rule. The fact that rdf would not rhyme
with #dth shows that Lalla pronounced the word as 7dt%, and
that consequently she did aspirate her final surds.

Modern Kashmiri has a very weak feeling of the difference
between cerebrals and often interchanges them, and also
commonly, in village dialect, interchanges a cerebral ¢ or ¢
with o dental 7. So, Lalla has «é@%, for modern i,
' K2
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thoroughly, continually (compare Sanskrit dirdiya-); déshun
or Jeshun, to see (¥driyati); cédun or cérun, to mount; gatun
or garun, to form; Zyud® (mod. hyur*), the gullet; midun or
murun, to triturate; pedun or purum to recite; zad* ov zur®,
had habits.

Here also we may draw attention to the well-known fact
that Kashmirl has no cerebral . A dental # is always
substituted for it. Thus, Skr. #dra-, one-eyed, is represented
by Ksh. £du*. This 2, representing an original 2, Lalla has
changed to a dental » in the form Z¢»%. Finally, in this
connexion, we have a modern dental [ represented by Lalld’s
dental 7 in her ¢/0r, for chiil, a waterfall.

The modern language shows a tendency to insert a » before
a long 4 in the first syllable of a word. So, Lalld has gwak
(modern gaZ), illumination ; gdrun or gwdrun, to search ; and
sas or swds, ashes.

We have interchange of @ and ¢ in wudun or wuzun, to
awake from sleep.*

Declension.—Substantives and Adjectives—Kashmnii has
four declensions, viz. (1) a masculine a-declension; (2) a
masculine i-declension; (3) a feminine 7-declension; and
(4) a feminine «-declension. This is the general explanation
of the forms involved, and is a good representation of the
present state of affairs, but from the point of view of origin it
1s not quite accurate. The true grouping would be to class
the second and third declensions as Ze-suffix-declensions, and
the first and fourth as non-4u-suffix declensions. All nouns
in the first and second declensions are maseuline, and all those
in the third and fourth are feminine. Some of the nouns of
the fourth declension have really i-bases, and what distin-
guishes them from nouns of the third declension is not that
they follow an a-declension—shich they do not—but that they
had no original £z-suffix.

For the sake of simplicity, I take the non-fa-suffix nouns
first, and begin with the first, or masculine, declension. This

! The letter dl becomes 2 before . Wuzi probably < budhyate, while
bazi, he hears, < badhyaté.
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is quite correctly described as an «-declension. Even the
few surviving #- and u-bases follow it. Thus, the word géist,
a grass-seller, follows this declension, although it must be
referred to a Sanskrit i-base *gAdsin-. The typical declension
in the modern language is as follows :—

Singular. Plural.
Nom. ir, a thief. bir.
Dat. dras, birran.
Instr. and Ag. (42/%), &iran. iirav.
ADL (6iri), dira. ditrav.

It will be observed that, as in Prakrit, the dative is
represented by the old genitive (cOrasya, corassas cordndii,
eorana).  The forms in brackets given for the instr. and abl.
singular are nowadays described as ¢ old forms’ and oceur only
in special words and idioms. The i-termination is to be
referred to the Prakrit -4é. The instrumental and agent case
1s everywhere only a special form of the case which I call the
ablative. The latter is used in many senses, and its use
closely corresponds to that of the Latin ablative. Like that,
it is frequently governed by a postposition corresponding te
the Latin preposition. In such circumstances it corresponds
to the general oblique case of Hindt nouns, and may, itself,
also be called the ‘oblique case’, as is occasionally dome in
these pages.

In the old Apabhraiméa dialect current in Kashmir befove
the birth of Kashmiri the nominative and accusative singular
of ¢-bases, masculine and neuter, ended in -». Thus, in the
first two verses of the ancient Kashmir Apabbramséa work
entitled the Malkdrtha-prakise, we bave paru for param;
ghasmaru for ghasmaral ; bhairw for bhairavek ; and cukkw for
cakram. This termination survived into Lalld’s time, for she
bas parawmu for paramal in v. 77.

We have interesting survivals of the oldest form of the
modern dative singular. In v. 22, Lalli treats the word
datimd, self, as an «-base, and gives it a genitive afmdsé (m. c.
for atmasi), which I explain as a contraction of *dtmassa, with
a sarvival of the original y of *@l(masya,—Kashmiri pro-
nunciation *dlmdsé,—in the final 7; or possibly she may
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have unconsciously endeavoured to reproduce a quasi-Sanskrit

*Glmdsya. So, again, she has déwas for Prakrit devassa,
of a god, in 83, in which, according to the rule in all
the Dardic languages, a vowel is not lengthened in compen-
sation for the simplification of a consonantal group.

In the modern language the ablative generally ends in a
short -z—a shortening of one of the Prakrit terminations
-0, @, ov of the Apabhrariéa -whu. Lalld occasionally has
ablatives ending in long 4, as in dsd and sdsd in 18, Other
examples are &rafd (1) and vimarska (16), but these occur at
the end of a line, and the vowel may have been lengthened
for the sake of rhyme.

The instrumental-agent in  and the ablative in ¢ may
e considered together. They are used in various senses.
A Jocative is very common. For the pure instrumental, we
have ablydst in verse 1. Locatives are gagin, in the sky (26) ;
mani, in the mind (18, 43); and dnt? (54) ov antilt (33,87, &e.),
in the end. In the last example, the original Ai-termination
has survived. Lalla sometimes substitutes ¢ for the final ¢, as
in athé, in the hand (10). In other cases the words occur at
the end of a line, so that it is possible that the ¢ is here only
¢ lengthened for the sake of metre. They ave atké (98); garé,
in the house (3, 84) ; mawdsé, on the day of the new moon (22).
This termination i of the ablative occurs in all declinations,
and we shall see that Lalla’s change of the i to ¢ is very
common,

In the modern language the instrumental-ablative plural
ends in -av, also written -«#. Perhaps -«¢z would be the best
representation of the true sound. We are at once reminded
of the Prakrit termination -¢d, -, Apabhramsa -a/#, of the
ablative plural. In one place (58) Laulli has garw, which
is to be translated as the locative plural of gara, a house.
Its origin is evidently the same as that of the form
with -av.

The other non-4«-declension is the fourth, and includes all
the feminine nouns of this class. It has two divisions, viz.
v-hases and i-bases. As an example of the modern declension
of an a-base, we will take mdf (Skr. mali), a garland.
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Singular. Plural.
Nom. mél. mala.
Dat. " mdli. mélan.
Instr.-AbL  mdll. %iedlow (mdlay).

Which may be compared with the following Prakrit
forms:—

Singular. Plural.
Nom. mald. maldo.
Gen. mdlde, maldi. malana.
AblL maldi, Ap. milake. malin, Ap. mdlaki.

It will be observed that Kashmiri has throughout lost the
distinguishing termination -2 of the feminine. So also in
Apabhrarhéa (He. iv, 330. Cf. Pischel, § 100).

Besides the above, Lalla has other forms. TFor the dative
singular, she has dd:¢ (74), in the flood, and waté (98), on
a read. Numerous other instances of datives or agents '
singular in -¢ occur at the end of a line, such as Zale (4),
from 4dl, a bellows-pipe; Lalé (76), by Lalla; praié (103),
by love; Zuné (76), to the body (Pr. tunaé) ; watc (98), on the
road ; yibhé (45), with a wish (icckd); zanc (9), to the moon-
light (jyotsnayak, jonhaz).

The second division, consisting of nouns with i-bases, is the
so-called irregular fourth declension. In the nominative
singular the termination -¢ of the bases is dropped, and the
word is otherwise unchanged. But in the other cases, before
the old vowel terminations, the -i- with the following vowel
becomes #-matrd. This é-matrd, according to the wusual
Kashmirl phonetie rules, has certain epenthetic effects on the
preceding vowel and consonant, for which see the usual
grammars. The word Adn (Skr. Zdui-), loss, is therefore thus
declined :—

Singular. Plural.
Nom. han. hofk,
Dat. haiit, hoaban,

Instr.-Abl. Zéi®. hondy,
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The corresponding Prakrit declension would be:—

Singular. Plural.
Nom. hana. hania, Ap. ldniu.
Gen. handt, hanina,
Abl. hanii. hantu, Ap. haniki.

As modern Kashmiri 4-matrd represents an oviginal 7, it is
not surprising that Lalla should use the older form déiti,
as the agent case of dan, a stream (39, 40), instead of the
modern doi%,

Turning now to the Za-declensions, these are the second and
the third. The second declension consists only of masculine
nouns, and the third only of feminine.

In the case of an «a-base, the original termination of the
base, together with the fa-suffix, becomes -a£«-, and in the case
of an i-base it becomes -ile-. I have not yet noted any
instance in Kashmnii of the fe-suffix added to a u-base.

In the second declension, an a-base 1s thus declined in
the modern language. The noun selected is wddur®, a
monkey :—

Singular. Plural.
Nom. wadur®, wadur. wadar.
Dat. waduras. wadaran.
Abl wéddara. wadarav,

The corresponding Prakrit forms would be :—

Singular. Plural.
Nom. vénarad. vdparad.
Gen. TANAranssa. ’ CARATAANE,
Abl. vanarado, vaparad. TANArado.

It will be observed that, except in the nominative singular,
the Kashmmri declension has become exactly the same as in
the first—non-4a- —declension. The nominative singular is
really wé@dar®, but, as usual, the final «-matrd epenthetically
affects the preceding a, and the word becomes wdidor* or
widur®.  As w-matid is not itself sounded, this is commonly
written wéddur, and words of this group are treated by
Kashmirl grammarians as exceptional words of the first
declension.
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For a Ze-noun with an i-base, we have as an example the
word Zost*, an elephant. The modern base of this word is
hast-, but, in the nominative singular, the ¢ has become o
under the influence of the following w-matrd. It is thus
declined :—

Singular. Plural.
Nom. host, hastt,
Dat. hastis. hastén (for hastyan).
Instr.-Ag.  hasti. Yoy
ALL Tasti. f/zastw (for Zastyay).

The word 4osi% represents an earlier lastifak, and this
would be declined as follows in Prakrit:—

Singular. Plural.
Nom. Zatthis, Ap. hatthiu. hatthia.
Gen. ‘latthiassa. hatthiane.

Abl.  Jatthidki, Ap. hatthioke.  hatthidu, Ayp. hatthialii.

The Kashmiri word Aost* is not a fatsuma. In Kashmirt
a Prakrit 74/ is not uncommonly represented by st E.g. Skr.
sdrthakah, Pr. sutthad, Magadhi Pr. Sastae, Ksh. sost*, pos-
sessed of.

1t is a noteworthy fact that while some Kashmiri a-bases
with the Za-suffix are declined like wa@dus*, the great majority
have changed their base-forms, and are treated as if they
were i-bases. For instance, the word gus¥, a horse (sg. dat.
guris, abl. guri, and so on) follows Zost*, an i-base, althongh
the Sanskrit original is glhotakal, Pr. ghidad, which is an
a-base. This peculiarity certainly goes back as far as Lalld’s
time. She gives us 4dz¢ (32) as the plural nominative of
hot? (hatakak), struck, and mikki? (6), the plural nominative
of mikhot* (muktakal), released, and so many others. In one
case she hesitates between the two forms. She takes the
word makor* or makur¥, a mirror, and gives its dative singular
as makuras (u-base) in 81, and as makaris (i-base) in 18,

I suggest that the origin of the treatment of a-bases as if
they were i-bases is of a complex character. In the first
place, when the intervocalic £ of the £a-suffix is elided, a y
may or may not be substituted for it. If no y is inserted,
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the word remains an a-base, and there is an end of the matter.
But if a y is inserted, a word such as ghdtukal becomes ghoduyo,
from which the transition to *guwriw, gur* is easy. Then,
again, the fact of the analogy of feminine Aa-bases must be
taken into account. Practically all these end in -tka-, and in
Kishmiri must be treated as ¢-bases. Finally, we know that
in dialectic Prakrit -ifa- was sometimes substituted for -aka-
(Pischel, § 598). I believe that all these three causes con-
tributed to the change of a-bases to i-bases in KashmTiT.

VWe have seen that in modern Kashmirl the sg. abl. of an
i-base in this declension ends in -i, as in Aesti. Lalla
occasionally makes it end in -¢, and this is quite in accordance
with the Prakrit form. Thus, from /@, far, she has daré (36),
for modern diri; and from mor¥, a hut, she has maré (K. Pr.
57), for mod. mari. The latter word occurs at the end
of a line, and the termination may be due to metrical
exigencies.

The pl. nom. ends in % as in Zas¢!. Lalla on three occasions
lengthens this ?, when at the end of a line, to 7 or ¢, viz. In
handt, vams (77) 5 nuli, cowry-shells (81) ; and samé, alike (16).

She makes the plural ablative end in -iv in pairiv, from
piit, a foot (38). This, however, is little more than a matter
of spelling.

The third, or feminine £«-declension appears in the follow-
ing form in the modern language. The word taken as an
example is gur a mare. :

Singular. Plural.
Nom. guré, guré (for gurya).
Dat. guré (for gurya). gurén (for guryan).
Instr-Abl guri. gurév (for guryaw).
The corresponding Prakrit forms would be :—
Singular, Plural.
Nom. ghadid. ghodia.
Gen. ghodide, ghodidai. ghodiéna,
Abl. ghadiaé, Ap. ghidiake. ghodidu, Ap. ghodiaku.

As ¢ and 7 are interchangeable in Kashmiri, the difference
between the singular dative and ablative is only ome of
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spelling, and as a matter of custom the two forms are often
interchanged even by the most careful writers. The spelling
given here is that of I§vara-kaula.

It should be remembered that #-matra in Kashm@r repre-
sents an original 7, so that the older form of yur would be
guri.  So Lalla has kiski for hish®, like, in 10 and 77 ; mdji
(97, end of line), for mgj*, a mother; pushoiii (39, 49, end of line),
lor pushiii, a flovist ; thagi (38, end of line), for (4ij%, a shrine.

So, for the singular dative, we have wakawaiiz, for wakwwaeis,
flowing (57, end of line).

The Genitive Case.— Lalla’s tise of the genitive differs some-
what from that customary in modern Kashmmil. Nowadays
there are three suffixes of the genitive, with sharply distin-
guished functions. These are -#4%, -un”, and -Aond%. The suffix
-uf® is used with all singular masculine nouns without life.
In this case Lalla follows the modern custom.

The suffix -u1¥ (fem. -i7*) is used only with singular male
proper names, as in ramun¥, of Riama. Lallda uses it with
other nouns also, as in samsd@runt, of the universe (6); maraniin’
(fem.), of dying (73-6); puhun, of the month of Pausa (83);
huda-hudiii® (84) (fem.), of unknown meaning ; and tarmii®
(fem.), of fate (107).

In the modern language -Aond® is used : —

(1) With all feminine nouns, singular or plural.

(2) With all masculine plural nouns.

(3) With all animate masculine singular nouns, exeept
PrOper names.

It governs the dative case, and as the dative singular of all
masculine nouns ends in s, we get forms such as dwras-dond®,
of the thief; Zastis-hond®, of the elephant., In such cases,
the % of -Zond* is dropped after the s, and the form for animate
masculine singular nouns becomes as in &ira-sond®, hast-sond*.
In two passages (88, K. Pr. 57) Lalla makes -Zond* govern the
ablative, in lika-hond¥, not lika-sond*, of people. Possibly
this is for likan-hond®, in the plural, with the # elided. The
word lik- is employed both in the singular and in the plural
to mean ‘ people .

Adjectives—Only the numerals eall for remarks. The word
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for ¢three’ is #7%, instead of the modern #¢&h or ¢rih. It is
treated as a singular, with an ablative #rayi, in verse 50, as
compared with the modern ablative plural ¢réyav. TFor “five’,
besides the modern pants, we have the tatsama panca (79).
Other numerals, e.g. shék, six, are treated as plurals. Cf pl.
dat. shén (13).

Pronouns—The pronoun of the first person calls for no
remarks. For the second person, the singular dative is not
only the modern &7 but also (13) #Jy¢, a form not used in
modern Kashmiil. In the modern language, whenever the
pronoun of the second person appears in a sentence, it must
always also appear attached to the verb, as a pronominal
sufix. FYor instance, we must say & golu-th, not & gol®,
destroyed by thee, i.e. thou destroyedst. But in one case (64),
Lalla omits the suflix and has &¢ go/%.

The modern word for “this’ is y4.  Lalld also has an older
form yuh® (for yil*) (1, 20, 58), with a feminine yiZa (54;).

The modern nominative masculine of the relative pronoun
ik is yus, who. That this is derived from an older yis® is
shown by Lalli’s gus* (i.e. yis*) (20, 24, &e.). The feminine
1s yUsa (52), mod. ydssa.

In addition to the usual indefinite pronoun %%, some one,
any one, Lalld has (55) a plural agent £andév, from which we
can deduce a ‘nominative singular foud*, unknown to the .
modern language. '

Under the head of phonetics, attention has been ecalled to
the form yaitu, for modern y#tt, as much as.

Conjugation,—In the modern language the conjunctive
participle ends in -i£(%), derived from the Sanskrit -#ya, as in
m0rib(h), having killed, corresponding to a quasi-Sanskrit
*mdritye.  In Kashmirl poetry and in village talk this form
is sometimes used as a past participle. Thus, in the Siva-
parinaya, 1630, we have clus b6k Fhasith, I am ascended, lit.
I am having ascended. In two passages Lalla gives this
participle an older form, more nearly approaching the original.
In 27, she has 44ds't?, having ascended, and in the same verse
she has /4s%! (in the sense of the past participle), they lived
long. In the modern language, the word 4’4 is often
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pleonastically added, as in dith éth, having given; Aéth kith,
having taken. In the 12th verse, Lalli gives instead of
these forms dith karith and Z&th karith, which show the origin
of this £¢44. In these Dardic languages the elision of a medial
single 7 is common. Karith is itself the conjunctive participle
of kwrun, to do, and its use is exactly pavalleled by the Hindi
use of Zur-ké added pleonastically to a conjunctive participle
in that language.

The present participle in the modern language ends in @,
as in faran, doing; but in poetry and in village-speech it
often ends in -an, as in karan. So, Lalld has (48) &kddan,
seeking, and gwdran, searching.

The verb (gsun, to become weary, is irregular in the modern
language, making its past participle /#s%, with a feminine
last or lask'. Lalla (3, 44, &e.) gives the past participle
masculine as Zist*, of which the feminine form would be,
quite regularly, the modern Jzé4, which she also employs.

The Sanskrit present has become @ futnre in modern
Kashmirl. Besides this customary sense it is also used where
we should employ a present subjunctive, and, occasionally, in its
original sense of a present indicative. For our present purposes
we can call this Kashmirl tense with its threefold meanings
the ‘Old Present’. It is thus conjugated in the modern
language, taking &alun, to flee, as our sample verb :—

Singular. Plural,
1. %ala. Galav.
2. &alakh. Galev.
3. &ali. dalan.

Corresponding to the Prakrit :—

Singular. Plural.
1. caliwz, caladl. calamd, calaki.
2. calasi, calaki. calaha, calaku.
3. calai. calanti, calaki.

It may be added that the terminations of the Kashmui
second person are evidently modern pronominal suffixes,
which, as explained under the head of pronouns, must, in the
case of this person, always be added to the verb.

Lalla more nearly approaches the original form of the first
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person singular in sz, I may be (18), which, however, comes
at the end of a line. We see traces of the original ¢ of the
second person singular in zdnékh (64), for zanakh, thou wilt
know. In the third person singular she has, over and over
again, a final ¢ instead of the final 2. A few examples are
mike (11), tiré (16), pyé (18), gabhe (19, 45), rabz (21), dsé (22),
and so many others. In the modern language, this i usually
becomes ¢ before pronominal suffixes.

When pronominal suffixes are added to this tense, Lalla
now and then does not follow the usnal modern practice.
Thus, she has lagi-m, mod. lagé-m, it will be attached to me
(41) 5 khéyi-wd, mod. Ahéyi-wa, he will eat for you (K. Pr.
10R); niman-ay, mod. nin-uy, they will carvy thee (K. Pr.57);
karin-&y, mod. karan-ay, they will make for thee (74) ; marin-&y,
mod. mdran-ay, they will kill for thee (71). In the last two
cases. the forms of the 3rd person plural would, in the modern
language, belong to the present imperative,and not to this tense.

The past tense is formed from the past participle, which, in
the masculine singular, ends in z-matri. Lalla lengthens
this to # at the end of a line in mdtz, for mit* (1). It will be
observed that, unlike #-mat13, the long @ does not epentheti-
cally affect the preceding vowel. The feminine singular of
this participle ends in %-matrd, but, in #/d/* and pd? (both in
62), Lalla makes it end in i-matrd. As already stated di-matri
always represents an older 7.

A second form of the past tense, in the case of some verbs,
ends in «n(v) or 4(v), as in gan(v), (m. pl. gay), gone ; pyan(v)
(f. sg. péye), fallen. For the masculine plural of gauw, Lalld
once has an older form gdy? (66), written gasy in 95 ; and, for
the feminine of pyauv, she has, with the suffix of the second
person singular, séyi-y, for modern péyé-y, fell to thee.

The past tenses of two verbs require special notice. In the
modern language, the past tense of larurm, to do, to malke,
runs as follows:—m. sg. foru-m, pl. kdri-m ; fem. sg. kiré-m,
pl. karé-m, I made, and so on for the other persons. In 81,
Lalla has Ziyé-m instead of karé-m, a form quite unknown to
the modern language, but reminding us of the Hindl Ziya.
The other verb is (éshun, to see, modern past participle dyath®.
In the modern language, this verb always has a cerebral ¢,
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but Lalla has it, as has been pointed out under the head of
phoneties, both cerebral and dental. Moreover, not only does
she use the modern past participle dyd¢h¥, but she also uses
another past participle (yakt* (for dékh*) (44), which may be
compared with the Hindl défina.

The third person (singular or plural) of the imperative ends
in -2, as in Zarin, let him or them do or make. With the
suffix of the first person singular it becomes Aariz-am, let him
or them make me. Lalld changes the @ of the suffix to ¢ in
dap*n-ém, let him or them say to me (21); gandin-gm, let him
or them bind on me (21) ; Zérén-gm, let him or them malke for
me (21) ; padin-¢m, let him or them recite for me (18, 21).
It will be remembered that there was a similar change of «
to & in the second person singular of the old present. There
was also a similar change in the case of suffixes added to the
third person plural of the same tense, in which the same
person also took the form of the imperative.

The polite imperative is formed by adding #z to the simple
imperative. At the end of a line Lalld lengthens this in Aétd
and péfd, both in 28, The second person plural is #i#6, modern
diytav, please give ye (100).

The future imperative is made by adding 2i to the simple
imperative. Lalla changes this to z¢ in pézé, he must fall (45).
A similar change oceurs in £/, be must eat (90), but here
it is at the end of a line.

Indeclinables.—These call for but few remarks. A final ¢
becomes ¢ at the end of a line in a#é, there (2, 98); faté, there
(41) ; and Zuné, anywhere (9, 11; K. Pr. 201).

The adverb and conjunction fa appears in a strengthened
form as 7y in several places; and similarly =e, not, is
strengthened to nd or 20, and the prohibitive particle ma to
m0 or mau. For all these see the Vocabulary.

The emphatic suffix -y is added in scores of instances
without giving any emphasis at all, and apparently merely
for the sake of metre. It is hence often difficult to say
whether emphasis is intended or not. It often appears as an
i-matra, and then seems to be always emphatie, as in Zds?, to
him only (65); /4%, it is I, even I, Lalla (105); fa, there
verily (19, 61); g, in the very place where (61); sadiy’
(from sada), always (7).
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ON LALLA'S METRES
[By Sz GrorgE GRIERSOX]

Tue subject of Kashmiri prosody has never been investigated,
and hardly anything is known about it. The following
remarks may therefore be found of interest.

We may say that, in Kashmir, two distinet metrical systems
are known and cultivated. The first is that used for formal
works, such as epic poems and the like. Here Persian
metres, with many irregularities and licences, are employed.
Numerous examples will be found in the edition of Mahmud
Gamts Fasuf Znlaikhi published by the late K. F. Burkhard
in the Zeitschrift der Deutschen Morgenlindischen Gesell-
schaft’, vols. xlix and liii. In that case we have a poem
written by a Muslim in the Persian character, and the use of
Persian metres is to be expected, but we find the same system
in epics written by Hindus. Tor instance, a great portion of
the Sizf((-paripﬂya of Krsna Razdan is in the well-known Zazuy
metre, and the same is employed in the narrative portions of
the Sytramdvatira-carita of Dévakara-prasida Bhatta, a writer
of the eighteenth century. As an example of the latter,
I may quote a couple of lines: —

o0hur dsus-na &anbal Ox* tamis man
tithay yithe sird pofis mane chuk kipan

He had no son, and his mind was agitated,
Just as (the reflection of) the sun trembles in
the water.

If, with the customary licence, we read the words ds* and
vitha each as one long syllable, we have at once a complete
/uz:aj —

U———

U - - U - e

B

e NV VA
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The other metrical system is used in songs, and is by no
means so simple a matter. I regret that, during my own
stay in Kashmir, I neglected to study it, and when, after my
return to this country, I endeavoured to ascertain from native
sourees what rules were followed in such compositions, I failed
to obtain any definite information. All that I could gather
was that a poet scanned his verses by ear. A long and
minute examination of scores of songs led me to no certain
conclusion beyond the fact that a stress-accent seemed to play
an important part. Here and there I came across traces of
well-known metres, but nowhere, even allowing for the fullest
licence, did they extend over more than a few lines at a time.
In the year 1917, Sir Aurel Stein had ocecasion to visit
Kashmir, and with his ever inexhaustible kindness, undertook
to investigate the question. With the help of Pandit
Nityananda Sastii and a Srdvakd, or professional reciter, he
ascertained definitely that in songs the metre depends solely
on the stress-accent. In Lalla’s verses, four stresses go to
each pdda, or line. Thus, if we mark the stressed syllables
each with a perpendicular stroke, the first two songs would be
read as follows:—

1.

c!zb/ty('is”' savikds Zaltyé wothi
gcizganas sagzlm myil? ,w'zmi ém!cl'
shiih g(gl“ ta am%may noti
y;{/my wé‘pade!slz cluy ]/a_tcli
2.

w(%lc/z manas /’cél-a/l*b‘l m‘Z az‘e!
&/zc‘lipi mudri ot mi' pmu!sﬁ

7'b"zmz Miwa-s/zi!',é“zf/& m% ato%
m;}t“yéy /c’tliﬁ ta sziy wb‘pade!sﬁ

So far as T am aware, this is not paralleled by any similar
metric system in Persia or Northern India ; but it is interesting
L
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to note that, although stress is the sole criterion of the metre,
some of the songs give forth distant echoes of well-known
Indian methods of scansion. 'Take, for instance, the second
verse quoted above. It will not scan according to Indian
rules, but nevertheless its lilt is s’monOly suggestive of the
Todian do%d. The dohi is a metre based on instants, each of
which is the time occupied in uttering one short syllable, one
long syllable counting as two instants. Bach half-verse 1s
divided into the following groups of instants:—6+4+3,
6+4+1. The groap of 3 is generally an jambus (v ), and
the second half-line generally ends in a trochee (— ). The
opening verse of the Saf-saiyi of Vihil is a good Hindi
example :—
6 4 3
weri bhaval-0adhd | haraw
6 4 1
LidAd wdlgari soji
6 4 3
Ja tane k1| jhat | padai
.6 4 1
Sydma harita | duti hoji
It will be noticed that in Lallda’s second verse, as in a doha,
the first and third lines end in a strongly marked iambus.
So, again, the second and fourth lines end in a heavy long
closed syllable, which, with the inherent vowel, not pronounced,
of the final consonant, is really a trochee, as in the above doha.
But this is not all. In Lalld’s verse, if we read the unstressed
mu of mudri, and the word ng as short, thus :—

6 4 1
hopi iudri ati | na pravélsh(a)
it would scan, like the second section of a dohs in instants :—
6+4+1.

In the same way, other songs that I have examined show
traces of other well-known metres, Persian or Indian, and it
is evident that the rude village compositions which developed
into the verses of Lalla were originally intended to be based
on some standard metre, but that in the mouths of the rustics
stress became substituted for quantity.
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So far as my experience goes, no such development has
taken place in Hindostan or the Panjab. Here the rules of
prosody depending on the quantity of each syllable are
everywhere followed, although, of course, in the ruder songs,
great metrical licence prevails. We observe a similar state of
affairs in Southern India. A series of Kanarese Ballads was
published in the Tndian Antiguary by the late Dr. Fleet, and
regarding them he observes® that they follow the principle of
Kanarese metre consisting of feet of four instants each.
¢ But no absolute metrical precision is aimed at ; and—though
the principle of construction is distinctly recognizable—in
carrying it out by scanning or in adapting the words to the
airs, short syllables have been drawn out long and long
syllables elipped short, ad Zlibitum. . . . The rhythm of the
songs can only be learned by actually hearing them sung.’

I believe that the only Indo-Aryan language that shows
a tendency to substitute, as in Kashmiri, stress for quantity
is Bengali. It will have been observed that in Lalli’s verses
quoted above there is a stress on the first syllable of every
line. Similarly, Mr. J. D. Anderson? has shown that in
Bengali verse, although quantity is sometimes nominally
observed, the metre is conditioned by a strong phrasal stress-
accent falling on the beginning of each line and on the first
syllable after each casura. Usually the verse consists of a
fixed number of syllables, wholly independent of quantity ;
and this number, regulated and controlled by the stress-
accents, constitutes the metre. Mr. Anderson—and I am
entirely of his opinion—is inclined to see Tibeto-Burman
influence in this metrical system of Bengal. Could we be
justified in suggesting a similar foreign influence in Kashmir ?
The population of the Happy Valley is far from being
homogeneous. Local tradition compels us to consider it as
very probable that, although the upper classes are probably of
the same stock as that of North-Western India, a substratum
of the inhabitants is connected with non-Indian tribes whose
original home was Central Asia, and this is borne out by the

! Vol. xiv (1883), p 294
2 JRAS, 1914, pp. 1046 ff.
L2
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results of philological inquiries. It was in this substratum,
not amongst the learned Pandits of Kashmir, that the rude
songs which developed into Lalla’s verses and into the songs
of modern Kashmir took their rise.

A well-known parallel to Lalla’s abandonment of guantity
in exchange for stress-accent is to be found in mediaeval
Greek and Latin poetry. Here, of course, there can be no
question of mutnal influence, although we find just the same
state of affairs. The accentual poems of Gregory of Nazianzen
bear much the same relation to the other poems composed by
him and by the writers of classical times that the verses of
Lalla bear to the amiain pinvakavvari of Hala and of the older
Indian poets whose quatrains are preserved in his anthology.

G. A. G.
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CONCORDANCE OF THE VERSES IN MS. STEIN B
AND IN THE PRESENT EDITION
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VOCABULARY

TrIs vocabulary contains every word in the foregoing
verses of Lalld, with a reference to each place in which it occurs.
The order of words is that adopted by Sir George Grierson in
other works on Kashmiri, the arrangement being based on the
English alphabetical order of the consonants, without regard
to the vowels. The latter come into consideration only in
cases in which the same consomant is followed, or the same
consonants are separated by different vowels. Thus, the
different words containing the consonants ¢ will be {found in
the succession fdr, for, tdr%, tw?, and tirf.  All words
beginning with vowels are arranged together at the com-
mencement, their mutual order being determined hy the
consonants. Long and nasalized vowels are not differentiated
from short ones, except in cases where the difference between
two words depends only on such variations. A similar
principle has been followed in the case of diacritical marks.
For instance, pithis precedes pétarum, because 4 precedes 7, the
difference between f and # being ignored. The letter & follows
7 (and ). As the consonants v and % merely represent different
phases of the same sound, they are treated, for the purposes of
alphabetical order, as the same letter.

In Kashmnil the sonant aspirates g/, @4, d%, and 24 lose
their aspiration, although, in the case of tufsamas, the
aspiration is sometimes retained in writing. Even in this
latter respect there is no uniform custom, the same word being
written indiseriminately with or without the aspiration. At
one time a man will write «fhyds, and at another time he will
write alyds. Similarly, Lalla writes bhdrya, a wife, with 44,
but bal(k) (Sanskrit bhita), a principle of creation, with /.
The latter is a Saiva technical term, and, of all words, we
should have expected it to be spelt in the Sanskrit fashion.
To avoid confusion, I have therefore, for the purposes of
alphabetical order, treated each of these sonant aspirates as
identical with its corresponding unaspirated letter. That is
to say, gh will be found in the place allotted to g, @4 in
that allotted to ¢, d4 in that sllotted to o, and 34 in that
allotted to 4. )

G. A G.

* The sonant aspirate jh does not occur,
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WORDS BEGINNING WITH VOWELS

d, interj. added to pashi (see pashun) m. ., and with it forming
pashyd, 16.

abed, m. absence of dlff’eunce, identity ; sg. abl. abéda, while,
or although, there is identity (of the soul with the
Snpreme), 13.

abjd®, adj. one who has no knowledge, a fool, i.e. one ‘who has
no knowledge of himself; pl. nom. aldd’, 6.

abakh, a word of doubtful meaning ; pelhapb = clumsy, stupid,
=85, q.v.

abal, adj. c. g. without strength, weak, weak from sickness;
f. sg. abl. abali, used as subst., 8.

abén, adj. c. g. not different, identical ; abén vimarshd, (they
are) 1dentlca1 (as one can see) on leﬂecmon 16.

abhyds, m. lepeated practice, esp. of ydga or of meditation on
the identity of the Self with the Supreme, 1; habitual
practice of a course of conduet, 20; sg. ag. ab/zw»’ 1.

ach', f. the eye; aché lugaiié m/av the eyes to be turned
upwards, K. Pr. 102 achén //yu/ﬂ, like the eyes, K. Pr.
201.

ada, adv. then, at that time, 24, 31, 61, 80, 95, 103,
K. Pr. 56.

adal ta wadal, m. interchange, confusion, K. Pr. 102.

adug®, adj. non-dual; (of the mind) convinced of the non-
duality or identity ‘of the Self with the Supreme, 5, 65.

aha, 1, the ego; aharn-vimarshé, by reflection on the nature
of the ego, 15.

aharun, to eat food ; impve. sg. 2, dkdr, 28.

ok*, card. one: with emph. g, o/czn/, one only, the only one,
the unique, 34 ; m. sg. abl. a£i «éngi, at one time, on one
oceasion, 50 ; 7mms/w aki, in a single twinkle of the eye, 26
Cf. yéka.

akh, c(nd one, 34 ; as indefinite article, a, 50, 83 (bis); a/{:/m// .
one, a smgle one, K. Pr. 150. Cf. yéka.

Sk, m. a mark, a sign impressed upon anything ; esp. a mark
1ndlcatmg eminence or excellence, 75. Cf. the next.

OFlun, to make a mark: to impress a mark upon anything, to
brand anything ; impve. sg. 2, 044, 76.

akhér, m. a syllable, such as the syllable o, or the like, 10.

akdf, m. that which transcends the kula, i.e. the sphere of the
Absolute, or of Transcendental Bemg, 79 ; 4ol-akol, the
totality of all creation, 2. See 40/, and N ote on Yoga, § 19.
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akriy, adj. c. g. not acting, free from work ; hence, ina religious
sense, free from the bond of works as an impediment to
salvation, in a state of salvation, 32, 45. ) )

al, m. wine (offered to a god), 10 (cf. pal); the wine of bliss
or neetar of bliss, said to flow from the digits of the moon
(see som) ; al-thin, the place of this mectar, the abode of
bliss, 1. e. union with the Supreme, 60. 4l-than, hpwever,
may also be explained as equivalent to the Sal}s.knf q’lmh-
sthane, i.e. the place regarding which only ‘#éli #éli’ can
be said, or which can be described by no epithet, the
highest place (anuttara pada), i.e. also, union with the
Supreme.

alénd®, adj. (f. alonz®), pendant, hanging, 102 (f. sg. nom.).

dlav, m. a eall, a ery s—dyun¥, to summon, K. Pr. 102.

dalawun, to wave, move up and down; pres. part. dlewdin,
K. Pr. 57.

am', ami, see ath.

oi, the mystic syllable i, the pranava ; sg. gen. omaki cobatka,
with the whip of the pranava, 101; oGim-kir, the syllable
oit, 34, 82.

It is believed that the syllable @iz contains altogether
five elements, viz. a, », m, and the Bindu and Néida, on
which see Note on Yoga, §§ 28, 24, and andlhatl.

dm", adj. vaw, uncooked ; (of an earthen vessel) unbaked, 106 ;
(of a string) not twisted, and hence without strength, 106 ;
m. sg. abl. @i, 106 ; m. pl. dat. améa, 106.

anbar, m. clothing, clothes, garments, 28, 76.
amol®, adj. undefiled, pure, free from all defilement (of the

" Supreme), 64.

amalon®, adj. (f. amaloi®), undefiled, 21 (f. sg. nom.).

amar, m. immortality ; amara-pathi, on the path (leading) to
immortality, i.e in the path of reflection on the Self
or ego, 70.

amréth, m. the water of immortality, nectar, amréa ; sg. abl.
amréta-sar, the lake of nectar, i.e. of the mectar of bliss
(dnanda) of union with the Supreme, 68. Regarding the
nectar distilled from the microcosmic moon, see Note on
Yoga, §§, 8, 19, 21, 22.

on', adj. blind ; m. pl. ag. anyau, 59.

andd, adj. c. g. without beginning, existing from eternity, an
epithet of the Supreme, 72.

andar, postpos. in, within; Aathré-andar, in the closet, 101 ;
aud®rqy adun, one must enter into the very inmost part, 94 ;
and®iy, from the inmost recesses, 109.

and®ryum®, adj. (f. qnd®im, 104), belonging to the interior,
inner, 4, 104.
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undhath, adj. c. g. unobstructed, whose progress is perpetual ;
(often) that of which the sound is everlasting, the mystic
syllable @iz (15), also called the andlath shild, or (33)
andhata-rav. In Sanskrit it is called the andkatu-dhivani
(Note on Yaoga, § 23). It is described as having the
semblance of inarticulateness (avyaktdnukriipraya), to be
uttered only by the deity dwelling within the breast of
living creatures, and therefore to have no human utterer or
obstructor of its sound. It is composed of a portion of all
the vowels nasalized, and is called andhath (Skr. andlata),
i.e. perpetual, because it never comes to a close but vibrates
perpetually (an-astam-ita-ripatwat). Another explanation
of the name is that it is ‘sound caused without any per-
cussion’, i.e. self-created. It is said (33) to take its rise
from the heart and to issue through the nose. In 15, it is
described as identical with, or as equivalent to, the Supreme
Himself. |

As a Saiva technical term andlhata sometimes does not
designate o1, but is applied to other things. TFor instance,
1t is used as the name of the fourth of the mystic catras, or
circles. See Note on Yoga, §§ 15, 17, 23, 25, 27.

andmay, adj. c. g. not bad ; Aence, perfect ; that which is perfect
and {ree from all qualities, pure consciousness, the Supreme, 1.

ann, pl. m. food, victuals, 28.

anun, to bring ; wagi anun, to bring under the rein, to bring
into subjection, 37 ; lay¥ anun, to bring under subjection by
concentration of the mind and breath, 82.

Yut. sg. 8, ani, 37 ; past. part. m. sg. with suff. Ist pers.

sg. ag. onum, 82. )

anth, m. an end ; dnt* (54) or dutik* (33, 37, 38, 41, 61), adv.
in the end, finally, ultimately.

anlar, m. the inner meaning, the hidden meaning, mystery
(of anything), 56.

anway, m. logical connexion; tenor, drift, purport; the real
truth (concerning anything), 59. ’

apén, m. one of the five vital atrs (1, prdna, 2, apina, 3, sumdna,
4, udana, 5, vyaua). Of these, two (prdna and apdna) are
referred to by L. D. See Note on Yoga, § 16 note.

The apdna (Ksh. apdn) is the vital air that goes down-
wards and out at the anus. The prdnae is that which goes
upwards and is exhaled through the mouth and nose. For
perfect union with the Supreme, it is necessary to bring
these two into absolute control, 26. Cf. Deussen, 4/lgemeine
Geschichte der Philosophie, 1. 2, p. 248, 8, p. 70. See Note
on Yoga, 8§ 2,16, 21,28, and Articles nddi and prdn, 2, for
full particulars.



154 VOCABULARY [aparun

@parun, to put food into another’s mouth, to feed from the
hand. Conj. part. dparith, 66.

apiid®, adj. unclean, impure, ceremonially unclean ; m. pl. nom.,
with emph. g, apitiy, 32

or, adv. there, in that place; dra-y, even from there, K. Pr.
102.

arg, m. an offering of unhusked grain made in worshipping a
god (Skr. arglu, in a slightly different sense), 42.

arsh, . the sky, the firmament; sg. dat. (in sense of loc.),
arshés, 50.

arun 1, m. the act of worshipping, worship, 58.

arénn 2, to worship; inf. ardun, 10; fut. pass. part. aréun,
worship is to be done (with dat. of obj.), 33.

arcun, m. the result of labour, earnings, 61.

ds, m. the mouth ; sg. abl. dsé (a form not found in modern
Ksh.), 18.

ashwawdr, m. a rider (on a horse), 14, 15.

asun, to laugh ; fut. (in sense of pres.) sg. 3, asi, 46.

asun, to be, 18, 20, 36, 86, 92 ; to become, 64 ; to come into
existence, 22; to happen, 84, 85; to be, to remain, to
continue, 46, 55; dsith, having been, i.e. whereas thon
wast formerly (so and so, now thou hast hecome such and
such), 86.

Conj. part. dsith, 84-6. Fut. ind. and pres. subj. sg. 1,
dasa (m. c. for dsa), 18 ; 3, dsz (in sense of pres.), 46 ; dsé¢(m.c.)
(fut.), 225 pl. 3, dsan, 92; impve. sg. 2, as, 20, 86, 55, 64.

asta, adv. slowly, gradually, 80.

asawun¥, n. ag. one who is or continues ; sthir dsawun®, that
which is permanent, 73.

ata, {. the shoulders; the rope for tying a burden on the
shoulders ; afa-gand, the knot by whieh this rope is tied, 108.

ali, adv. there, in that place, 2; afé, m. c. for ati, 2 (bis), 98.

ath, pron., that (within sight); adj. sg. ag. m. ém’, K. Pr.
150 ; abl. amz, 107.

atha, m. the hand; atha-wais karun, (of two persons) to join
hand in hand, to hold each other's hand (for mutual con-
fidence), 92 ; sg. abl. uta trdwun, to dismiss tfrom the hand,
to let loose, to set fiee, 88 loc. at/é, in the hand ; ‘(to be)
in a person’s possession, (to come) to hand, 98, K. Pr. 18;
athé hyon®, to carry in the hand, 10. :

atma, m. the Self ; esp. the Self as identical with the Supreme ;
old. sg. gen. dtmdsé (probably m. c. for @émdisi, quasi-Sanskrit
*atmasya), 22 (see p. 133).

«8hén, adv. not torn ; hence, uninterruptedly, continuously, 19.

athun, to become weak, feeble, emaciated; pres. part. adldn,
becoming feeble, hence, wearily, 19.
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atun, to enter. Fut. pass. part. m. sg. abuz, it is to be entered,
i.e. you should (or'may) enter =‘come in’, 94; impve. pol.
sg. 3, mata dbitan, lit. let him not enter (as a question),
i.e. he certainly does enter, 53 ; past f. sg. 1, &ayds, I (f)
entered, 68.

av, @y, ayé, ayés, see yun®.

b, interj. Sir! 87 (bis), 88 (quater).
bhii, in bhi-tal, the surface of the earth, the whole earth as
 opposed to the sky, 22, 42; bhar, id., bhar bhuwak swar, the
earth, the atmosphere, and heaven, i.e. the whole visible
universe, 9.
bocha, f. hunger, 37 ; abl. bocka- (for bochi-) sity marun, to die
of hunger, 83.
hiedr®, adj. (f. bicor®), without means, without resources,
destitute, unfortunate, wretched ; f. sg. ag. bicari, 89.
badh, perfect intelligence, knowledge of the Self, svélma-jrana ;
bodha-prakish, the enlightenment or illumination of this
knowledge, 85. :
bgd™, adj. wise, a wise man, one who is intelligent; m. sg. ag.
Lo’ 26.
hidun, to afflict, canse pain to; p. p. m. sg. with sufll 1st pers.
sg. ag, bodunr, 7.
hidun, to sink, be immersed in, be drowned in; past m. sg. 2.
bodukh, 74.
big, m. a garden, K. Pr. 56 ; swaman-biga-bar, the door of the
garden of ome’s soul, ov siman-bdga-bar, the door of the
jasmine-garden, 68, see art. swa; sg. dat. bagas, K. Pr. 56.
bagawin, m. God ; sg. voe. bagawdna, K. Pr. 102.
balku, adj. much, many, 51.
ik, pron. st pers., I, 8, 7 (ter), 13, 18, 21, 31, 48, 59, 68,
81-3, 93, 98, 102 ; K. Pr. 18; with interjection ddy, bo-ddy,
I, good Sir!
mé, me, 44; to me, 68, 81, 84, 94; to me, in my
possession (dat. of possession), 13 ; for me, as regards me
(dat. commodi), 8, 18, 44; K. Pr. 57; by me (ag.) 8, 31,
44 (bis), 48, 93-4, 103-4; mé-ti, me also, 106; to me
also, 48. .
myén¥, my, 106; K. Pr. 150; m. sg. voc. mydnur,
K. Pr. 57. ‘
%67%, one who has a share (d@) in anything; hence, one who
gets such and such as his allotted share of fate, one who
gains possession (of) (the thing obtained being put in the
dat., as three times in 62, or compounded with 4ds", as in
papa-poié-67%, he who obtains (the fruit) of his sins and
virtuous acts of a former life, also in 62).
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bokt®, adj. (£, birkd®), full of devotional faith (blalti), Shénkara-
boktv, full of devotional faith to Sankara (i.e. Siva); £ sg.
nom. 18.

lal, m. a veligious offering of food to gods, animals, &c.;
hence, food generally given to an animal, K. Pr. 150.

bal, 1, m. speech ; 60l padun, to recite speech ; hence, to abuse,
blame with abusive language, 18, 21.

bol, 2, see Lalun.

balukh, a male child, a boy ; pl. voc. ldlaks, 91.

bolun, to say ; impve. sg. 2, 6o/, 0.

Uolandwun, to cause to converse, to address, sammon, call to;
p- p- m. sg. with suff. 1st pers. sg. ag. lolandwum, 103,

bam, m. the skin; lam Zulun, to raise the skin, to raise weals
(with a whip), 101.

ban, m. the sun, 9.

ddna, m. a vessel, dish, jar; pl. nom. ddna, 60.

bén, adj., c. g. different, distinct, 18 ; a different form, a manner
of difference, 16 ; pl. nom. 4ér, 16.

bin, adj. and adv. low, below; péha lona, from top to
bottom, 17.

Uona, 2, (for 1, see don), adv. as it were; used almost as an
expletive, 37.

band gadhun, to become stopped (of a mill at work), 86.

bindw, m. a dot or spot; esp. the dot indicating the sign
anuscdra, forming the final nasal sound of the syllable d/z,
or, similatly, the dot over the semicircle of anundsita (), of
which the semicircle indicates the nasal sound. Ndda-binduy
(with emph. ), 15. For the meaning of this compound,
see Note on Yoga, § 25.

bandav, m. a relation, a person related, K. Pr. 201 (ter).

bank, f. the ‘Chinar’, or Oriental Plane-tree, Plalanus
orientalis, K. Pr. 102, It is a fine tree, common in Kashmir.

bar, m. a door ; sg. dat. &dyés baga-laras, I entered the garden
door, 68 bar- (for baras-) peth 1A%, a bitch at the door,
K. Pr. 102; pl. nom. bar ¢ripirim, I shut the doors, 101 ;
pl. dat. 264 dithmas baran, I saw (that there were) bolts on
His doors, 48.

bar, m. a load ; sg. dat. ddras, (the knot) of (i.e. that tied) the
load, 108.

bor*, adj. full; m. pl. nom. bir? lar® bana, (innumerable)
dishes all filled (with nectar), 60.

blar, see bhi.

Urahm, a Brahman, in brakma-Aitt, murder of a Brahman,
with emph. 7, K. Pr. 102.

brakmdé, name of the first person of the three gods, Brahma,
Visnu, and Siva, 14.
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Orakmdnd, m. Brahma’s egg, the universe, the world; used to
mean the Brakma-randhira, ov Brahma’s crevice, one of the
sutures in the crown of the head, the anterior fontanelle,
34, 57. It is the upper extremity of the Swsumnid Nadi;
see Note on Yoga, §§ 5, 7, 19, 21, 27. Sg. dat. brakmindas,
34 ; abl. drakmdanda, 57.

hramun, to wander ; hence, to be confused, to be filled with an
agitated desire, 106 ; pres. part. braman, 106.

brama-won®, m. a wanderer, one who roams about, 26.

barun, to fill; used in various idioms; bhayé larun, to ex-
perience fear, to fear (at heart), 72; ddh-dén barin®, to
pass each day, spend each day, 92 ; déw-raih barint, to pass
day and night, 91 ; Zin barun, to aim an arrow, 71.

Conj. part. burith, 71; impve. sg. 2, bar, 72; fut. pl.
2, bariv, 91 5 3, baran, 92.

bérong®, adj. out of order, deranged, disarranged, 85.

hranth, f. exvor ; hence, false hopes, hope in material things, 27.

hroth, postpos. governing abl., before; with emph. g, marana
brothqy, even before (the time appointed for) death, 87 ;
broth-olt, in future times, 92.

bharyd, f. a wife: bhdryé-rijp?, f. possessing the form of a wife,
in the character of a wife, 54.

barzun, a jingle of arzun ; arewn barzunm, earnings, the result
of labour, the savings gained from one’s life-work, 61.

hasta, f. a sheepskin, goatskin, or the like ; daman-lasta, f. a
smith’s bellows; sg. dat. -dasti, 100 = K. Pr. 46.

hata, m. a Brahman, a Kishmnii Brahman; hence, a true
Brihman, a Brihman who seeks salvation, 1, 17 ; sg. voc.
hata, 1, 17.

bath, m. a warrior, a soldier; a servant, a messenger, 74
yéma-bath, (pl. nom.), the messengers of Yama, the god of
the nether world, who drag the souls of dying men to hell
to be judged by Yama, 74,

buth, 1, m. a demon ; mdra-bath (pl.nom.), murderous demons, 71.

hith, 2, m. a technical name in Saiva philosophy for the
group of the five fatfvas, or factors, of which the apparent
universe consists, called in Sanskrit the bkatas or makabhwtas,
They are the five factors, or principles, which constitute
the materiality of the sensible universe. They are (1) the
principle of solidity, technically called prikivi, or earth;
(2) the principle of liquidity, technically dp, or water;
(8) the principle of formativity, technically agni, or fire;
(4) the principle of aeriality, technically vdyu, or the
atmosphere; and (5) the principle of vacuity, technically
dkdsa, or the sky. See J. C. Chatterji, Kaskmir Shaivism,
p- 48. PL nom. dath, 77 (cf. 95).
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bhi-tal, see bhi. ]

batun, (of the sun), to shine forth ; fut. sg. 8, Zati, 16.

bhar, m. existence, esp. existence in this world of illusion, in
contradistinetion to union with the Supreme. Olawa-ruz,
the disease of existence, existence compared to a disease, 8 ;
bhawa-sid®ri-dird, in the current of the ocean of existence,
74 5 bhawa-sar, the ocean of existence, 23.

biv, m. devotional love (to a deity); sg. gen. (m. pl. nom.)
bawakt, 40.

bhuwap, the air, atmosphere ; bhir bhuwal swar, the earth, the
atmosphere, and heaven, i.e. the whole visible universe, 9.

bawun, to show, explain; pol. impve. sg. 2, with suff. 1st pers.
sg. dat., bdetam, please explain to me, 56. o

bdwurt, m. (in modern Ksh. wowur?), a weaver; dowr™wdn,
a weaver’s workshop ; sg. abl. -wduae, 102.

bay? (27, K. Pr. 201) or bhay? (72), m. fear ; esp. (K. Pr. 201)
the fear of God ; yéma-bay?, the fear of Yama (the god of
death), the fear of death and what follows, 27 ; lhayé barun,
to experience fear, to feel fear, 72; sg. dat. layés hyuk®,
(there is no bliss) like the fear of God, K. Pr. 201.

bdy*, m. a brother ; sg. dat. bdyis Ayuk®, (there is no relation)
like a brother, K. Pr. 201.

byakh, pron. another ; sg. dat. biyis Ayut#, for another (i.e. not
for oneself), 61.

biyis, see bydkh.

bazun, 1, to cook (vegetables or the like) in hot oil, to fry
(vegetables) ; conj. part. bazith, 90 (bis) (with pun on the
meaning of bazun, 2).

bazun, 2, to reverence, serve; hence, dwdir bazun, to serve a
door, to wait at a door, 51 ; gé4 lazun, to serve a house, to
be oceupied with household affairs, 82 ; pran bazun, to serve
one’s life, to be devoted to one’s own life, to be attached to
one’s bodily welfare rather than to spiritual things, 90 (bis)
(with pun on prdn bazun, to fry an onion, cf. bazun, 1).
Inf,, dat. of purpose, lazani, 51; conj. part. bazith, 32,
90 (bis).

bozun, to hear; to listen to, 106; to hear (from), to learn
(from), 27 ; to attend to, heed, 20.

Conj. part. bazith, 27 ; impve. sg. 2, boz, 20 ; fut. sg. 3,

bozz, 106.

buzun, to parch or roast (grain, &e.) ; met. to parch (the heart),
to purify it, to destroy all evil thonghts from the heart;
P- p- sg. f. with suff. 1st pers. sg. ag. duzlim, 25.

c6bufkh, 1. a whip ; sg. abl. cdbaka, 101,
cedun or cérun, to mount (e.g. a horse) ; péth cédun, to mount
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and ride on the back (of a horse, &ec.), p&tk being an adv.,

" not a postposition, 14, 15; fut. sg. 3, with suff. 3rd pers.
dat. sg., cédés (cérds), he will mount on it, 14, 15.

chuk, is (. sg.), 7, R0, 27 ; chukh, thou art (m.), 42 (bis), 55,
107 (aux.), K. Pr, 46 ; chuin, is (m.) to or for me, 61, 106;
ches, 1 (£) am, 93, 106 (aux.); chuwa, is (m.) for you, 89;
chey, is (£) for thee, 99 (bis), 100, K. Pr. 46 (quater) ; it (f.)
is verily, 52, 57, 63, K. Pr. 102 (quater); ckiy, they (m.)
are verily, 82 (ter); chuy, it (m.) is to thee, 30, 56, K. Pr.
565 is (m.) verily, 1, 12, 17, 24, 29, 46, 51-4, 62 (bis),
80, K. Pr. 150. .

chokh, m. a wound ; ndrd&'-cAokk, the wound caused by a barbed
fish-spear, 23 (comm.).

chén, m. (?) a carpenter, 85, q.v.

chin®, ad]. empty, 63; empty, vain, nnsubstantial, baving
no substance, 41; m. sg. dat. chénis, 41; [ sg. nom.
chént, 63.

chor, in chora-daré, 74, a waterfall (in’ modern Kashmuil cil) ;
chora-dar, the stream of a waterfall, a torrent ; hence, chara-
dire karun, to make (a person) in a torrent, to make him
stream (with blood), the name of a certain punishment, in
which a person is dragged along the ground till his body
streams with blood.

chorun, to release, let go; let loose, set free; p. p. m. sg.
chyart, 23.

chath®r, m. an umbrella (one of the insignia of royalty), 73.

chawun, to fling at or to; to dash down {on), 103 ; p. p. f. sg.
with suff. 3rd pers. sg. ag. and lst pers. sg. nom. chdvinus,
108.

chyiir®, see chorun.

cdkh, m. a tear or rent (in cloth or the like); cdkk dyun®, to
tear or rend, 104 (dat. of obj.).

canda, m. a pocket, esp. a pocket for carrying money, a purse;
sg. dat. candas, 98 (= K. Pr. 18), K. Pr. 201,

ecang, m. a claw, talon, 84,

cérun, see cédun.

cyon¥, to drink ; conj. part. c#tk, K. Pr. 102 ; pres. part. céwdn,
60; fut. pl. 8, cén, 47 ; p. p. m. sg. cyauv, 104

cydhid, cyonit, see 6%4.

dgl¥, m. a washerman ; sg. ag. do?, 108 ; doli-kiifi%, a washer-
man’s stone (on which he beats the clothes he washes), 103.

dubira, adv. a second time, again, 89,

dachyun®, adj. right, not left; f. sg. abl. dackiiic lari, on the
right side (corpses are placed on the funeral pyre lying on
the right side) K. Pr. 57.
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dédd, m. a bulleck ; sg. dat. d@das, 66.

did, m. milk, 88 ; doda-shur*, a milk-child, a suckling, 70.

ddd?, adv. continually, always, 79. In modern Kashmirl dod.

dag, {. a blow, 84 ; pain of a blow, hence, pain generally ; the
pangs of love, 105; sg. dat. or pl. nom. with emph. z,
dagay, ? for dagiy, 84.

%, m. smoke, 97.

duh, card. ten ; pl. dat. dakan, 95 ; doh*, m.a group of ten, sg.
abl. daki m. c. daké, 105. There are ten organs (five of
sense, and five of action), see yund®; and ten vital airs,
of which five are principal, and tive are secondary, see prdn, 2.

déh or (58) dik, m. a body, the human body (of flesh and
blood, as opposed to the spirit), 28, 58, 101 ; kddél, a vile
body, 7 ; sg. dat. dikas, 58 ; gen. (f. sg. dat.) dekacé, 101

Aok, m. a day, daytime, 44, 98; K. Pr. 18; pl. the days (as in
‘the days of yore’), 91 ; d¥h listum, the day came to an end
for me, the day expired and night fell, 44, 98 ; K. Pr. 18;
dvk-dén baran, they will pass the daytime of each day, 92;
pl. nom. Aok, 91.

dikh, see dyun®.

dal, m. a group, a collection, in nddi-dal, the collection (i.e.
totality) of the tubes in the body that convey the vital airs,
80. See ndds.

dil, the heart, K. Pr. 56, 57; dil dyun®, to give heart,
encourage, K. Pr. 46 (the corresponding L. V. 100 has dam,
breath) ; sg. gen. déluk*, XK. Pr. 57, (m. sg. dat.) dilakss,
K. Pr. 56.

dol¥, m. the front skirt of a garment; pl. nom. dalt trovimas,
I spread out my skirts before him, i.e. I knelt before him
and meditated on him, 49.

dam, 1, m. vital air, breath of life, breath ; suppression of the
breath as a religious exercise ; the time occupied in taking
a breath, a very short time, a moment; dam karun, to
practise suppression of the breath, 4; dam dyun*, to give
breath (to a bellows; the corresponding K. Pr. 46 has i/
heart), 100; to suppress breath, and also to give forth
breath, to shout, threaten, 101 (a double meaning); damdh,
a single breath, hence, as adv. for a moment, for a short
time ; gradually, 4 (both meanings are applicable) ; damiy
... damzy, at (or for) one moment .. .at (or for) another
moment, 96, 97 ; K. Pr. 47.

dam, 2, m. self-restraint, in the phrase shém fa dam, quietude
and self-restraint, 29 ; sg. abl. shéma dama, 63.

dima, see dyun®.

damun, m, a pair of bellows; sg. dat. damanas, K. Pr. 46
daman-basta, f. the leathern bag that forms the body of
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a bellows, sg. dat. -basti 100 = K. Pr. 46 ; daman-%dl, f. the
pipe of a bellows, hence (4) used metaphorically for the
windpipe ; sg. dat. -%alé (for hali), 4 ; daman-khar, a black-
smith (who uses bellows), 100 = K. Pr. 46.
dwmath, m. a vaulted building, a dome; a boundary-pillar
“(usually made of brick and whitewashed), 66; sg. dat.
dumaias, 66.
dan, 1, m. a gift, a present; esp.a gift given in charity or for
pious purposes, 62.
dan, 2, f. a stream (of water or the like); sg. ag. déRi (m. c.
for donty, 39, 40.
déine, m. corn, grain, 77,
dén, m. a day, K. Pr. 102; the day-time, as opposed to night,
22,42 ; sg. dat. dénas, K. Pr. 1025 ddk-dén, see dok 5 dén-kir,
the day’s work, all one’s duties, 108; d&u-rath, day and
night, 91; as adv. by day and by night, continually,
perpetually, without cessation, 55 ; déu-rath bardn, to pass
day and night, to pass all one’s time, 91 d&éu Ayoh ratk,
day and night, 8 ; met. joy and sorrow, 5 ; as adv. day and
night, perpetually, 65 ; lastum dén kyak rath, day and night
set for me, vanished for me, passed for me, 3; dén kyawn
rath, i.q. dén kyok rath ; as adv. perpetually, 19.
dhén, f. a milch cow ; sg. abl. diénz, 38. ' .
din®, m. a man who cards cotton, a cotton-carder; sg. ag. diu®,
102.
dingun, to be wrapped in sleep ; fut. sg. 3, dingi, 78 (used as
present). .
doi®, adj. fortunate, happy, rich, opulent; m. pl. nom., with
emph. y, daitsy, 27.
Aoz, see dan, 2.
diph, m. a lamp, 4 ; esp. the small lamp used in worship, 45.
dapun, to say ; fut. sg. 8, with suff. 2nd pers. sg. dat. dupiy,
he will (may) say to thee, 20; impve. pres. pl. 3, with suff.
st pers. sg. dat. ddp‘ném, let them say to me, 21 (modern
Ksh. would be dapinam); p. p. m. sg. with suff. 3rd pers.
sg. ag. and lst pers. sg. dat. dop“nam, he said to me, 94;
pl. dapt, (Lal) said (verses, m.), 76.
dar, f. a stream, a current; sjd%i-dir, the current (or tide) of
the ocean, 74; sg. dat. darg (for dari), T4; chora-dir,
see chor.
dirt, adj. holding, supporting; ndsika-pawana-dér?, holding
(i.e. borne upon) the vital airs that issue through the nose
(sc. from the heart) (of the syllable &i2), 83 ; see andhath.
dor, f. a side-door, a small door, a window; pl. nom.
darg, 101,
dar*, adj. far, distant, 27 ; adv. afar, 80; daré, adv. afar, at
M



162 VOCABULARY [drig*

a distance, 36 ; dar* karun, to make distant, to put far off,
to put away, K. Pr. 56 (f. dirt). .

drig®, adj. dear, high-priced ; hence, rare, hard to obtain, 30.

durlab, adj. hard to obtain, rare, 29. :

drdm, see nérun. ]

dramun, m. a kind of grass, the dab-grass of India, cynodon
dactylon; hence, metaphorically, the luxuriant weeds of
worldly pursuits, 36. .

darun, to be firm, steadfast ; fut. sg. 8, daré (for dari), 34 (in
sense of pres. subj.).

darun, to put, to place; to lay, or offer, (an animal in
sacrifice), 68; ndm dirum, to bear a name, to be called
(so and so), 8; thar darii®, to offer the back, to place the
back at one’s disposal (of a riding animal), 88.

Fut. sg. 3, with suff. 2nd pers. sg. dat. darig, 88; p. p.

m. pl. with suff. 3vd pers. sg. ag. dirm, 8; £. sg. dor¥, 63.

darshén, m. seeing, esp. seeing, visiting, (a holy place or a
god) ; abl, darshéna-myil®, union (brought about) by visiting :
swa-darskéna-myalt, union with the Self (i.e. God) brought:
about by visiting a holy place, 86, but see art. swa.

druw®, adj. firm, steady, immovable, 71.

drayés, see nérun.

das, m. a servant, 43.

dash?, card. ten, in daské-nidi-wiv, the air (which passes
along) the ten (chief) nddis, 69; see nddi. This word is
borrowed from the Sanskrit dafe-. The regular Kashmiri
word is dak.

désk, m. a country, a tract of country, 52, 53.

dish, f. a point of the compass, quarter, direction; sg. abl. ki
diski, from what direction ? whence ?, 41.

déshun or déshun, to see; fut. sg. 2, déshékh, 36: p. p. m. sg.
with emph. 7, dyithuy, 5 ; with saff. 1st pers. sg.lag. dyathum,
31, 93, 96 (bis), 97 = K. Pr. 47 ; with suff. 2nd pers. nom.
dyiklukh, 44 ; with suff. 8xd pers. pl. ag. dywthukl, 59 ;
f. sg. with suff. 1st pers. sg. ag. dithim, 96 (bis)=K. Pr. 47,
97 (ter) = K. Pr. 47 ; m. pl. with suff. 1st pers. sg. ag. and
3rd pers. sg. dat. dithtmas, I saw (bolts) on His (doors), 48.

doshéway, card. the two, both, 56.

ditt, dito, dith, see dyun®,

dithim, dithimas, see déshun.

ditith, dit*tham, see dyun™.

dév, m. a god, 14, 15, 33 (bis) ; the image of a god, an idol, -
17 ; sg. dat. déwas (in sense of gen. = Prakrit dévassa), 33. .

d#wa, adv. perbaps, K. Pr. 56.

dwadashanth, m. N, of a certain ventricle in the brain (? the
fourth, see Siw.sﬁém-viman’im, fii. 16; trans. p. 48).



dlyéy] VOCABULARY 163

The commentary to L. V. 83 describes it as the centre of
the brain, or, alternatively, as the tip of the nose ; dwada-
sﬁam‘a—mandal m. the locality of the dwa(lasﬁantﬁ i.e. the
Brakma-randlira (see Note on Yoga, 5, 27), 33.

dwar, m. a door, a gate, 9 ; dwdr bazzm to resort to a door
to approach, or wait at, a door, 51.

diwor®, m. a lofty, stone-built, shrine for receiving the image
of a god, a masonry temple, 17.

day, m. God the Supreme Being, 106; sg. dat. dayés, K. Pr
201 ; gen. dayé-sond®, 105.

diy, m. advice, counsel; esp. instruction as to God, nght
teaching as to the nature of the Supreme, 41.

diyg, diyi, see dyun®,

diy, interj. in bo-doy, I, good Sir! 67.

dyikhufh, old form for dyathulkh, see déshun.

dyol*, adj. loose, slack ; (of a parcel) untied, 108.

dlyan, m. contemplation, profound religious meditation, 59.

dyun¥, to give, 12, 44, 54, 63,71, 98; K. Pr. 18, 102 (ter);
cakk dyun®, to cut to pieces, 104 ; dil dyun¥, to give heart
(to), to encourage, K. Pr. 46 ; dam dyun® (see dam 1), 100,
101 ; god® dyun®, to asperge (an idol, as an act of worship),
39, 4:0 gandah dit’, put knots (on a net), 6 ; phdlav dyun®,
to close the door and shutters of a shop, to shus up shop,
K. Pr. 102; pan® din', to thrust in pegs, 66 ; Zar dyun®, to
cross (a person) over, to ferry across, 106.

Conj. part. detk, K. Pr. 102 ; dith karith (modern dith
kéth), 12.

Fut. sg. 1, dima, 98, K. Pr. 18; 8, diyi, 106; diyé (at
end of line), 54.

Impve. sg. 2, with suff. 8rd pers. sg. dat. dikk, give to
them, 71; pol. sg. 2, déits, 100, K. Pr. 46 ; fut. with suff.
3rd pers. sg. dat. dizds, thou shouldst give to him or to it,
39, 40, 63.

Past part. m. sg. with suff. 1lst pers. sg. ag. dywfum,
I gave, 44; and also with suff. 3rd pers. sg. dat. dyut¥mas,
I gave to him or to it, 101, 104 ; with suff. 2nd pers. sg.
ag. and lst pers. sg. da.t (a dativus commodi), dyut® Mam
thou gavest for me (1 e. in my presence), K. Pr. 102 (bis);

pl (Zzﬂ 6; with suff. 2nd pers. sg. ag. ditith, thou gavest

(them) 66 and also with’ suff. lst pers. sg. dat, (a dativus
commods), daﬂ//tam, thou gavest (them) for me (i.e. in my
presence), K. Pr. 102.

dyuthukh, gyuthum, dyithuy, see déshun.

dyutum, dyut mas, Adyutitham, see dyun®.

dhyéy. m. the object of dhydn, q.v., the object of religious
meditation, that which is meditated npon, 59.

M2
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dizés, see dynn, )
dazawun®, n. ag. that which burps, burning, blazing; f.
dazawiinity, 97 (with emph. 7).

god®, m. aspersion, ceremonial sprinkling (of an idol or the
like) with water. god® dyun®, to asperge, 89, 40.

gofil, see gophil.

gagan, m. the sky, firmament (in contrast to the earth), 22, 42.
Used as an equivalent to the Saiva technical term d@4dse or
the wide expanse of empty space ; hence, ethereality or the
principle of vacuity (in 1 used as synonymous with skift),
one of the five physical factors, or b/dtas, viz. the principles
of the experience of (1) solidity, (2) liquidity, (3) forma-
tivity, (4) aeriality, (5) ethereality or vacuity (see Kaskmir
Sairism, 48, 181, 138, 140, 141, 145). Tt is also conceived
as sound as such, i.e. sound conceived, not as a sensation
within the brain, but as an objective entity. It is supposed
to fill the inside of the body, its centre being the heart
(cf. Note on Yoga, § 28). But by the word ‘heart’ is not
meant the physiological organ, but the centre of the body,
imagined as a hollow, and filled with this «4dsa (translation
of Stvasatra-vimarmi, p. 29). Gagan is used in this sense
of the principle of vacuity in 1 and 26.

Sg. dat. gaganas-kun, (the earth spreads out) to the sky,

22 ; gaganas, in the vacuity, 1; old sg. loe. gagdn®, 26.

g9¢ék, m. a house, house and home, a house and all that it
connotes, 53. gék bazun, to serve a house, to be occupied in
household affairs, to be a householder as distinet from an
ascetie, 32, cf. gi4.

gik, m. 1. q. gé/, a house, household affairs, life as a householder
as opposed to an ascetic life, 64.

gigt, £ the opening of a native cooking-range through which
the fuel is fed ; hence, a cooking-hearth (as a part for the
whole), 97. '

gal, f. the throat, neck ; sg. voe. shyama-gald, O thou with the
blue throat, i.e. Siva, whose throat was dyed blue by
drinking the deadly Zdla-#fa poison, 13.

9dl, f. abuse, foul language, contumelious language ; gil gandin¥,
to bind abuse (to a person), to abuse, 21.

gol¥, 1, m. the inner corner of the mouth; gol* Ayon¥, to take
the mouth, hence, to conceal one’s mouth; the mouth, or
orifice, of the upper receptacle, through which grain is
gradually delivered to the stones of a mill to be ground.
When the stones cease to revolve, this orifice becomes
blocked up ; so gratan hyot* goluy (emph. 7), (when the mill
stopped revolving, then) the mill concealed its orifice;
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i.e. the orifice was hidden by the accumulating grain that
should have issued from it, and became blocked up (86).

gol®, 2, see galun.

gul, m. a rose-flower, a flower generally, 96 = K. Pr. 47.

golale, m. the red poppy ; pl. nom. gd/ila, K. Pr. 102.

gatun, to melt away, disappear, be destroyed ; in 64 (kalon &%
got*), gol*, in the past, is used impersonally, and fafan is in
the dative plural, the whole being an instance of the bhdve
praydga, with regard to, or as to, thy longings disappearance
was done for thee, i.e. thy longings disappeared.

Yut. sg. 8, gali, 11, 28 ; past m. sg. 3, go/¥, 1, 9, 11, 64.

gaman, m. the act of going ; wurdhwa-gaman, the act of going
upwards, ascending into the sky, 38.

gand, m. a knot; gandak dyun® (with suff. of indef. art.), to
make a knot, to add a knot to something already knotted ;
in gundah shéth shett ditt (6), gandak is pl. although with the
indef. art., he added kunots (one by one) by hundreds;
ata-gandg, a shoulder-knot, a knot by which the rope support-
ing a burden on the shoulders is tightened, 108.

gond®, m. a rhinoceros ; pl. nom. gandé, 47.

gangunr, to knot, tie up; to bind, fasten, tie up, 24, 101; to
tie on, or put on, clothes, to dress oneself, 27 (bis); ga/
guendifi®, to bind abuse {on a person), to abuse, 21 ; inf. sg.
abl. gandana-nishé, from (i.e. by) dressing oneself, 27 ;
conj. part. gandith, 27 ; fat. sg. 3, (In meaning of pres. subj.),
gandé, 24 ; impve. pl. 3, with suff. 1st pers. sg. dat. gand*ném
(modern Kashmiri would be géndinam), 215 p. p. m. sg.
with sufl. 1st pers. sg. ag. gondum, 101.

gang, f. the Ganges; sg. dat. gangi-kyuh®, like the Ganges,
K. Pr, 201.

ganun, to hecome established, firmly fixed ; II past, f. sg. 3,
ganéyé, 48. .

ganz®run, to count ; hence, to think about, meditate upon, 55 ;
conj. part. genz®rith, 55.

géphil, adj. negligent, heedless, unmindful ; sg. voe. gdphilo, 99 ;
9dfilo, K. Pr. 46.

gara, m. a house, 3, K. Pr. 57 ; a home, 106 ; gara gabhun, to
go home, 106 ; soma-gara, the home of the moon, 34, see
som; sg. abl. garé, in the house, 34 ; panani gare, (I saw
a learned man) in my own house, 3 ; (expelled) from my
own house, K. Pr. 57. Note the old loc. pl. garu, in luka-
garu, 58, (enters) people’s houses.

guré, see gara and garun.

g6r, m. a spiritual teacher, a guru; sg. voc. yé gord, 56 ; ag.
goran, 94 ; g¥ra-kath, the word, or teaching, of a guru, 45, 62 ;
gdra-sond® wanun, id. 108. Cf. guru.
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gr, m. molasses, 66. It is given to a cow to increase her milk.

gqur*, m. a horse, 14.

guru, m, a spiritual teacher or preceptor, i.q. gor, q.v.; sura-
guru, usually means °the preceptor of the gods’, i.e.
Brhaspati. He is a deity who is the chief offerer of prayers
and sacrifices, and who is also the purdkite of the gods,
with whom he intercedes for men. He is the god of wisdom
and eloquence. In 5 and 65, sura-guru-ndth would therefore
be expected to mean  the lord of Brhaspati’. It is, however,
not so interpreted, but sura-gurn is said to be equivalent to
the Sanskrit déva-déva, the chief of the gods, and sura-guru-
ndth is said to mean ‘Lord of the chiefest of the gods’,
i.e. Siva. Cf. Makibiarata, 1. 1628.

giir® £, a ghari or space of time of about 24 minutes, hence,
indefinitely, any short space of time; abl. sg. gari gari, at
every gkari, frequently, again and again, K. Pr. 150.

garb, m. the womb ; hence, a foetus; with suff. of indef art.
garbd, a foetus, (even whilst thou wast) yet in thy mother’s
womb, 87.

garun, to frame, to build ; fut.sg. 3 (with meaning of present),
garé, 34. Cf. gatun.

gdrun, to search eagerly for, 30, 43, 109 (bis); to remember
affectionately, long for, and hence, to cherish affectionately, 7 ;
pres. part. garan, 109 (bis); impve. sg. 2, with suff. of 3rd
pers. sg. ace. garun, search thou for it, 30 ; past part. m. sg.
with sufl. 1st pers. sg. ag. gdrum, I cherished, 7 ; with suff.
3rd pers. sg. ag. gérun, he sought for, 43. Cf. gwirun.

grasun, to swallow down, to devour in one mouthful ; past
paxt. m. sg. grds*, 22.

grata, m. a corn-mill, 86 ; sg. dat. gratas, 52 ; ag, gratan, 86;
grata-wdl* m. a miller, 86,

g0sil, f. the condition of being littered with dirty straw, grass,
weeds, &c., K. Pr. 56.

gafa, f. darkness, sg. dat. gafi, in the darkness, 4.

got¥, in wata-got*, m. ome who goes along a road, a way-
farer, 57.

gath, 1, f. going, gait, progress, movement, course; way,
conduct, works; famsa-gath, the way, or course, of the
haisa mantra, 65. Like the syllable &1, the course of this
mantra is said to be unobstructed (andhata or avyikata).

- It is one of the mystic sounds heard by the Yogr (Note on
Yoga, § 23). See kams and andhath. parama-gath, the way
of the Supreme, final beatitude, 103. sg. dat. gis®; cyané
9#b® namaskir, reverence to Thy (mighty) works ! K. Pr. 102.

gatk, 2, in sarwa-gath, adj. going everywhere, omnipresent,
universally immanent (of the Deity), 64. ,
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yuth®r, m. family, race, lineage, 15.
gutakch, f. darkness, spiritual darkness; with suff. of indef. art.
gatakak, 104.
gatul®, adj. wise, skilful, learned; with suff. of indef. art.
gatulwaih, a learned man, a scholar, 83.
gatun, to put together, make, manufacture, compound (e. g. an
elixir) ; cf. garun, of which it is an older form.
Conj. part. gatith; zinun gatith, to know how to com-
pound, 80.
it see gath, 1.
gabhun, 1, to be wanted, to be required, to be necessary.
This verb uses the futule in the sense of the present, 29, 45
gablun gakhé, going (gabhun, 2) is necessary, one must go,
one has to go, 19 ; so pakun gahé, one has to progress, 19.
Fut. sg. 3, gale, 29 ; gathe, 19, 45.
gubhun, 2, to go, 19 (see gabhun, 1), 36 (to = dat.), 41, 61, €8
(= K. Pr. 18), K. Pr. 20; (gara gabhun, to go home, 106) ;
to go away, depart, 95, K. Pr. 102; to go away, to
disappear, be annihilated, 9 ; to become, 16, 59, 66, 86, 94,
108 5 gubhiy hisil, there will hecome a product for thee,
it will be turned into (dat.) for thee, 100 (= K. Pr. 46) ;
kyak gom, what became to me? what happened to me?
34, 85 ; gayém, it (fem.) happened to me, 102 ; ganv mé kydr,
what happened to me ? i e. what benefit was it to me? 81.
With the conjunctive participle of another verb, gaslun
forms intensive compounds, as in £kds™* (for /Jzasrtlz) gabhun,
to aseend, 27 ; milith gablun, to hecome united (in), absorbed
in (dat.), 11, 29, 30, 69 ; maskith gathun, to become forgetful,
to become ignorant, to become full of ignorance, 59 ; &atith
gakkun, (?) to become cut, 84.
T'at. pass. part. m. sg. gadkun, 19; pres. part. used in
sense of 3rd pl. pres. gadlin, 36.
Fut. sg. 1, gabla, 41, 61 ; 3, gakhi, 29 ; with suff. 2nd pers.
sg. dat. qa&ﬁ:y, 100 = K. Pr. 46.
Past. Cond. sg. 1, gablhakd, 106.
Past. m. sg. 3, gauv, 11, 30, 59, 69, 81, 86, 94 ; with suff.
1st pers. sg. dat. gom, 84 85 108 (ter) pl 3, gay, 9, 16,
27, 59, K. Pr. 102 ; gaiy, 95 ; ; 9iyt, 66 £ sg. 1, gayds, 98 =
K. Pr. 18; 3, gayé, K. Pr. 20, with suff. Lst pers. sg. dat.
gayém, 102.
qdv, f. a cow, 95.
qwak, m, illamination, becoming illumined, 22. In modern
Kishmii this word is usually gask. For the insertion of w,
cf. garun and gwirun.
guwirun, to search eagerly for, i.q. gdrum, q.v.; pres. part.
gwaran, 48 ; inf. dat. (= inf. 'of purpose), gwarani, 36.
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gyan, m. i.q. jian, q.v., knowledge, esp. knowledge of the
divine, ultimate wisdom ; sg. dat. gydnas, 60.

ha, intexj.; ka mili, O father (i.e. Sir!), 207. This may als
be read as one word, Aamali; see hamdl.

ha, interj. ; Aq menashé, O man! 107.

&, inter). ; ké adrin, O Narayana (the god)! 109 (ter).

huda-fuda, a word of unknown meaning. In modern Kiashmiri
hud means a ¢ tunnel ’ or ‘mine’. sg. gen. (f. sg. dat. or pl.
nom.) with emph. 7, Auda-kudaiidy, 84.

kodun to become dry, withered; 1 p. p. f. sg. with suff. 1st
pers. sg. gen. Adztm, 25.

hidis, see hyud®.

%%, m. cold breath, as it issues from the mouth,—said to take
its rise from the Brakma-randira, 56, 57.

Adk, m. warm breath, as it issues from the mouth—said to
take its rise from the navel, 56, 57.

Akt Likén, see hyult.

A%%a, adv. speedily, quickly, with energy, 99, K. Pr. 46.

hakh, m. a vegetable ; Adka-wird, f. a vegetable-garden, 63.

hékun, to carry out successfully some difficult task, 108 ; with
the conj. part. of another verb, to be able, to can, plirith
hékun, to be able to reverse, 107.

Fut. sg. 1, 4gka, 108 (bis) ; 3, with suff. of pron. of 2nd
pers. sg. dat. Aékiy, he will be able (to reverse) for
thee, 107.

kal, m. striving, straining, making great efforts;—iarun, to
strive, strain oneself, 48.

hatl, f. in daman-kil, the main pipe of a blacksmith’s bellows ;
sg. dat. -kale (for -kali), 4.

kol*, erooked, awry, 108 (metaphorically, of labour).

hlad, m. rejoicing, joy, happiness, 73.

hamdl, m, a burden-bearer, a porter; voe. kamali, 107, also
capable of being read as Za mdli, O father!

kimun, to become snow, to be turned into snow; fut. sg. 3
kimi, 16 (in sense of pres.).

kames, 1, m. in rdza-hams, a swan, q.v., 86.

hams, 2, a reverse representation in Kashmirl of 5 ke, or
akaiv sall, ¢ that is I’, or ‘T am that’, i.e. the Supreme is
one with me’, or ‘I am one with the Supreme’. It is used
as the title of a mantra, or mystic formula, and is an andhath
shébd (see andhalk), or unobstructed sound ; Zamsa-gath, the
unobstructed course of this sound uttered by the deity
dwelling within the body, as explained under andlath, 65.
The mantra ‘s5’am’ leads to union with Siva, and Aams leads
$o union with manifested universes. See Sivasitra-vimarsini,

H)



hot*] VOCABULARY 169

ii. 1 (trans. p. 25), For further particulars, see notes to
verses 40 and 65.
han, f. a small piece, a fragment ; sg. dat. Zani hani, in small
pieces, in fragments, 103.
hond® (£. kimz"), suffix of the genitive () of all plural nouns,
and (J) of all feminine singular nouns.
(@) pandawan-hinz® mij®, the mother of the Pandavas, 97,
K. Pr. 47.
(&) wumri-kiinz® hosil, the results of life, K. Pr. 56.

The word likk, a person other than oneself, is masculine,
but it takes Zond" in the genitive singular (being treated as
if it were plural), as in laka-hiinz¥ kong-wirt, the saffron-
plot of some one else, 88 3 laka-hunzay laré, houses of other
people, K. Pr. 57.  Cf. sond¥.

hond*, m. a large fat ram; pl nom. Zandi (m. c. for
hand?), 77.

hafi®, . a female dog, a biteh, K. Pr. 102.

far, m. N. of the god Siva in his capacity of destroyer (of sin,
sorrow, misfortune, and stumbling-blocks against salvation) ;
sg. dat. haras, 78, 79 ; har-ndv, the name of Siva, 98.

har, £, a cowry, 98 = K. Pr. 18.

hréd, £. the heart ; sg. dat. in sense of loc. Arédi, 76.

hréday, m. the heart; sg. gen. (f. sg. dat.) hrtdayécé kath®ré-
andar, in the closet of my heart, 101.

haramikh, m. N. of a celebrated mountain in Kashmir; sg.
abl. haramokia, 50.

Xrun, to increase, grow greater; fut. sg. 3, with suff. 2nd
pers. sg. dat. A%y, 87.

harun, to fall (as leaves from a tree), 83; to waste away,
disappear, be destroyed, 72 ; pres. part. fardn, 83 ; fut.sg. 3,
harzs, 72.

hishiy, see hyuk®.

hushydr, ad]. mindful, cautious, alert, on one’s guard :—rozun,
to be on the alert, K. Pr. 46.

kdsid, 1. produet, produce, outcome, K. Pr. 56; shisi%ras son
yabhly hésil, for iron, gold will become a product for thee,
i.e. thine iron will be turned into gold, 100 = K. Pr. 46.

host*, m. an elephant, 24; K. Pr. 150; zala-host¥, a sea-
elephant (a fabulous monster), 47 ; sg. nom. with emph. y,
hostuy, K. Pr. 150 ; sg. ag. Adst?, K. Pr. 150 ; pl. nom. with
emph. 7, kastiy, 47.

Kétn, see héth, 1, and Ayon®.

4dtd, interj. indicating respeet, 17.

/Lot*, adj. smitten; frequent °—, as in néndri-kot*, smitten by
sleep, sunk in sleep; m. pl. nom. with emph. y, néndri-
hatiy, 32,
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k8th, 1, adj. pleasant, agreeable. This adj. is immutable, and
its m. pl. nom. is also 44, but in 28, with 4 added m. c.,
it takes the form Z&d, which here may also be translated as
equivalent to A&, pol. impve. of Ayon*, q.v. Cf. Zyot*, 1.

héth, 2, see hyon™.

hetinam, see hyon®.

hutawal, m. that which conveys oblations (to heaven); hence,
a furiously burning fire, 38.

kig?, f. murder, in érafma-4ié%, murder of a Brahman, with
emph. g, -4igly, K. Pr. 102,

hay, interj. alas, 67.

héye, see hyon®.

kyud®, m. the gullet, esp. the top of the gullet near Adam’s
apple, which is properly Zid*-gogui¥, the lump in the gullet ;
sg. dat. Zidis, 57. In modern language this word is
usually Zyur,

kyul®, adj. like, alike, 10, 77 ; kihén hik?, like (are united) to
like, 109 ; (governing dat.) like, as in sirds Aynh¥, like the
sun, and so on for other similitudes, K. Pr. 201.

M. sg. nom. Jyu/*, K. Pr. 201 (twelve times); pl. nom.
hikt, 109 ; dat. hikén, 109; f. sg. nom. with emph. g,
hishiy (for kishiy), 10, 77. Cf. hyuv®.

hyon®, to take, 12, 45 ; to buy, 89 ; with inf. of another verb,
to begin; wuchun hyot'mas, I began to look at it, 48;
kyotum nakun, I began to dance, 94.

ambar hyon®, to take clothes, to wear clothes, to dress
oneself, 28 ; atZi (or m. c. athé) Ayon*, to carry in the hand,
10; gol* lyon*, 86, see gol¥; tal hyon¥, to take below
(oneself) ; to put beneath one’s feet, (of an elephant) to
crush beneath the feet, K. Pr. 150; zuv Ayon¥, to take
(a person’s) life, to kill, 54.

héth ratun, to take and hold, to keep hold of, 69 ; stk
dalun, to take and flee, to run away with (as a thief),
86 (bis).

Conj. part. Zé&h, 10, 69, 86; Aéth karith (modern Adlh -
keth), 12 ; fut. sg. 8, Adyé (m. c. for hdyi), 45, 54 ; impve.
pl. 2, Zéyiv, 89 ; pol. impve. sg. 2, hét@ (m. c. for A¥ta), 28
(in this passage, the word may also be translated as equivalent
to A&k, 1, q.v.).

Past. part. m. sg. Zyot*, 86; with suff. 1st pers. sg. ag.,
Iyotum, 94 ; and also with suff. 8rd pers. sg. dat., hyot*nas,
48 ; pl. with suff. 3rd pers. sg. ag. and also suff. 1st pers.
sg. dat. (a dalivus commodd), hét*nam, K. Pr. 150.

kyot*, 1, adj. beneficial, advantageous, salutary, 61; i.q.
héth, 1, q.v.
kyot®, 2, hyotum, hyot*mas, see hyon®.
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hyur®, 1.q. hyuh®, q.v., like, alike, 5.
héyiw, see hyon¥.
hiztm, see hddun.

Jokil, adj. ignorant, illiterate; as subst., an ignorant fool,
K. Pr. 46.

Jan, adj. good, excellent, first-rate; jan gadhun, to turn out
well, to have a happy result, 85; jin £ydk, how well! how
excellently ! 89. ,

7iidn, m. knowledge; esp. the true knowledge (of the Saiva
religion), 12 ; jidna-mdrg, the path of knowledge, the way
to the knowledge of the Supreme, 63; jiana-prakisk, the
light of knowledge, illumination consisting in the true
knowledge, 6; sg. gen. (in m. pl. nom.) giidnik® ambar
pairith, having put on the garments of knowledge, 76.
Cf. gyén and zdn. '

Jay, f. the position, or place, of anything ; arskés jiy, a position
in the sky (the whole world, being flooded, is represented as
merely a waste of waters bounded by the sky), 50.

Jyoti, £ brilliance, illumination, bright light ; &#/k-jy5ti, the
illumination of the intelligence, the pure light of Intelligence,
pure Intelligence, i.e. the Supreme, or Siva-tattva, the first
stage in the process of the universal manifestation of the
Supreme Siva, looked upon as pure light, without anything
to shine upon, or as the pure ‘1’, without even the thought
or feeling of ‘I am’, i.e. of being. See Kashmir Shaiyism,
fase. 1., p. 63. Sg. dat. &3th-jyoti, (absorbed) in this Siva-
tattva, 76.

k6, in ko-zana, see ko-zana.

kock, f. the lap, the lower part of the bosom ; dat. (for acc.)
kaché, 70.

4éd*, m. one who extracts seeds from raw cotton, a cotton-
cleaner; sg. ag. £od?, 102. -

kd-deh, m. an evil body, a vile body, (this) vile body (of
mine), 7. :

kadam, m. the foot ;—tulun, to raise the foot, to walk quickly
or vigorously, to step out, 99 ; K. Pr. 46.

kadun, to extract ; con). part. kadith nyun*, to carry out, bring
forth (from a house), carry forth, K. Pr. 57.

k&dur*, m. a baker ; sg. dat. kddris, K. Pr. 20. :

kha, m. the sky, firmament ; the ether, the principle of vacuity
(.q. skif, q.v.); kka-swardpk, he who consists of absolute
vacuity, the impersonal Supreme Deity, 15.

kak, card. eleven; pl. dat. (for gen.) kdkan, 95 ; kdkan giv, the
cow of eleven owners, i.e. a cow owned by eleven different
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persons (each of whom pulls her in a different direction),
95. The ‘cow’ is the body. Its eleven owners are the five
Jfdnéndrigas or faculties of perception [i.e. the senses of
(1) smell (g7rdna), (2) taste (rasund), (3) sight (darsana),
(4) touch (sparsa), and (5) hearing (§ravana)], plus the five
karméndriyus or organs of action [ie. the organs of
(1) voice (vdc), (2) handling (4asta), (8) locomotion ( pada),
(4) excretion (pdyu), and (5) generation (upastha)], plus
the mind (manal), which is the regulating organ of the
other ten.
4¢h, indef. pron. Subst. sg. nom. an. m. ik, 35, 60; Iik,
107'; kudh, 60 ; inan. com. gend. 4iid, 2 48k, 9, 11, 19, 23,
31,90; dat. (for gen.) an. m. £a?s/, 35; pl. nom. an. m.
kéh, 82; keh, K. Pr. 102; dat. kkan, 32 ; kubun, K. Pr.
102 (many times); ag. kéngav, K. Pr. 102.
Adj. sg. nom. inan. m. £a@/4, K. Pr. 201 ; 2déh, 41 ; iésh,
59; nan. £ £64 (in Ah-t0), 77.
Subst. any one, 85, 60 ; anything, 2, 31.
Adj. any, K. Pr. 201.
kel . . . k¢h, some . . . others, 82 ; K. Pr. 102 (45% . . . 1&)).
na kik,no one, 107 ; na ik, no one, 85 ; na kéh, nothing,
23; kébh na, no (adj.), 59; ma kibh, no one, 60; ik
na-ta Lyak, nothing at all, 19; &4-£i nd, nothing at all,
9, 11; 4%éh-ti no, nothing at all, 90; AGh-ti na khek, no
harm at all, 77 ; kdé/-ti nd sath, no substance at all, 41.
kého, conj. or, K. Pr. 102.
kfad, m. distress, pain, feeling of trouble, 18.
khén, m. food, 71.
khiisi¥, f. a kind of warm woollen blanket worn as a cloak in
cold weather ; sg. dat. £4aiti, K. Pr. 201.
khar, m. an ass, 88.
khar, 1, m. a blacksmith ; daman-khir, a blacksmith who uses
bellows, 100 = K. Pr. 46.
Akér, 2, m. a thorn, 96 = K. Pr. 47.
khDr, see khgshv.
klhura-khura, m. longing for something difficult to obtain or
unobtainable, K. Pr. 57 (translated in original ¢proudness
of heart’).
khirun, to raise, lift; to lift off (spun thread from a spinning-
wheel), 102 ; Ahdréuam, she raised fem. things of me, 102.
khgsk*, left-handed ; Aldshi-khor, f. acting in a left-handed
way, acting contrary to custom, 10, 77,
khasun, to ascend, go up, 27, 75; impve. sg. 2, khas, 75;
conj. part. irreg. Alasié? for klasith, 27.
khéth, 1, f. loss, harm, injury, 10, 77,
khéth, 2, see khyon®,
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khatun, to conceal ; to cause to disappear, overwhelm, get the
mastery over, 16 ; L p. p. m. sg. £kot*, 16.

kakyii, interrog. adv. how ? by what means? 108.

khyot®, m. a flock, a herd, 108,

khyon*, to eat, 27, 63, 77, 81, 83 ; to bite, K. Pr. 102 esp. to
eat the good things of this life, to enjoy oneself, 27, 90
(with double meaning, also simply ‘to eat’).

Inf. sg. abl. &k#na-nishe, (abstain) from enjoyment, 27 ;

khéna Ehéna, by continued eating, 63 ; conj. part. bhéth, 27,
77 5 impve. fut. 26 Ahé:é (m. e. for £hézi), thou shouldst not
eat, 90; fut. sg. 8, khdyi; khdyly, it will eat for thee, i.e.
thy (ass) will eat, 88; zang khSyiwo (m. c. for khéyiwa),
it will eat (bite) your leg, K. Pr. 102; 1 p. p. khyouv;
m. pl. with suff. lst pers. sg. sg. Alyém, I ate (masc.
things), 81.

kal, 1, f. longing, yearning. — ganiiii%, longing to increase,
48 ; pl. dat. falan, 64.

kal, 2, an art, a skill; sg. abl. yoga-£ali, by the art of yoga, by
practising ydga, 14.

kat, 3, f. a digit of the moon ; skéshi-kel, id. 25, 69. Cf. som.

kal, m. time, a time, period of time, age ; the present, or iron,
age, the Zali-kal, 91 ; kala-z60', by efflux of time, 64.

40/, m. race, tribe, family; as a Saiva technical term

- (=Wanskrit £ulz), the sphere of cosmic action, as opposed
to the akdl (Skr. akula), the sphere of the Absolute or of
Transcendental Being. It is supposed to be situate at the
lower end of the Susumna nadi (see Note on Yoga, §§12, 19).
It is said to consist of the jiva (individual soul), prairts
(primal matter), space, time, ether, earth, water, fire, and
air. When the mind transcends these it is in a state of
grace. Hence, £d/-akil, the visible creation and that which
transcends it, the totality of all creation, 2.

kot", adj. dumb, 20 ; with emph. 7, koluy, 86.

ko, adj. of or belonging to (a certain) time, used —°;
path-kili, in former times, 91 ; £0/%, at the (destined) time,
74 brith-kolt, in the future, in fature times, 92.

kalan, see kal, 1,

kalpan, f. imagination, vain imaginings, vain desires, desire,
30, 33.

klésh, m. pain, torment, affliction, 80; — karun, to cause
affliction (to), 51.

kam, see kydh.

kim, m. sexual love, carnal appetite, 71. One of the six
enemies, see /#h.

kamsi, see kydh.

kumb®, m. a jar; hence, a particular religious exercise consist-



174 VOCABULARY [Fombun

ing of profound meditation accompanied by °bottling up’
of inhaled breath (Skr. Zumdlake); cf. Note on Yoga, § 21.
With emph. y, kumbuy, only the Aumbhaka exercise, 34.
See nddi. _

kombun, to practise the kumbkaka upon some impediment to
religious welfare, to suppress by means of the Aumbhaka
meditation ; conj. part. &dmbith, 75.

kamalaza-ndth, m. the lord who was born in a lotus, N. of the
god Brahma, 8.

kan, m. the ear; kaw thawun, to offer the ear, to attend (to),
give heed (to), 91.

kan, m. an arrow ; Zdn barun, to aim an arrow, 71.

%un, postpos. governing dat., to, towards ; gaganas-kun vikise,
(the surface of the earth) will become extended to the
sky, 22,

kuné, m. c. for tuni, adv. anywhere ; ni kuné, nowhere, 9, 11 ;
na kuré; id. K. Pr. 201,

kun¥, card. one, only one; with emph. 7, Zunuy, only one,
84, 94; (of several apparently ditferent things) one and the
same, 90.

kanddi-purd, m. the ‘city of the Zanda’, i.e. the kanda or ¢ bulb’
which is supposed to be the root of the nadis (q.v.), or tubes,
through which the prdne, or life-wind, cireulates. It is said
to be situated between the pudendum and the navel, 56.
See Note on Yoga, § 5. Cf. ndb, ndds, and prdan, 2.

kond¥, occurring -only in the pl. ag. Zaaddv ... kanddv, by
several . . . by several, by some . . . by others, 55.

kong, m. saffron, the saffron crocus; #dng-wirt, f. a saffron
garden, 88.

kon®, adj. tawny-coloured; AoA* ddd, a tawny ox. In 66
the sg. dat. is 4dA* dddas. In modern Kashmirt it would
be kaiis dadas.

kiih® f, a stone; doli-kiAk, a washerman’s stone, on which
he washes clothes; sg. dat. dobi-kafié-péthay, on a washer-
man’s stone, 108.

kiph, w. anger, wrath ; sg. abl. £ipa, 23.

kapas, f. the cotton-plant; #£apasi-posk, the blossom of the
cotton-plant, 102.

kapath, m. deceit ; kapata-tarith, m. actions of deceit, jugglery,
false and quack methods for obtaining salvation, 38.

kar, adv. when? Zar-bd, when, Sir? 87.

kdr, 1, m. in orm-kir, the mystic syllable 7, the prarava, 34.

kar, 2, m. work, business; dén-kir, the day’s work, all that
one does each day, 108.

kér (= kon*), one-eyed, 20.

© kar, f. adaughter; pl. nom. mdjé-koré, mother and daughter, 922.
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#rad, m. anger, 71.  One of the six enemies. See /izb.

krgjt, £. a potter’s wife ; £rgjl-mds, the aunt of a potter’s wife,
with empb. y, £rdjiy-mais, 97 = K. Pr. 47. (The Pandavas
and their mother Kunti, during Draupadi’s svagamvare had

their home in a potter’s house. See Makdblhirata, i. 6950,

but there does not here appear to be any mention of the

potter’s children calling Kunti their mother’s aunt.)
karin, 1, m. an action, act, 58, 61; pl. nom. Zarm, 75. Actions

are of two kinds, good or evil (75).
karm, 2, m. Fate; sg. gen. f. karmifi® r%%h, the line of Fate

written on the forehead by Nardyana ; £armafié 1%£hi, (what

Niriyana wrote) on the line of Fate, 107.
kéran, m. a cause ; a means; sg. ag. karan® pranawdk®, by means

of the pramave, 76. In Saiva philosophy, there are three

causes of the material world, viz. the impurities (mala) that
affect the soul. These are (1) @rava-mala, or the impurity
due to the soul, which in reality is identical with Siva,
deeming itself to be finite; () mdyiya-mala, or impurity
due to cognition of the differentiation of things, i.e. that
one thing is different from another; and (8) kdrma-mala,
or the impurity due to action, resulting in pleasure or

pain, 75.

Larun, to do, 34, 37, 58, 61, 68, 74, 91, 95 ; to make, 17, 65,
- 81, 82,85,87,89,99=K.Pr. 46 ; K. Pr. 102 ; la/i lal kardn,
making the sound ‘Zalt Lali’, i.e. erying out, ‘It is I, Lal;
it is I, Lal’, 105 ; shiwae shiwa kardn, uttering (or calling to
mind) the words ¢ Siva, Siva’, 65.

klésh karun, to give trouble, to cause pangs, 51; ndd
karun, to utter a cry, 7R ; vishésh karun, to do a speciality,
to act in a special character, 54 ; #&&fas karun, to impress
upon the mind, 34.

karith gakkun, to make completely, 95; in A8tk lkarith
and déth karith, both in 12, karith, like the modern kg,
and like the Hindi Zar, has little more than the force of
a suffix of the conjunctive participle.

This verb makes many nominal compounds. Thus,
athawads karith, bolding each other’s hand, = encouraging
each other, 92; cyoR’ &inih karan, he takes thought for
thee, 72; dam karun, to suppress the breath (as an ascetic
exercise), 4 ; diar¥ karun, to drive away, K. Pr. 56 ; kal karun,
to exert oneself, strive hard, 48 ; lath kariit, to kick, 102 ;
lay kariin®, to devote oneself ardently to any object, 60, 68 ;
lay karun, to cause to be absorbed, 76; piz korii¥, to
worship (dat. of obj.), 17, 21 ; sndn karun, to bathe oneself,
32, 46 ; thaph karin®, to grasp (dat. of obj.), 4.

The following forms occur; inf. Zarun, 87 ; conj. part.
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karith, 12, 32, 51, 65, 85, 92, 95; pres. part. karan, 65,
72,105

impve. sg. 2, kar, 17, 72, 99 = K. Pr. 46; K. Pr. 56;
pl. 3, with suff. 1st pers. sg. dat. Zir*ném (mod. kar‘nam), 21 ;

fat. and pres. subj. sg. 1, Zare, 61, 95; 2, karakh, 17 ;
8, kari, 46, 54, 68 ; karé, 34 (bis); pl. 1, karav, K. Pr. 102 ;
2, kariv, 91; 8, with suff. 2nd pers. sg. dat. 4aringy (mod.
karinay), 74

1 past part. m. sg. kor¥, 76 ; with suff. 1st pers. sg. ag.,
korum, 58, 82, 89; with the same, and also with suff. 8rd
pers. sg. dat. kor¥mas, 4, 48;

f. sg., with suff. 1st pers. sg. ag. Airim, 68; with the
same, and also with suff. 3rd pers. sg. dat. 4irtmas, 4, 60;
with suff. 3rd pers. sg. ag. and also with suff. 1st pers. sg.
dat. Ziirénam, 102 ;

f. pl, with suff. 1st pers. sg. ag. £iyém (mod. Farém), 81 ;

2 past part. m. sg., with suff. 2nd pers. sg. ag., karyoth, 87.

kéran, m. pl. the various natures of men and women (kindly,
crooked, good, evil, tender, cruel, and so on), 92.

kraing, £, a kind of large open basket; sg. dat. Aranjé, 24.

krart, adj. terrible, fierce, pitiless, 27.

krath*, adj. hard, severe, difficult to conquer (of a disease);
hence, to be obtained with great difficalty, hard -to find,
51-54, 80.

kartal, f. a sword, 62, 88. .

£riy, 1, adj. doing, maker, used —°, as in sarwa-kriy, the
maker of all things, the Creator, 59.

kriy, 2, f. an action, 63 ; esp. a good work, an act of devotion,
act of worship, a holy action, 1n A7iyé-piini, a hedge of good
works, 63.

kas, kus, kus*, see kydk.

hush, m. kusa-grass, Poa cynosuroides, the sacred grass used at
various religious ceremonies, 45.

kshod, £, hunger, 28, 72 (mod. ¢ldd).

keshév, m. N. of Visnu, K&fava, 8, 14.

kusum, m. a flower; pl. nom. tusum, 39, 40 ; abl. kusumav, 21.

kdsun, to remove, put away, dispel ; pol. impve. sg. 2, with
suff. 1st pers. sg. dat., Zdstam, K.Pr.57 ; 3, with same suff.,
kdsttam, 8 5 fut. sg. 8, with suff. 2nd pers. sg. dat., £dsiy, 73,
74 ; past part. f. sg., with suff. 3rd pers. sg. ag. kdsia, 76.

kaiisar, m. N. of a sacred lake in Kashmir, the ancient
Kramasarak, and the Kons®r of Sir Aurel Stein’s translation
of the Rija-tarangini, 11, 893. The name is also given to
the peak at the foot of which it lies, 50. This peak forms
a part of the Pir Pantsal Range. Sg. abl. Zaiisara, 50,

kisse, see kydh. 4
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kati, adv. whence ?, where ? ; in 106 employed, like the Hind1
kya, merely to indicate that the sentence is interrogative.

kot*, adj. damp, moist, full of juice, juicy, 51; m. pl. nom.
k4t3y (with emph. g), 51.

kot®, adv. to what direction ?, whither ?, 9.

kat*, pron. adj. how much?; pl. how many ?; m. pl. nom.
kait?, 81 ; £ pl. nom. £aiba, 81.

kag", m. a beam (of wood) ; sg. abl. 4ot7, 23.

kath, . a word, a statement, 91 ; gdra-£at/, the word of a guru,
the spiritual teaching of a guru, 45, 62 ; pl. dat. fathan, 91.

kath, m. wood ; katha-dién, a cow made of wood, a wooden
cow, 38.

48th, termination of the conj. part., as in vdsarzith £éth, having
taken leave, having departed, 9. CEf. Zarilk, s. v. karun.

kétha, adv. how ?, 10 ; £8¢45, id., 91 (used in addressing a person
at some distance).

kotht, m. a kuee; pl. dat. Adthén fyuh®, like the knees,
K. Pr. 201.

kuthun, to be in distress, to become hard up, to have one’s
income diminished ; %ence, to become more and more con-
tracted, (of times) to become harder and harder, 91; pres.
part. kuthdin, 91.

kithyrt f. a small dark room, a closet, a cupboard ; sg. dat.
kathyé-andar, 101, .

kutun, to pound, erush, reduce to powder ; conj. part. ZutitZ, 80.

kotur, m. a pigeon ; Adlar-mor¥, a pigeon-house, a dove-cote,
K. Pr. 57.

kaiba, see Lt

kb, f. a pair of scissors for cutting cloth or the like; with
emph. g, £ibity, 103.

kav, m. a crow; pl. dat. wan-kawan, fov the forest-crows, 28.

kawa, see kyak, 1.

kéwal, adv. only, nothing but, 72.

kyah, 1, pron. interrog. who ?, which ?, what ?

animate singular. Nom. m. subst. 4us, who?, 7, 78;
Fus-tam, some one or other, 86 ; fus-bd, who, Sir?, 88 ; adj.
Lus® push®, what florist?, 39; Aus dév, what god?, 14
f. subst. 00k kissa, who am 1?2, 75 adj. Adssa pishdii,
what florist (f.)?, 39; dat. e. g. Aas, to whom?, 17,
21, 33.
inanimate singular. Nom. subst. £us, in third line of 78,
what 7 This is really an adjective with the substantive
understood, what (thing) ? 5 4yak, what ? 21, 34, 42, 68, 71,
783, 81, 84, 85, 91 (big), 95, 98 = K. Pr. 18; K. Pr. 102;
kydh-tim, something or other, 86 ; £¢k na ta kyik, there is
nothing, so what (is there?), = all is vanity, 19; jan kydt,
N
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what a good thing!, how well!, 89; adj. #us sar, what
lake?, 78 kus parama-pad, what supreme state ?, 78.

Abl. subst. £awa, by what?, used adverbially to mean
‘how ?°, 41, ‘why ?’, 56 (bis); adj. 4ami diski, from what
direction ?, by what direction?, 41 (bis); Awmi waté, by
what road ?, 41 ; kami skatha, on what bank?, 84, 85 ; tawa
A677, with what stream ?, 89 ; kawa-sana mantra, with what
kind of mantra?, 39. .

Plaral nom. adj. kam kusum, what flowers?, 89 ; fam vik’,
what sports ?, 109.

kyah, 2, adv. interrog. why?, 67, 74. Used as a mere
interrogative particle, indicating a question, 18, 66,

kyoh, conj. as well as, and, in the adverbial phrase dén £yok
rath, day and night, ie. continually, always, 3, 5, 65.
A variant form is dén kyawu rath, 19.

kiyem, see karun.

kyut®, postpos. of dat. ; biyis kyut*, for some one else, 61.

kyuth*, pron. adj. interrog. what sort of ?, of what kind?,
84, 85; with another adj., Ayuti* druw®, how firm ?, 71.

kydwu, see Lyok.

kyazt, adv. why ?, 95, 107.

40-zana, adv. or interj. who knows?; used in anxiety or the
like, as in Ad-zana Aydk bani tas, who knows what will
happen to him, i.e. some calamity will probably occur to
him. But Lal seems to use it as a mere adv. meaning
* by what means’, quasi < who knows what means (will effect
so and so)’, 73, 74. 1In 72, she has 1o-zana#i, i.e. in the
ablative feminine of the genitive, and uses it as a relative
adverb meaning ‘how’, ‘by what means’ (God takes
thought as to the means by which hunger will depart
from thee).

lwh, desire, greed, cupidity, the chief of the six ‘enemies’, or
sins which impede union with the Supreme. The six are
kama, sexual desire; Arodha, wrath; [(0bla, desire; mada,
arrogance ; moka, delusion of mind ; and matsara, jealousy.
In Monier Williams’s Swnskrit Dictionary, s.v. sad-varga,
harsa, joy, and ména, pride, are substituted for mohae and
matsara ; but the above is the list given in Kiraldijuniya,
1. 9, viz, :— _
kamak krodhas tathd 16640 mada-mohaw ca matsarak, :
In L. V. 12 and 80, /gbka, or Ksh. 44, is mentioned alone,
to indicate all six. In 48, three,—lobka, manmatha (= kima),
and mada,—and in 71, kima, krodke (Ksh. krad), and lohha,
are in each case mentioned to indicate all six. Cf.13.
laba-vénd, without desire, free from desive, 12.
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labun, to get, obtain, acquire, find; fut. sg. 2, lebakh, 75 ;
3, labi, 90, with emph. y, labiy, K. Pr. 46 ; past part. m. sg.
with suff. 1st pers. sg. ag. lobum, 85, 90; f. sg. with same
suff, litbim, 31.

lach, card. a hundred thousand; yoeana-lack, a hundred
thousand leagues, 26 ; sg. abl. lacké (for luclka)-manza, (but
one) out of a hundred thousand, K. Pr. 150.

licar, adj. helpless, without resource; as subst., a helpless
person, f. sg. ag. ldiedri, 89.

ladun, to build (a house or the like); pres. part. ladan,
K. Pr. 57. .

lig, f. aim, object, that which is aimed at, the result for which
a person works; sg. abl, Zigi-rost*, one who is devoid of
aim, one who works without considering the resultant
reward, disinterested, 61, 65.

lagun, to be joined (to), connected (with); to come to anchor,
to run aground, 84, 85; to come into close contact or
connexion (with), to be absorbed (in), to be incorporated
(in), to become ome (with), 58; to become joined (to a
condition), to experience, 70; to happen, befall, be met
with, be obtained, 41; aché laga@ié filav, the eyes to be
attached to the ceiling, i.e. to be turned upwards, K. Pr.
102. .

Fut. sg. 1, laga, 84, 85 ; 8, lagi, 70 ; with suff. 1st pers. sg.
dat. and emph. g, lagimay (for lugémay), 41 ; past. m. sg. 3,
with suff. 1st pers. sg. dat. and intex]. 9, loy*m0, 58; f.pl. 3,
lagé, K. Pr. 102. :

lagun, to join, unite, apply ( panas lGgith mésé, having applied
earth to the body, 44, see below) ; to employ (an article for
a certain use), to apply (something to a certain purpose),
esp. to employ (a thing in worship), to make an offering
(of something), 89, 40, 42, 78, 79; to act the part of (so
and so), to perform the office (of so and o), to act in (such
and such) a capacity, 43 ; in 44 (see above) panas ligitk also
(by a pun) means ‘having become hidden in thyself’, i.e.
of God, ¢ having become indiscrete ’.

Conj. part. lgith, 44; fut. sg. 8, ldgi, 78, 79; impve.
fut., with suff. 2nd pers. sg. dat. /giziy, 42; with suff. 3rd
pers. sg. dat., -ldgizés, 39, 40 ; past part. m. sg. with suff
3rd pers. sg. ag., ldgun, 43. )

lah, adv. lightly, gently ; wdwa lak, (leaves fall) gently with
the wind, ie. in a gentle wind, 83. )
[3h-langar, m. an iron anchor, an anchor; met. that which ties
one down to this world, the things of this world (as opposed
to spiritual things), worldly possessions and business, 67 ;
sg. gen. (f. sg. nom.) Zdﬁ-lang%a'ucu, 67.
N
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167, f. a cooking-pot ; sg. dat. 2%, 95.

/ékh, £. abusive language (usually indecent) ; /#kd-/é4/%, mutual
abuse, 23.

likh, m. people, persons, K. Pr. 57 ; people in general, 53 ;
a stranger, one who is not related by blood, marriage or
other connexion, other people than oneself, 88; K. Pr. 57.
Note that the genitive of this word is twice lika-hond®, 88 ;
K. Pr. 57.

liaka-garu, into other people’s houses (see gara), 53 5 lika-
sasd, a thousand people, K. Pr. 57 ; liku-lanzay laré, houses
of other people, K. Pr. 57 ; see Zond®.

{ekhun, to write; past part. m. sg. with suff. 2nd pers. sg. dat.
lyikhuy, (what) was written for thee (by Nardyana), i.e.
what Nariyana wrote (on) thy (forehead),—an allusion to
the lines of Fate written on the forehead of a person’s skull
on the sixth night after birth, 107.

lal, f. N. P., N. of Lal Déd, known in Sanskrit as Lalld, the
authoress of the poems edited in this volume, 3, 48, 49, 68,
81, 82, 83, 93, 102 ; with emph. i 7408, even Lal; lafé lalt
kardn, making (the ery) (i.e. crying out) (it is) even (I)
Lal, (it is) even (I) Lal,’ 105 ; sg. dat. lali, 84, 94 ag. lall,
76, 93, 103, 104:; (m. c.) lale, 76.

/dle, m. a darling, a beloved one, 105 (alluding to a specially
loved god). ' ’

3/, m. passionate love, eager and loving longing; sg. abl.
lola, 3 ; sg. gen. (m. sg. abl.) l6laki ndra, (parched) with the
fire of love, 25.

filam®, {. pl. actings, taking parts in a theatrical performance,
81. The word has not been noted elsewhere, and its form,
as a feminine plural, is unexpected. It is a question whether
we should not vead Zile mé, lila being the f. nom. pl. of &l
or lula (Skr. Z1ld), and mé being the agent case of bok, 1.

lalandwun, to dandle a child to quiet it; hence, to fondle, to
soothe (a pain); past part. f. sg. with suff. 1st pers. sg. ag.
lalanivitm, 105,

lulith, adv. artlessly, gently, 67 (his).

lamd, f. one of the divine mothers or personified energies
($akti) of the principal deities, in Sanskrit malrkd, variously
reckoned as 7, 8, 9, or 16 in number. They are closely
connected with the worship of Siva; limd-6ak®r, the circle
or assemblage of these mothers (Skr. mdfrka-mandala) ;
lamda-bakra-posh®, a beast devoted for sacrifice in the joint
worship of all these mothers,—used met. to signily anything
devoted, or destined, to destruction, 63. )

laanun, to pull (razi, a rope), 95 ; to tow (ndri, a boat), 106 ; pres.
f. sg. 1, chés laman, 106 ; cond. past, pl. 3, lamakin, 95.
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lar, f. the side or flank of the body; dackifii lari, (lying) on
the right side, K. Pr. 57.

lir®, f. a house ; sg. dat. larg, 101 ; pl. nom. laré, K. Pr. 57.

lirun, to pull down or destroy (a house, wall, or the like);
conj. part. larith, 74.

lasun, to live long, to live in good health and prosperously,
27,35 ; to live, to be a survivor amongst a number of mortals,
K. Pr.150; fut.sg. 1, lusa, 85 ; past m. sg. 3, with emph. 7,
lustny, K. Pr. 150; pl. 8 (really conj. part., see App. 1,
p. 140) laste?, 27.

{osun, to become weary, 48, 60, K. Pr., 57 ; (of the day), to fail,
to become evening, (or of the night) to fade away, to become
morning, 3, 44, 98; K. Pr. 18. The past part. of this verly
is Zas® ov liast® ; fem. sg. dast or lukh, pl. (6sa.

Past m. sg. 3, with suff. 1st pers. sg. dat., lestum, (the
day) passed away for me, 3, 44, 98; K. Pr. 18; f sg. 1
lukhis, 48, 60; f. pl. 3, with suff. lst pers. sg. gen. naré
(6sam, my arms grew weary, K. Pr. 57.

liist, see lasun and (Gsun.

ath, f. a kick, 102 (bis).

libhits, see lasun.

lawan, m. salt ; lawan-zan, like salt, 29.

lawar, ? gend., a rope; séki-lawar, a vope of sand, 107. The
word does not oceur in vocabularies of modern Kashmiri,
but ef. mod. Ksh. lar, f. the strand of a rope.

lay, 1, m. absorption ; (with dat.) lay karun, to make absorption
(in anything), to become absorbed in, 76. This word is
generally feminine. See lay, 2.

lay, 2, f. absorption ; ardent affection or desire, K. Pr. 201;
destruction ; lay kariifi¥, (with dat.) to practise (anything)
steadfastly and with ardent devotion, to devote oneself (to
any particular practice), 60, 68; /layé anun, to bring
(anything) to absorption, to bring (anything) under one’s
own power by concentration of mind, 82; layé withun, to
rise to destruetion, to become dissolved into nothingness, 1.
Cf. lay, 1. Sg. dat. 1, 82; layi-hyuk®, like ardent love,
K. Pr. 201.

lyakihuy, see lekhun.

layun, to become absorbed (in the Supreme), to reach final
beatitude ; to become dissolved into nothingness; past m.
pl. 8 lay* (in both meanings), 59. .

ma, prohibitive partiele, used with the imperative. With the
intetj. ¢d@, ma-ba trawun, do not, Sir, let it go, 88. With
the pol. impve. mata, q.v., is used. Other forms of ma are
maw and mo, see md.
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md, the interrogative form of ma. Used with the imperative
it gives practically the force of a negative interrogative
future, as in Adyiv md, will ye not buy ? i.e. why do ye not
buy ?, 89.

nmar, see mo.

mé, see bok.

md or mau, 1.q. ma, q.v. mo garun, do not seek it, 30; mau ds,
be not, 86 ; bhayd md bar, to not feel fear, 72.

mdché, see mitht.

mard, m. intoxication; hence, arrogance (one of the six
‘enemies’, see /w6), 43 ; intoxicating liquor, wine, 81.

wid, m. a fool, a lout, an ignorant person, 20, 66 ; sg. dat.
midas, 66.

maidan, m. a field; sg. dat. manz maidianas, in a field,
K. Pr. 57.

midun, see marun.

mudra, f. name of partieular positions or intertwinings of the
fingers, commonly practised in religious worship. They
have an occult meaning, and are believed to have magical
efficacy ; sg. ag. mudri, 2.

muh, m. illusion (in a religious sense); sg. abl. mula, by
means of, under the influence of, illusion, 74 ; sg. gen. f.
muhiic® mdy, the desire of (i.e. begotten by) illusion, 67.

mukun, to suffer illusion, to be deceived ; past f. sg. 1, mushis,
I was-deceived, 13. °

wg7%, f. a mother, K. Pr. 47; sg. nom. mdsi (m. ¢.), 97;
pl. nom. mdyé-koré, mothers and daughters, 92.

mlh0t%, adj. released ; esp, released from transmigration, saved
(in a religious sense), finally emancipated, united with the
Supreme ; m. pl. nom. zwdnt® mikh4, released, or saved,
while yet alive, 6.

mOk4*, f. release from transmigration, final emancipation ;
sg. abl. mokti-dwar, the gate (or door) of final emanci-
pation, 29.

makur or makor®, m. a mirror ; sg. dat. makaris, 18 ; makuras,
31.

mal, m. dirt, foulness, 18, 81, 49; mal pyon®, dirt to fall (on
anything, dat.), 18.

mdél*, m. a father; voe. mali, O father, used as a title of
respect, equivalent to ¢Good Sir!’ or ¢Sir!’, 91, 107;
K. Pr. 57 ha matli, id, 107, also capable of being read as
kamdli, O burden-bearer !

mall, m. a hero, a strong man ; sg. ag. mall, 24.

mélun, to be united (with), to become one with, to be absorbed
(in, dat.), 1, 68, 105 ; to be joined (to a person), to be got
(by, dat.), to be attained to (by, dat.), 78, 79 ; milith gashun,
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having become united to go; to go away together, or in
a body, 9; (as intensive compound) to become united (to),
mingled (with, dat.), absorbed (in, dat.), 11, 29, 30, 69.

Conj. part. malith, 1,9, 11, 29, 30, 68, 69,105 ; fut. sg. 3,
with suff. 2nd pers. sg. dat. meéliy, 78, 79 ; past m. sg. 3,
myal?, 1 (cf. also myul® and myalt, 2, s. vv.).

milawun, caus. of mélun, to join, unite ; conj. part. milavith, 69.

mams, m. flesh; sg. gen. (m. pl. nom.) mamsa’t, 81.

wan, m, the mind, the thinking faculty (Skr. manas), 5, 12,
17,18, 45, 65, 93 ; K. Pr. 57. This is roughly the meaning
of the word, and will suit for the translation of the above
passages, but, as a term of Saiva philosophy, it is not
sufficiently accurate. According to Deussen (dllgemeine
Geschichte der Fhilosophie, 1, 3, p. 490 ; cf. ib., pp. 58 ff,
352, 374, 604 fI., 648), the functions of the manas are that
‘on the one hand, it forms the impressions delivered by the
organ of cognition (budd/ii) into conceptions, which are then
preserved as finished products of cognition in the buddAi.
On the other hand, it executes the decisions derived from
the buddhi by influencing the organs of action’. This
technical meaning of manas (Ksh. man) can be traced in its
use in 23, 27, 31, 40, 79, 80, 105.

In L. V. 71, the meaning of man is further extended to
indicate the exercise of the thinking faculty, careful thought.
Man ratun, to seize the mind, to bring it under subjection,
55; swe-man, one’s own mind, 68, 98. In 68, there is
a play upon words, swaman being also used as equivalent to
sdman or suman, the jasmine.

Sg. dat. manas, 17, 31 ; with -emph. g, manasqy, 23 ; loc.
mani, 18, 45 ; abl. mana, 80, 98 ; with emph. g, manay, 71 ;
gen. (m. sg. abl.) manaki, K. Pr. 57.

mén, m. the possession of a good reputation, respectability, 24.

mgndal, m. a circular disk, 75 (cf. sarya); a district, locality,
33 (cf. dwadashdanth).

mangun, to ask for, demand ; fut. pl. 3, with suff. 2nd pers. sg.
dat., manganay, they will demand from. thee, K. Pr. 56;
past part. m. sg., mong, with suff. 8rd pers. sg. ag. and
1st pers. sg. dat., mong“nam, he demanded from me, K. Pr.
150.

manmath, m. carnal desire, sexual appetite, 43; i. q. kdm,
see Jib.

manun, to heed, to look upon as, consider (a thing to be so
and so); conj. part. monitk, 73 ; impve. sg. 2, mdn, 23;
past part. (used as past tense), m. sg. mdn¥, 5 (bis).

mdnas, m. i.q. man, q.v., the mind, the thinking faculty, 2;
the faculty of imagination (see wan), 27.
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manush, M. 3 man, a human being ; voe. 2d manushé, O man!,
107 ; manushé-mams, human flesh, 81.

manth®, m. a religions mystic formula (Skr. mantra), 11,
34, (bis), 39, 40, 58. A mantra is an aggregation of
apparently unmeaning sounds. It has no efficacy unless
the utterer is aware of the mystic meaning of each sound,
which has to be tanght by a guru, or spirvitual preceptor.
By meditating on a manira, with full knowledge, unity
with the Supreme is attained.

Sg. abl. mantra, 39, 40; pl. nom. manth®r, 34.

manz, postpos. governing dat., in; panas-mane, in myself, 44.
In 98, it means ‘having reached the middle’, and exception-
ally governs the abl. (swamana-sithi manz, having reached
the middle of the embankment of (the illusions of) my own
mind, or suman-sithi manz, having reached the middle of an
embankment (furnished) with small bridges). In K. Pr.57,
manz precedes the word it governs,—manz maidinas, in a
field.

nanza, postpos. governing abl., from among, out of (so many);
laghé-manza sisa-manza, out of a hundred thousand (oxr) out
of a thousand (only one is saved), K. Pr. 150.

mdr, m. killing, slaughter ; mara-buth (pl. nom.), m. murderous
demons, 71.

mort, m. a cote (for pigeons or the like); sg. abl. maré (m. c.
for mare), K. Pr. 57.

mrag, m. a deer ; pl. nom. zrag, 47.

mirg, m. a way, a path; jfidna-marg, the path of knowledge,
the way to the knowledge of the Supreme, 63 ; salk-mdrg,
the good way, the path of Wisdom, or (alternatively) the
seventh road, 82,

marun, to die ; inf. sg. abl. marana brithay, even before dying,
even hefore thy death, 87; gen. (f. sg. nom.) maranii®
shékh, the fear of death, 78-76 ; conj. part. marith, having
died, i.e. after death, 87; K. Pr. 56; pres. part. marin,
dying, 83; impve. sg. 2, mar bd, die, Sir!, 87; fut. sg. 1,
mara, 35 ; with suff. 3rd pers. sg. dat., maras, I shall die in
it, 68; 3, mars, 12 ; with suff. 1st pers. sg. gen., marém na
kiik, no one belonging to me will die, 35.

mérun, to kill, destroy ; met. to reduce to absolute quietism,
49; to beat, smite, 83; conj. part. morith, 43, 77; pres.
part. mdrdn, 83 ; impve. sg. 2, with sufl. 3xd pers. sg. ace.
mdrun, destroy it, 80; with suff. 8rd pers. pl. ace. mdrukh,
destroy them, 71; fut. pl. 8, with suff. 2nd pers. sg. gen.
marindy (for modern mdranay) pan, they will kill thy Self,
71; past part. m. sg., with suff. 1st pers. sg. ag., mdrum,
I pacitied, 49 ; with suff. 3rd pers. sg. ag., mdrun, he killed, 43.
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marun or madun, to husk grain by trituration in the hand;
hence, met. Adcke mirun, to husk the bosom by rubbing,
(of a suckling child) to snuggle or nestle in the bosom, to
be at rest in the bosom ; fut. sg. 8, miré or madé (m. c. for
miri, madi), 70,

martaba, ? m. honour, dignity, 87.

mas, m, wine, 104 ; K. Pr. 102,

mds, f. an aunt (mother’s sister), 97 = K. Pr. 47,

mashun, to be forgetful, to forget (in this sense, the verb in
the past participial tenses takes the subject in the dative
case), 67 ; to be forgetful, to be deluded, to become subject
to delusion ; mashith gathun, to become subject to delusion,
as ab., 59.

Conj. part. maskith, 59; past part. m. sg. with suff.
2nd pers. sg. dat. mothuy, it was forgotten for thee, thou
forgottest, 67.

mushis, see mulin.

mast, m. the hair of the head ; mast-wdl, a single hair, 4.

mala, prohibitive particle, used only with the polite imperative,
do not, 53 (bis), where it has practically the force of a
negative interrogative, ¢ does it not ?’

maut, m. death, K. Pr. 56,

wmoli, see mokun.

mot*, m. a madman, 105.

mitht, f. the closed fist; sg. dat. (in sense of loc.) mdcké, 24.

mathun, to rub, knead, work, squeeze ; past part. f. sg., with
suff. 3rd pers. sg. ag., and lst pers. sg. dat., miikhinam, he
rubbed (a fem. object) into me, 103.

mothuy, see mashun.

matru-riipt, f. (a woman) in the character of a mother, perform-
ing the duty of a mother, 54.

mituy, mthydy, see moun.

mé&t, f. earth, clay ; met. earthly things, non-spiritual things,
44 ; sg. dat. méb?, 44, where the word is repeatedly used in
a double sense, viz. in the above meaning, and also
in the sense of ¢ &%, me (and) thee, or mé &%, me (and)
thou.

mobe, see mobun.

miikh¥nam, see mathun.

mdbun, to remain over and above, to be left remaining ; fut.
sg. 8, mibi, with emph. y, mdbiy, 63; m. c. mse, 11, or
moké, 21 ; past m. sg. 3, with emph. y, mituy, 9, 11, and
also with conditional suffix ay, motiyéy, 2; also mdta for
mgf* (m. e.), past m. sg. 8, in 1.

mawdis, ? f. the day of the new moon ; old loc. mawdse, 22.

may = Skr. maya, in Shiva-may, consisting only of Siva, 16.
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wdy, f. love, affection, love for earthly things, delusion, mdyd,
67 ; the love of God, K, Pr. 201 ; mdyi-hyut¥, like the love
of God, K. Pr. 201.

mayd-ript, f. (a woman) acting in the character of a deceiver,
a Delilah, 54,

myul® m. union, identity with; hence, the knowledge of the
fact,of such identity, 7. Cf. myal*, 2.

aywl®, 1, . see melun. .

myil*, 2, i.q. myud?, union, identity ; esp. union, or identity,
with God, 36 ; see art. swa.

neyGit, myanuy, see ik,

na, negative, not, 26, 85 (bis), 37, 60 (bis), 77, 90, 98 (bis, and

in v. 1), 104, 107 (bis) ; K. Pr. 18, 102, 201 (many times).

na . .. na, neither . . . nor, K. Pr. 46 ; na fa, and not, nor,
96 (bis), 97 ; K. Pr.47 (bis), 102; na ... na ... ¢a,nob . ..
nor...nor, 15; na-fa, otherwise, or else, 19 (ter), 71;
K. Pr. 150; nay (na+ay), if not, see s.v. Cf. nd, 1, and
20. 'The negative used with the present impve. is ma, and
with the pol.-impve. mafa, qq. v.  With the fut. impve. za
is generally used, but cf. %a.

ad, 1, negative, 1. q. na, 2 (ter), 9, 11, 12 (ter), 18, 23, 27 (bis), 45
(bis), 47, 55,59 (quater) ; #d . . . nd, neither. .. nor, 7 ; 2¢én nd

~ zén, they are being born (and) they are not being born, i.e.
when they are hardly born, immediately on being born, 47.

nd, 2, verbal suffix indicating a negative interrogative;
shéném-nd, will it not be cut for me ?, 83,

0, negative, i.q. ze and =4, 1; 29 (bis), 31, 41, 67, 70 (bis),
90 (bis); K.Pr.46. In 70 and 90, 20 is used with the future
impve, Cf. na.

ndh, 1, the navel ; a focus, or central point, hence the focus of
the body, the Zanda, or bulb, between the pudendum and
the navel, which is the root of the nddis, or tubes, through
which the prdne, or life-wind, circulates. See Note on
Yoga, § 5. Sg. abl. udbi, 84 ; ndibi-sthana, of the region of the
kanda, 57. Regarding the heat in the navel, see pran, 2.

ndbad, m. sugar-candy ; ndbad®-bar, a load of sugar-candy, 108.

nébar, adv. outside, abroad, 4; K. Pr. 102 (bis); ngi%a, from
outside, 94. .

néck, adj. good, 35 (bis) ; as adv. well, successfully, fortunately,
37. The more usual form of this word is nék#, cf. Prs. nék.

néchatur, m. a lunar asterism ; the season during which the
sun, or the moon, is passing through a lunar asterism ;
hence, a time or moment fixed by astrology, 3.

nad, f. a river, 57, 96; K. Pr. 47 ; sg. dat. sic? nadi, (contact)
with the river, 57.
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udd, m.a cry,call,Joud sound,72. For ndda-bindu (15),see bindu.

nadi, f. a tabe, artery, vein ; esp. the tubes through which the
vdyu, or life-winds, circulate. See Note on Yoga, § 5, 6,
21. There are fourteen of these,—rising from the 4anda,
or region between the pudendum and the navel (cf. #db).
Of these fourteen, ten (named ida, pingald, sugumnd, gindhari,
hastijihva, pasa, yasasvini, alambusd, kuhi, and Sanklhini) are
the principal (hence the dashé-nadi-wav of L. V. 69). The
principal vital airs are five in number, viz. prdpe, or upward
flowing air, which has its seat in the lungs; apdna, or
downward flowing air; wdanae, which rises in the throat,
and enters the head; samdna, which has its seat in the
cavity of the navel, and is essential to digestion ; and vydna,
that which is diffused through the whole body. These
course through the various nddis, and the object of the
Saiva ascetic is to restrain them by prdndydma. For this
exercise, see Note on Yoga, § 21. By it, the mdpa and
apdna are united to the uddna. The fire of udina then rises
in the central nddi, which caunses the dissolution of prdna
and apdna, thus leading to samddki, or consciousness
independent of objects (see Translation of Sivasatra-vimarsing,
pp- x and 41). Hence, L. V. 69 mentions the uniting of
the winds of the ten nadis. In L. V. 80, nddi-dal is ‘the
collection of uddis’, ‘the whole group of nddis’. The
authoress wishes that she had been able to bring the ten
nddes under her mental control (by prdndydma, &c.), and

. thus been able to obtain samddii.

nador®, 1, m. the stalk of the lotus, which is eaten when
cooked with oil and condiments, 89, with play on the
meaning of nador®, 2.

nador®, 2, adj. not firm; hence, worthless, of no value, 89,
with play on the meaning of nador®, 1.

uéhdl, adj. prosperous, favoured, successful, 24.

ndl, m. the collar, or neckpiece, of a garment ; nd@la rafun, to
seize by the neck of the coat, hence, to seize foreibly and
retain, K. Pr. 102; nd/(? hunun, to cast on the neck (e.g.
a garland, or a heavy chain), K. Pr. 102.

nol¥, m. an unbroken cowry-shell; hence, a small piece of
anything, 81 ; pl. nom. za/i, m. c. for nal*, 81.

uém, m. a name; pl. nom. zdam, 8. Cf. nav, 1. .

nimésh, m. the twinkling of the eye; sg. abl. niméshé aki, in
a single twinkling of the eye, 26.

namaskir, m. reverence, adoration, K, Pr. 102.

non®, adj. naked ; as subst. a naked ascetic, 46 ; the naked, or
bare, body, 88; m. sg. nom. with emph. y, zonuy, 46 ; dat.
nanis, 88. Cf. nanga.
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ngnd®r, f. sleep; ngndri-kot*, smitten by sleep, sunk in
sleep, 32.

nange, adj. naked; f. sg. nom. with emph. 7, nangay, 94.
Cf. non¥.

nénga, m. a time, an occasion; sg. abl. aki méngi, on one
occasion, once, 50 ; #rayi néugi, three times, 50; sufti néngi,
seven times, 50.

nanun, to become naked ; hence, to become manifest, 4 ; past
f. sg. 8, with suff. 1st pers. sg. dat., nanyéyém, became
manifest to me, 4.

naphs, m. the breath ; hence, the soul, K. Pr. 150, with emph. 7,
naphsty.

ndr, m. fire, 97 ; sg. abl. /o/aki n@ra, by the fire of love, 25 ;
sg. gen. (f. sg. nom.), nariic¥, 28,

aiir®, f. the arm ; pl. nom. nard lgsam, my arms grew weary,
K. Pr. 57 ; ace. naré dlawaiié, to wave the arms (in grief),
K. Pr. 57. .

naran, m. Narayana, God, the Supreme Being ; sg. ag. ndron',
107 5 voe. ké naran, 109 (ter).

nérun, to go forth, to go out (of the house), 8,92,102; K. Pr.
57, 102 (bis); to issue (as a vesult), 23; /lal adv drim,
the name ‘Lal’ issued for me, i.e. I became known as
Lal, 49.

impve. pl. 1, nérav, K. Pr. 102 (bis); fut. sg. 3, nér,
K. Pr. 57; with suff. 8rd pers. sg. dat., #érés, will issue
from it, 28 ; pl. 8, wéran, 92.
past m. sg. 8, drav, with suff. 1st pers. sg. dat., dram, 49 ;

f. sg. 1, drages, 8, 102. )

#drus®, m. a barbed fishing-spear; ndrib'-ciokh, the (very
painful) wound caused by such a spear, 23.

nishé, 1, adv. near, close by, 30, 46.

nishé, 2, postpos. governing dat., mear; nuiské pdnas, near
myself, 31.

nishé, 8, postpos. governing abl.,, from ; gandana-nishé, from
(i-e. by means of) dressing oneself, 27 ; rasa-niské ti, (efforts)
even from (i.e. beyond) my strength, 48.

2dsh®, . a destroyer, in wata-ndsh*, a way-destroyer, a highway
robber ; pl. nom. -ndsit, 43.

n8sh%gd®, m. one who has no wits, a fool, 83.

nishpath, adj. without trust, unbelieving, 86.

ndsikh, f. the nose; ndasika-pawana-déort, holding (i.e. borne
upon) the vital air that issues through the nose (sc. from
the heart) (of the syllable diz), 33. See andlath.

nésar, f. deep sleep, 32.

ndth, m. a lord, a chief; sg. voc. natha, O Lord !, 7 ; kamalaza-
ndth, the lord who was born in a lotus, i.e. Brahma, 8;
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sura-guru-pith, the lord of the chief of the gods, i.e. the
Supreme Siva, 5, 65 (cf. guru).

néth, adv. perpetually, continually, 65; with emph. z, néthay,
46. Cf. nityé.

1;&1:;/?,’ m. dancing ; naté-ras, the pleasure of watching dances,

nityd, adv. 1.q. aéth, q.v., 45.

nabun, to dance ; inf. Ayotum nabkun, I began to dance, 94.

wav, 1, m. a name, 15, 49 ; lur-ndv, the name of Hara, 98.
Cf. nam.

nav, 2, f. a boat, a ship, 107 ; sg. dat. ndvi lamun, to tow
a boat, 106 ; ndwa-tar, the act of ferrying a person in a boat,
98 = K. Pr. 18.

now", adj. new ; with emph. 7, continually new, ever new and
new, 93 (bis); so nawam-nowuy (fem. nawaie-niw'ty), ever
new and new, 93 (m. and f.).

ndwun, to scrub, scour, clean ; past part. m. sg. with emph. z,
wowuy, 93.

nay, a compound of za, not, and ey, if ; if not, K. Pr. 46.

nywl®, adj. dark blue: (also) green; hence, (of vegetation)
green and luxuriant, 36.

niyém, m. a fixed rule or law. — £arun, to make a vow as to
a future rule of conduct, 87.

nyun®, to take ; kadith nyun®, to take out, to take forth, K. Pr.
57 ; fat. pl. 3, nin, with suff. 2nd pers. sg. dat. ninanay
(apparently for ninay), they will carry thee (forth), K. Pr.
57.

niz, adj. own, one’s own ; niza-swariiph, the nature of what is
one’s own, the nature of Self, 67.

pad, 1, m. a position, site; parama-pad, or (77) paramwu pad,
the Supreme Siva, 10, 77,78, 79.  See param.

pad, 2, m. a verse of poetry, such as Lalld’s own verses;
pl. nom. pad, 76 ; dat. (for loe.) padan, 84.

poida, adj. created, produced ; — Aarun, to make (for oneself),
99 = K. Pr. 46.

padun or parun, to vead; to study, 36; to recite, give forth
(e.g. a stream of abuse), 18, 21.

Conj. part. parith, 86; impve. sg, 3, with suff. st pers.
sg. dat., padiném or pariném (modern Ksh. would be -nam),
18; pl. 3, with same sufl’, and with identical form, 21.

yuk, m. the month Pausa (Dec.—Jan.). It is the month in
which the leaves fall. Sg. gen. (m. sg. abl.) pukani waiwa,
(leaves falling) with the wind of Pausa, 83.

phikh, m. expelling breath from the mouth with the lips con-
tracted, blowing a long puff’; sg. dat. phikas, 41.
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phal, m. fruit, a crop or harvest of grain, 86 (see plol*);
phal-kond¥, a fruit-ram, a large ram fattened on fruit, 77.

phol¥, m, a single grain, or a small quantity of any kind of
grain or seed ; used —°.. sdr*-phol¥, a single mustard-seed,
47 5 in phal-phol*, 86, phol* means simply ‘grain’, and
defines phal. Phal means any fruit, and phol* defines it as
grain.

paZo‘l", m. a shepherd; palkali-rost®, shepherdless, 108,

phalun, to bear fruit; cond. past sg. 8, with suff 2nd pers.
sing. dat., phaliliy (mod. Ksh. would be -47y), 66.

pholun, to blossom, to bloom ; fut. sg. 3, with suff. 2nd pers.
sg. dat., phdliy, K. Pr. 46.

philev, m. the set of shutters used for shutting up a shop;
philav dyun®, to shut up (shop, dat.), K. Pr. 102.

pholawun®, n. ag. that which blossoms, flowering ; f. sg. nom.,
with emph. g, phdlawiily, 96 = K. Pr. 47.

phérun, to return, come back (to a place, or to one’s senses),
51, 89; to rest from work, take a holiday, 12. In 89, the
‘returning’ is in two senses, either ‘coming back (to the
market)’, or ‘ coming (to my senses)’. Conj. part. phurith,
51, 89; fut. sg. 3, phéri, 12.

phirun, to cause to revolve or to cause to come back; to turn
over (of a washerman turning over clothes in the wash),
103 ; to reverse, cancel, 107 ; to ply (scissors), 103 ; conj.
part. phirith, 107 ; past part. f. sg., with suff. 8rd pers. sg.
ag. and Ist pers. sg. nom, phirinas, 108 ; with suff. 3rd
pers. sg. ag. and 1st pers. sg. dat., phirinam, 103.

phut®run, to break (trans.); past part. m. pl, with suff.
3rd pers. sg. ag. and 3rd pers. sg. dat., phutdrinas, 26.

past, see pdlun.

pokk, m. mud, a slough, 74.

pak®ch, m. the wheel (of a vehicle), pl. nom. pakisch, 26.

pakun, to move forward, progress ; inf. pakun gadlké, one has to
progress, 19; fut. sg. 8, with suff. 2nd pers. sg. dat.
pakiy, 107,

pakawun®, n. ag. one who progresses; (of a river) flowing on,
K. Pr. 47 ; f. sg. nom., with emph. g, pakawiiidy, K. Pr. 47.

pal, m. flesh, used in offering to a god, 103 al-pa/, wine and
flesh for a Kawla offering. ~In modern Ksh. the compound
al-pal is used to mean ‘ wine, flesh, &e.’, i.e. the five things
commencing, with # used in the aula (not Lalla’s sect)
worship of Siva. The five ‘m’s’ are madya, wine ; mansa,
flesh ; matsya, fish; mudrd, special attitudes; maithuna,
sexual intercourse. Hence, in modern language, al-pal
commonly means any vile or utterly impure food.

palin, m. a saddle (of a horse) ; sg. dat. paldnas, 14.
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palun, to protect; henee, (of instruction or directions) to keep,
to follow faithfully; past part. f. sg. pd/® (mod. Ksh.
pr%), 62.

pan, 1, m. a leaf; pl. nom. pan, 83.

pan, 2, m. thread, sewing-thread ; sg. abl. pana, 106,

pan, 1, the human body ; voc. pana, K. Pr. 57. In 44, the sg.
dat. pdnas is used with a double meaning, as the dat. of this
word, and also as the dat. of panra, self. See pana.

pan, 2, m. i.q. pdna, the self, oneself, 5, 7, 71 ; panun® pan,
one's own self, one’s own personality, 62, 82, 85.

pana, self, oneself; myself, 31, 44 (bis), 60, 61 ; thyself, 44,
66 ; himself, he himself, 33, 59, 72; with emph. y, pdnuy,
he himself, 83, 59 ; sg. dat. pdnas, to myself, 61 ; for thyself,
for thine own benefit, 66; nishe panas, near myself, 31.
In 44, panas has three times a double meaning. It may
here be the sg. dat. either of pdn, the body, or of pdna, self.
Thus, panas logith, having applied (earth) to my hody, or
having become absorbed in thyself; panas-manz, (I saw
earth) on my body, or (I saw thee) in myself ; pdnas dyutum,
I gave to my body, or gave to myself.

pén, see pyon®.

pons, for pint, in pini-panas, for myself, 60.

pon¥, m. a wedge, a peg; pl. nom. pant, 66,

panca, card. five, in panca-yind’, the five indriyas, or organs of
sense, 79. The Skr. form of pans, q.v.

pindun, to sneeze; fut. sg. 3 (in sense of pres.), pondi, 46.

pandith, m. a learned man ; esp. a gurw or spiritual preceptor, 3.

pindav, m. pl. the Pandavas, the five heroes of the Makabharata.
Their mother was Queen Kunti. At one time, being
reduced to great distress, she is said to have taken refuge in
a potter's house, and to have passed as the maternal aunt
of his children. PL gen. (f. sg. nom.) pandawan-hinz® mdj*
(or mdfi, m. ¢.), the mother of the Pandavas, 97 =K. Pr. 47.
See £roji.

panun®, pron. adj. one’s own, 55, 62 ; my own, 3, 82, 85, 104
thy own, K. Pr. 57 ; his own, 45 ; with emph. g, panunuy,
62, 85, 104; m. sg. abl. panans, 3; K. Pr. 57; f. sg. dat.
panafiz, 45 ; panun® pan, one’s own self, one’s own personality,
62, 82, 85. :

pink or ponk, card. five, 77 (ponk); pl. dat. pinban, 95;
pankan, K. Pr. 47. There are five bhatas (77, 95, see bith, 2) ;
five prdnas, or vital airs (95, see pran, 2) ; five jidnéndriyas,
or organs of sense, and five £arméndriyas, or organs of action
(95, see yund*). Cf. panca.

6, m. a virtuous action (the opposite of papZ, sin), 62, 79;
sg. abl. poné, 62.
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POA%, m. water, 24, 42, 47, 106 ; pl. nom. piité, 42.

piiit%, f. a hedge (round a garden), 63.

papk, m. a sin, a sinful act (opposite of pdii); sg. abl. pdpa-
poRz-bist, he who obtains the fruit of his sins and virtuous
acts of a former life, 62. See 4dy*.

papun, to ripen, to become ripe ; fut. pl. 3, papan, 92.

par, 1, adj. another than oneself, 5, 7,

‘par, 2, m. He Who is Supreme, the Supreme Deity, 59 ;
swa-para-vébir, meditation on oneself and on the Supreme,
or on the Supreme Self, 59, but see art. swa.

par, 3, a wing ; pl. nom. par, 99 = K. Pr. 46.

pairiv, see pirt,

purd, see kandd-purd.

part, m. a foot; pl. abl. pairiv, on one’s feet, 38,

probf®, m. a lord ; hence, the Supreme Deity, 64.

parud® m, a stranger, some one else, a person with whom one
has no connexion; pl. dat. paradén, 92.

prak, f. adoring love, (to God) 105, (or for the world) 83;
sg. dat. (in sense of instr.), praké (m. c. for praki), 105.

prakeéih, L. praketi,i.e. (in Saivism) primal matter (as opposed
to spirit), primitive non-intelligent heing, the root of all
feeling, affection in the widest sense of the term, as
experienced by the purusa, or individual soul (see Kaskmir
Shaivism, fase. 1., pp. 50, 89), 25 ; the nature of anything, 57.
See Note on Yoga, § 1.

prakask, m. light, illumination, 4, 6, 9, 35, 82; K. Pr.
201 (ter); bodha-prakdash (35) or jhdna-prakdsh (6), the
illumination of knowledge; prakdshé-sthan, the place of
illumination, i.e. the stage of attainment of true wisdom,
82 ; sg. dat. pratashés, 6.

paralokh, m. the future world, the life after death; sg. dat.
paraldkas (in sense of loc.), 75.

param or (77) paramu, adj. Supreme ; parama-goth, the way of
the Supreme, final beatitade, 103 ; parama-pad (10, 78, 79),
the position of the Supreme, or paramu pad (77), the
supreme position, hence, final beatitude; hence, also the
Supreme Siva (10, 77, 79) ; purama-Shiv, the supreme Siva
(gen. -Shiwun®), 58.

parameshwar, m. the Supreme Lord, God ; sg. voc. paramésh-
ward, 56.

pran, 1, m. an onion, 89, 90, in both cases with a double
meaning, referring also to prdan, 2. So, with similar double
meaning, prénva-bur, a thief of onions, or the thief of my
vital breath, 101.

pran, 2, m. the vital breath (in 89, 90, 101. this word is used
with a double meaning, in the sense of ‘ vital breath’, and
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also in the sense of p7dn, 1, an onion); hence, life, the body
as a living entity, 90 (ter).

‘ .According- to Hindu seriptures there are five principal
vital airs (vdyx) in the body, viz. prdna, apdna, samina,
udina, and zydna. See Note on Yoga, §§ 2, 16.  Of these,
two (prdpa and epdna) are referred to by Lalla. There are
also five secondary vital airs, or wpiprdpa, named zdga,
kiirma, krkala, dévadatta, and dhanamjaya, respectively.

According to the Makdbhirata (xii, 6844 ff.) prana resides
w'itbin the head, and, with the heat that is there, causes all
kinds of exertion. The prdna is the living creature, the
universal soul, the Eternal Being, the Mind, Intellect, and
Consciousness of all living creatures, &e. Thus, the living
being is, in every respect, caused by prda to move about and
exert himself.... The heat, residing between apdna and préna
in the region of the navel (cf. L. V. 57). operates, with the
aid of these two breaths, in digesting all food that is taken
by a living creature. There 1s a tube beginning from the
mouth and ending in the anal canal. From this main tube
numerous subsidiary tubes branch out in the bodies of all
living creatures (see art. z@di). In consequence of the rush
of the several breaths (the ten just mentioned,—see also
below), these breaths mingle together. The heat that
dwells in prdpa causes digestion. ... The prdna, bearing
a current of heat, descends from the head downwards to the
extremity of the anal canal, and thence is pushed upwards
again. Coming back to its seat in the head, it once more
sends back the heat that it bears.... The main tube
leading from the mouth to the anus is the path by which
Yogins succeed in attaining to the Supreme by holding the
soul within the brain (S6rensen’s Index to the Makabkarata,
S. V. prana).

The above is the account given in the Makdbhirato.
Later accounts deseribe the five principal airs as follows :—
prdna is the upward flowing air which has its seat in the
Jungs, and is exhaled through the mouth and nose (L. V.
57 accounts for its heat by stating that it rises from the
region of the navel: see #db); apdnaisthe downward flowing
air, which is expelled from the anus; wddna is that which
rises in the throat, and enters the head; samdina is that
which has its seat in the cavity of the navel, and is essential
to digestion ; and vyane that which is diffused through the
whole body. These course through the various tubes, or
nadis, and the object of the Saiva ascetic is to restrain
them, the process being called prandyama. For the methods
by which this process 1s carried out, see Note on Yoga, § 21.

o
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The main object is to bring prdna and apdna under complete
control, as stated in L. V. 26. Cf. pawan, which Lalld uses
as equivalent to prdn. On the whole subject, see Deussen,
Allgemeine Geschichte der Philosophie, 1. 2, p. 248 ; 3, p. 70.

Reference has already been made to L. V. 26 and 57.
In 89 (in one meaning) people are invited to take, or grasp,
the vital breath (so as to bring it under control). In the
other meaning, they are invited to buy onions (praz, 1).
In 90, the word pran has, perhaps, the more general sense
of the ordinary breath of life, or one’s own body as a living
being. In 101, prama-t@r may be translated ¢a thief of
onions’, and also ‘ the thief of vital breath’, i.e. the worldly
temptations which prevent the proper control of the prdpa.
In 69, wdiv, wind, 1s used, as a synonym of prdn, for the
vital airs.

pron?, adj. old, of olden time ; f. sg. nom. préAk, 63.

pairum, to put on (clothes); conj. part. pairith, 76.

purun, to fill; hence, to inhale breath (37) in the process of
prdpdyama ; see prim, 2; conj. part. pirith, 37.

In Sanskrit, the process of inhalation is called p@rake,
while the retention, or ‘bottling up’ of the inhaled hreath
is called fumbhaka, See Note on Yoga, § 21, and kumbt.

_pdrném, see padun. :

pranav, m. the name of the mystic syllable i, see o and
andhath ; sg. gen, (m. sg. ag.) pranawik’, 76.

prarun, to wait for, await; pres. part. prarae, 83.

prason®, adj. pleased, gratified ; fas prason®, pleased with
him, 65.

parith, see padun.

pruthiwdn®, adj. of or belonging to the earth, 52.

prathuy, adv. implying distribution ; prathuy firthan, (going)
to every holy place, going from one holy place to another, 36.

parun, m. recognition, 58.

pairiv, see pirt,

prawad, m. a proclamation, a crying out ; — karun, to ery out,
make proclamation, 89.

prawun, to obtain; fut. sg. 2, prawakh, 29; past part. sg. f..
with suff. 1st pers. sg. ag., prdvm, I obtained (£, obj.), 1083.

pravésh, m. entering, entrance. 2.

parwiz, ?f. flying, flight; parwiz tul, take wings and fly,
99 = K. Pr. 46. o

parybkk, m. a bed ; tala-paryékh, a bed (stuffed) with cotton,
i.e. a luxurious bed, 73.

prazalun, to become lighted, to be set alight (of a lamp):
2 past, m. sg. 3, prazalydv; with suff. 1st pers, sg. dat.,

. prazalyom, became lighted for me, 4.
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Darzanun, to recognize ; pol. impve. sg. 2, with suff. 3rd pers.
Sg. acc., parzdntan, recognize him, 46 ; fut. sg. 3, with suff.
3rd pers. sg. dat. (for ace.), parzands, he will recognize him,
145 past part. m. sg., with suff. 1st pers. sg. ag., parzdnum,
I recognized, 7.

pash, m. a net ; sg. dat. paskés, 6.

posk, m. a flower; sg. gen. (f. sg. abl.) Zapasi-poshéc, 102 :
pl. nom. pask, 42, 45.

posk™, m. a beast, an animal (as distinet from man), esp.
a beast offered in sacrifice (see lima), 63.

push, m. a florist, a professional garland maker, 39, 40. The
fem. of this word is pushéik.

pashun, to see, 20, 59, in passive sense, to be seen, to be
recognized (as so-and-so), 16; conj. part. paskith, 20, 59:
fut. (or old present), sg. 3, paski, or, with interjection «
added, pashya, 16.

pushoi®, £, -a female florist, see push® ; m. c. pushinr, 39, 40.

pushérun, to make over (anything to anybody); inf. or verbal
noun, puskdrun, 61. In mod. Ksh. this verb is pustirun.

pata, adv. afterwards, behind ; pafa #0zun, to remain behind,
to survive, 67 ; pata pata, behind behind, i.e. continually
behind ; i.e. following after a person, dogging his footsteps,
K. Pr. 56, 57.

peéta, see pyon™.

pott, adj. of or belonging to the back, rear, back; although
an adj., this word does not change for gender when in
agreement with a fem. noun, as in the phrases pot* Zat
back-word, i.e. backbiting, pot* Zamdy®, secret income, and
so on. Similarly in L. V. 105 we have pot* zin (f.), the
end of the moonlight, i.e. the last hours of the night.

patk, 1, ? m. a path, a way ; sg. abl. amara-pathi, on the path
(leading to) immortality, i.e. on the path of reflection on
the Self or Ego, 70. :

path, 2, adv. behind ; in path-ksl", of or belonging to the time
behind, i.e. of or belonging to former times; sg. abl. pati-
kaili, in former times, 91. .

path, m. a pavement, the floor of a flagged area; sg. dat.
patas, 52.

péth, 1, adv. on the back, upon, 14, 15. ]

péth, 2, postpos. governing dat., on, upon ; with emph. g, dob’-
kaiid-péthay, on a washerman’s stone, 103. Sometimes, in
frequently used phrases, p&f4 does not govern, the dat., but
is simply compounded with the governed word, as in
bar-péth, on (i.e. at) the door, K. Pr. 102.

pétha, 1, adv. from above; pétha bona, from above (and) from
below, from top to bottom, 17.

) o2
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petha, 2, postpos. governing abl., from above, from ; brakmdnda-
pétha, (down) from the Brahma-randhra (see brakmind), 57 ;
yéna-p@tha, from which (time), i.e. since, 93.
pithis, see pyuth".
parun, m. the burden, or responsibility, of carrying out any
duty, 61.
patun, to be trusting, to trust (a person, dat.), to show trust
in, 104; esp. to show trust in a person by lending him
" money, to give a person credit, 27 ; past m. sg. 3, po&¥, 27 ;
f. sg. 1, with suff. 3rd pers. sg. dat., piéisas, 104. Note
that this verD is intransitive.
pawan, m. air, the vital breath (see pran, R), 37, 42 ; sg. dat.
pawanas, 17 5 abl. ndsika-pawana-dor, holding (i.e. borne
upon) the vital air that (starting from the heart) issues
through the nose, 83 ; pawana-sotiy, by means of the vital
air (i.e. by means of suppressing the vital air), 25.
piwun, to drink ; past part. m. sg., with suff. st pers. sg. ag.,
pyuwum, 1 drank, 81.
pay, my, milk, 54.
PEYE, péye, see pyon™.
2y0dil, m. the conduct, or behaviour, of a pydda (lit. footman),
or government messenger, who is looked upon as making
his money by oppression, lying, and cheating; hence,
wickedness generally, K. Pr. 46.
Dyom, see pyon*.
pyon®, to fall, 18, 32 (sleep fell), 47, 88 (the sword will fall) ;
to fall (to, dat.), to apply oneself (to anything), to become
engaged (in anything), 28, 45 ; to befall, happen, 67, 74, 84,
85, 87, 108.
pol. impve. sg. 2, p¥td (m. c. for péta), 28 ; fut. impve.
pézé (m. c. for pezi), 45 ;
fat. sg. 8, pdyé (m. c. for pdyi), 18; with suffl 2nd pers.
sg. dat., &as péyiy, it will happen (i.e. come) to thy
memory, 87; péyiy, (the sword) will fall (on) thy (body),
88; pl. 8 (old present), pén, they fall, 47 ;
past. m. sg. 3, with suff. 1st pers. sg. dat., pyom, 84, 85,
108 ; f. sg. 8, pédyé, 32 ; with suff. 2nd pers. sg. dat., péyiy
(for péyéy), happened to thee, 67, 74.
payirt, £, a stirrup ; pl. dat. pdyirén, 14.
Pyuth*, m, a pedestal, a throne ; sg. dat. githis, 52.
Pyuwwum, see prwun.
Peyiy, see pyon®.
péze, see pyon®.
iz, f. worship, ceremonial adoration ; sg. dat. pazi, 78, 79 ;
pizé (m. c.), 39, 40 ; piz kariii¥, to offer worship (to, dat.),
to worship, 17, 21.
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puzan, . the performance of ceremonial worship, worship,

2

7¢, interj. O, 8 (here pleonastic).

racyéyé, see ratun,

ridukh, see rozun.

rah, m. Rahu, the demon of eclipse, 22.

rukun, m. garlic, 89, 90, in both cases with a pun on the word
ruk, soul or spirit (Ar. 7@4).

rajy, m. a kingdom, the ruling of a kingdom ; 7@y Ayon®, to
take ruling, to undertake the rule of a kingdom, 12; sg.
dat. 7djés Loy, one who gains a kingdom, 62.

r%%h, f. a line; met. a path or way as narrow as a line, 107 ;
sg. dat. karma@ié rOthi (written) in the line of fate,—an
allusion to the lines of fate supposed to be inseribed on
a person’s forehead on the 6th night after birth, 107.

rum, m. a hair of the down of the body ; used met. to indicate
a very small quantity or an instant of time; pidlsas ua
rumas (sg. dat.), I did not trust in him by a single hair, or
for a single instant, 104.

raint_or roni, f. a queen; hence, in voe. rainyd, (politely)
O Lady!, 10.

rang, 1, m. the stage of .a theatrical performance; hence,
a theatrical performance; pl. dat. (in sense of gen.),
rangan, 81. -

vang, 2, m. mode, manner, fashion ; Zyuti* rang, of what kind
of fashion ?, 84, 85.

7indt, see ryinzt.

74f%, f. a wife, a man’s wife (from the point of view of the
husband) ; sg. dat. rafig Aywi?, like a wife, K. Pr. 201;
pl- nom. 77, K. Pr. 102 (quater).

répt, adj. used —°, possessing the appearance of, acting in the
character of, in bhdryé-rip?, acting in the character of a wife,
54 ; matru-riip’, in the character of a mother, 54 ; mays-rip®,
in the character of earthly love, 54; zada-rdp®, acting in
the character of inanimate nature, stolid like an insentient
block, 20.

7tiph, m. shape, bodily form, 15.

ras, m. juiee, sap, liquor, essence, distillate, 40; a person’s
essence, his power, energy, 48; charm, pleasure, delight;
ndté-ras, the delights of (watching) dancing, 73.

Sg. abl. shéshi-rase, (water it) with the essence of the
moon, i.e. with nectar, 40 ; rasa-nishé-ti, (I exerted myself)
even beyond my natural power, 48.

rasan, f. the tongue; sg. abl. rasani, (uttered) by the
tongue, 58.
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rost?, adj. suff. signifying ¢devoid of’; Zdgi-rost", one who is
without (selfish) aim, disinterested, 61, 65; pakdli-rost®,
shepherdless, 108. '

rasdyén, m. an elixir, a magic potion, 80. »

79£%, adj. good, beautiful, excellent ; m. pl. nom. 79¢*, 51.

rdth, f. night, 42 ; dén rath (55, 91), dén kyok rdth (3, 5, 65),
or dén kyawu rith (19), day and night, always, continually,
without surcease.

rathu, m. a chariot, 73.

ratun, to seize, grasp, take hold of, 3, 4, 24, 26, 101, 104, 107 ;
K. Pr. 102; to seize, to bring into subjection, 55, 80;
(of a road) to seize, to enter (a road) and follow (it)
diligently, 82; A8 rafun, having taken to seize, i.e. to
hold, 69.

Conj. part. ratith, 55, 104 ; ratith zanun, to know how to
seize, &c., 26, 80. :

Past part. 1, m. sg. rof% 24 ; with suff. st pers. sg. ag.
rotum, 1 seized, &e., 4, 69, 82, 101 ; also with suff. 3rd pers.
sg. dat. rot“mas, 1 grasped it, 8: abl. ami rati, by this
which had been grasped, i.e. by grasping this, 107.

Past, part. 2, f. sg. racyeyd, K. Pr. 102,

706un, to be preferred, to be liked; fut. (pres. subj.), sg. 3,
708¢ (m. e. for 70&2), 1.

7av, 1, m. a sound, an utterance, 33. See andlath.

rav, 2, m. the sun, 16, 53.

rawun, to be destroyed, be lost ; inf. obl. rdwan-tyolé, lit. the
blister caused by the destruction (of something desired),
hence, an intolerable pain, 108 ; past, m. sg. 8, rdw", 66;
past conditional, sg. 8, rdviké, 95.

ryunz®, a ball (the toy made of lac) ; pl. nom. 7z?, 66.

raz, f. a rope; sg. dat. (for ace.) razi, 95.

ruz, ? L. a disease, 8. See bhav.

raza-dof*, f. ?the work of a rdz (plasterer), ?plastering; sg-
dat. rdze-dafié, 85. The meaning of this' word is. now
unknown, and that given here is a mere suggestion.

raza-hams, m. a swan (said to have a beautiful voice), 86.

razan, ? f. the night, 22,

70zun, to remain (in one place), abide, stay, 65 ; to remain, to
remain concealed, to keep oneself hidden, 44; to remain
over and above, to be left over, to survive, 2, 67 ; Aushyar
70zun, to remain careful, to take care, K. Pr. 46.

. Conj. part. rizith, 65 ; impve. sg. 2, 7oz, K. Pr. 46 ; fut.
sg. 3, with suff. 2nd pers. sg. dat., 7024y, it will remain for
thee (after death), 67 ; pl. 3, r6zan, 2 (old present); past.
m. sg. 2, rédukl mé, thou remairedst hidden from me, 44.
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sad, ad}j. lzgl (a Hindi word, the Kashmiri word being 857,
q.v.), 16.

siaban, f. soap, 103.

sdd, m. eating with relish, tasting, enjoying, 90 ; hence, met.,
the true enjoyment, the pure happiness (begotten by the
disecrimination between that which is transient and that
which is eternal), 45, 90 (with double meaning, i.e. both
lit. and met.); sg. abl. sade, 45.

sadd, adv. always, continually; with emph. g, saddy?, 7.

séda, adv. straightly ; hence, with straight mind, attentively,
heedfully, carefully, 91.

sadbhdv, m. pure devotional love, loving trust ; sg. abl. -bkduwa,
45. Cf. bav.

siddh, c. g. a holy person who has attained to one of the stages
of beatitude; voc. siddha-mali siddho, O respected Saint!
(see mdt¥), 91.

sod%r, m. the sea, the ocean; sg. dat. sgd%ras, of (or to) the
sea, K. Pr. 46; in the ocean, 106 ; abl. bhawa-sdd?ri-dar,
the current (or tide) of the ocean of existence, 74.

sadiy*, see sadd.

sagun, that which has properties, the material (as opposed to
pure spirit), the material universe, 1.

3hé, see sAdh.

sok¥, m. a money-lender, 27.

sulk, see tik.

shiba-wdn®, adj. possessing beauty, adorned; m. sg. dat.
-wonis, 52.

sh2h (18) or shd (25), card. six; ag. sg. sk, by (a group
of) six, 13 ; pl. dat. (for gen.) skén, (a lord) of six, 13.

The number six has various mystic meanings. Thus,
there are six attributes of the Deity, viz. (1) sarvajfiatd,
omniscience, (2) #rpti, contentment, (3) anddibodha, having
perception from eternity, (4) svatamiratd, absolute inde-
pendence, or absolute self-sufficiency, (5) nityam-aluptasakts,
having potency that is incapable of being diminished, and
(6) anantasakts, omnipotence. There are six enemies, or
sins which impede union with the Supreme. For a list of
these, see /h. There are six @rmis, or human infirmities,
viz. (1) $oka, grief, (2) moka, delusion, (3) jard, old age,
(4) marana, death, (5) ksudk, hunger, and (6) pipdsd, thirst.
There are six avastkds, or periods of human life, (1) §isutva,
babyhood, (?) &dlya, childhood, (3) kawmdra, youth, (4)
yawvana, puberty, (5) tarunya, young manhood, and (6) var-
dhakya, old age. Some omit numbers 1 and 5, and have
only four periods, translating yauvana by ‘ manhood’. All
these sextets are referred to in 18. There are, ‘further, six
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vikdras, or changes of condition, in a man’s life, indicated
by the six verbs, as#, he exists; jayalé, he is born 5 vardiate,
he grows up; viparinamaté, he is developed ; apaksiyaté, he
declines ; and nasyati, he is destroyed (82).
In 25 and 82, reference is made to the six cakras, or circles,

regarding which, see Note on Yoga, §§ 9, 13 ff.

shéhol®, 1, m. coolness; shéhol* karum, to make coolness, to
cool oneself, K. Pr. 102,

shékk, £. fear, apprehension, 73-6.

shékun, to fear, to be afraid ; impve. fut. skikiz:, 70.

shéketh, £. the Sakti, or energic power of a deity, conceived as
the female consort of the latter; esp. in these poems, the
Sakti of Siva. She is the immanent aspect of Siva, i.e.
the aspect in which he pervades the universe. She is not
in any way different from, or independent. of, the Supreme
Siva, but 1s one and the same with him. She is immanent
in every human being, and has herself an infinite number
of aspects or modes. In order to obtain final emancipation,
it is necessary to grasp the fact of her essential oneness
with the Supreme, 68; Shiwa-shék%h, Siva and his Sakti, 2.

shél, £ a large stone, a rock, 52 (ter).

shil, m. good behaviour, right conduct, 24.

sikil, ? m. the seashore, K. Pr. 46.

shém, tranquillity, quietism, quietude, absence of passion, 71 ;
shém-dam, quietude and self-restraint; sg. abl. s/éma-dama-
kriy8-piifi*, the hedge of holy acts joined to quietism and
self-restraint, 63.

s’ ham (90), a Sanskrit formula meaning ‘I am He’, or ‘T am
That’, and expressing the identity of the soul with the
Supreme. With the letters reversed, it becomes Jlashsa,
which is used as a mantra, or mpystic formula. See
hams, 2, ,

shémbhu, Sambhu, a name of Siva ; sg. dat. sh¥mblus, 45.

shémun, to be quiet, to be at peace, 27 ; (of water) to be at
rest (and gradually soak away), 106; pres. part. skéman,
106 ; fut. sg. 3, skémi, R7. ,

shépkar, m. Sankara, a name of Siva, 25; skénkar-swaima,
Siva (recognized as) one with Self, 39, 40; shénkara-boki,
one who is full of devotional faith to Siva, f. -8Zils¥, 18.

shiifi, m. the transcendental Void, emptiness (Skr. inya);
iu Saiva philosophy, the imaginary body in which one feels
oneself in dreams, a vague, indistinet, and undefined some-
thing which is practically ¢ Nothing’, not unlike the
‘nothing’ of the experience of the really dreamless deep-
sleep state in our waking life (see Siva-sitra-vimarsini,
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trans. p, 18, and Kaskmir Shaivism, pp. 77, 82). When
a Universe comes into apparent existence, the Supreme
Being, after a course of development through various phases
(K. Shaivism, pp. 62 ff), associates Himself with Maya
(illusion), and thereby becomes subjected to limited individual
experience. In the first stage of this association, He, as the
experiencer, loses the realization of Himself as the Self of
the experience ; and, as this happens, He becomes sleepy.
In this sleep His perception of Himself as ¢All This’
becomes dim, as the vague, undefined, something, or fiinya,
already mentioned. Si@nya may therefore be looked upon as
the first stage in limited consciousness, and in the reverse
order (of the soul becoming united with the Supreme) it is
therefore the last stage of limited consciousness before the
soul becomes conscious of universal experience as one with
the Supreme in one of the five phases or conditions prior to
this association with Maya. In the microcosm of the body,
Yogis locate this $anya in the salasrdra. See Note on
Yoga, §§ 20, 24.

Hence Lalld, in 1, says that, when the sdi (i.e. $@nya)
became dissolved (in the course of union with the Deity)
only pure (i.e. universal) consciousness remained.

Lilla is fond of the expression skifids shifidk milith ganv
(11, 30, 69). Here shinés is the dative singular, and shiiak
is the nominative singular with the suffix of the indefinite
article, and the whole means literally ¢ a void became merged
in the Void’ that is to say, a thing which is really nothing,
or mere emptiness, became merged in the Great Sinya
explained above. The thing which is really nothing is the
apparent material existence,—the material world, or the
consciousness of the material world. With the acquirement
of true knowledge, its unreality is recognized, and the
apparent reality disappears in the transcendental Void.
Cf. the remarks on L. V. 69 in art. som.

Sg. nom. shifi, 1; with suff. indef. art. stifak, 11, 30,
69 ; dat. skafigs, 11, 30, 69. .

shitfiakar, m. having the form of the Void, reduced to becoming
nothing but the Great Void (see sk}, 50. .

shiifdalay, m. he whose abode is the Great Void (see sZé#), 1.e.
the Supreme, 15. .

shurt, m. an infant; doda-shur®, a milk-infant, a sucking
child, 70.

shram@wun, to labour at; hence, did shramdwun, to labour at
milk, to milk, 38.

shrutawén®, m. one who hears well, one who is the reverse of
being deaf, 20.
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shrokun, to become pure; 2 past, m. sg. 3, with suffl 1st pers.
sg. gen. shrodyom, 105.

shdshi, m. the moon ; sh¥ski-Zal, a digit of the moon, 25, 69 ;
shéshki-ras, moon-juice, the water of immortality, nectar,
amrta, sg. abl. -rasa, 40. For the mystic terminology in
connexion with the moon in Saiva theology, see art. som.

skas®%r, m. a holy book, the general body of sacred writings;
sg. abl. skastra, 27.

sh¥s%4%, m. iron; sg. dat. sh¥st%ras, 100 = K. Pr. 46.

shath, m. a sand-bank (hidden under water) in a stream,
a shoal ; sg. abl. with emph. y, shatiay, 84, 85.

shéth, card. a hundred ; sh&ti-shét', hundreds, 6.

shiv, m. Siva, the Supreme Deity, absorption in whom is final
emancipation, 8, 14, 51-54, 80; sg. gen. shiwun®, 58 ; dat.
shiwas, 68 voe. shiwa sliwa kardn, uttering the cry of
Siva! Sival’, i.e. meditating on the fact that all that
exists is one with Him, 65 ; shiwa-may, made up of Siva,
consisting of Siva, 16; skiwa-pizan, the worship of Siva,
292 ; shiwa-shék%th, Siva and his $ukfi, or energic power, 2,
of. 68, and art. skZi%h; parama-shiv, the Supreme Siva
(gen. -skiwun®), 58 ; ctana-skiv, Siva in his quality of
Supreme Spirit, as opposed to his more material manifesta-
tions, 79.

shwas, m. a breathing, a complete breath, inspiration and
expiration ; sg. acc. shwds, 55.

shtwot*, m. the six-staged road, i.e. either the six vidras or
the six cakras (see art. skél), 82. ,

shyama-gal, m. dark-blue-necked, a name of Siva, whose
neck was dyed a dark blue by drinking the Z#lakita poison
at the churning of the ocean ; sg. voe. skydma-gala, 13.

sahaz, adj. inborn, natural, innate; as subst. m. natural
character, true nature, reality; hence, obl. sg. salaza, as
adv. naturally, innately, 18 (according to one interpretation),
45; as an epithet of the Supreme Siva, saiez means
‘He who is real and true’, 18 (according to another inter-
pretation), 48 ; sakaza-kusum, a flower of the true nature,
i.e. a flower born from one’s inner soul, a flower which is
a true offering of love; or (?)a flower of reality, a real
flower, 21 (see note to the verse).

In Sanskrit, the compound sahaja-vidyd means °the
knowledge, or state of experience, in which the true
relation of things is realized’. It is the consciousness
of the identity of the Self with Siva. Lalla frequently
uses the word salaz, by itself, with this meaning of ‘the
nature of Self’. Thus, in 29, she has sakaza-vébar, dis-
crimination as to the nature of Self, and in 30 she has
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sakaz véarun, exercise this diserimination as to the nature
of Self. From the idea of ‘the nature of Self’, it comes
to mean ‘knowledge of the nature of Self’. Thus, in 29,
we are told that quietude and self-command are not neces-
sary causes salazas, i.e.of a knowledge of the nature of Self.
Similarly, saZ«z has the same meaning in 85 and 62.

Sg. nom. salaz, 30, 85, 43 ; dat. szhazas, 29, 62; abl.

and obl. sakaza, 18, 21, 29, 45,

sékh, f. sand ; sg. obl. séki-lawar, a rope of sand, a rope made
by twisting sand, an impossibility, 107.

sukh, m. happiness, ease, K. Pr. 201 (ter).

sakharun, to prepare for a journey, to set out; to set oneself
i(()) any task, busy oneself with, 10; impve. sg. 2, sakhar,

sakol*, adj. all, the whole, everything, 38; m. pl. nom. with
emph. 7, sakeliy, 1, all men, 47 (according to another
interpretation, this is safaliy, 2, below, q.v.).

sakaliy, 2, adv. without having eaten food, hungry and athirst,
47 (see the preceding).

sul, f. the early time, the time before any fixed time ; hence,
the propitious time (for doing anything), 99 (= K. Pr. 46),
100. .The word often means ‘early dawn’, and perhaps
also has this meaning in these passages.

salil, m. water, 16, 29 ; sg. dat. sufilas, 29..

som, m. the moon. The moon plays a considerable part on
the mystic side of Saivism, and is frequently mentioned in
this connexion in the Lalli-vakyini. In these verses it
appears under four different names, viz. shéshi (25, 40, 69),
som (34), dand®r (9, 22, 109), and éqrd®ama (93), correspond-
ing, respectively, to the Sanskrit $adin-, soma-, candra-, and
candramas-. It will be convenient to bring together the
various mentions of the moon, and to explain the mystic
references thereto.

As explained in the Note on Yoga (§§ 9, 18 ff), starting
from the base of the abdomen,—the mu#/ddiira, or sacral
plexus,—upwards along the spinal cord there are in the
body six cakras, or circles. Over these is the seventh, the
sahasrdra, or medulla oblongata (§§ 19, 27). In this
dahasrdra, in mystic parlance, is the moon, and also the
abode of the Parama Siva, or Supreme Siva,—the trans-
cendental realm named Kailasa or Akula (§ 19). By
blocking up the breath in the nddis, while meditating upon
this sahasrira cakra, the Yogi tries to enter into the
highest semddhi, or mental absorption, in which the' citta,
or organ of thought, is absorbed, microcosmijcally, into
sahasiara, and, macrocosmically, into Parama Siva (§ 21).
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This is mukti, or final release,—what we should call
salvation.

The above explains the reference in L. V. 25, in which
the authoress says that by continual suppression of her
vital breaths she had cut her way through the six forests
(i.e. the calras), so that the digit of the moon awoke and
appeared to her.

Similarly, in 84, she refers to a Yogi, in whose Zanda or
bulb (§ 5) the mystic syllable i is firmly fixed (§§ 23, 24),
and whom the fumbhalka exercise (§ 21) leads to the home
of the moon, or sahasrira. He thus obtains samdd/i.

In 69 she says, ‘I held the steed of my cétta, or thought,
by the rein of absence of desire, after much practice having
joined together the vital breaths of the ten nddis. Thereupon
the digit of the moon (in the sahasrira) melted and descended
upon me, and the nothingness of the transient world became
merged in the Nothing.” In the sahasrira is the Void
(§§ R0, 24), in. which the empty world of matter becomes
merged. The ‘melting’ of the moon means that the lunar
nectar descends, as explained in the following remarks on
No. 40.

In 40, the authoress advocates spiritual worship, in which
the flowers offered {0 the object of worship (Siva) are
devotion, while over his (mental) image is to stream,—not
material water, but—the juice of the digit of the moon
(lunar nectar) abiding in the sahasrira at the top of the
vertebral column (§§ 8, 19 ff.). The nectar passes down
through the susumnd and i@ nadis (§ 8). The Yogl who is
becoming absorbed into sahasrira drinks this nectar, and
becomes master over himself and the 4ula (see £dl) (§ 21).
Thus the expression means that he is to devote himself to
samddki by absorption into sahastiira.

The same ideas are found in No. 9. She states, ¢ when
the sun disappeared, there came the moonlight; when the
moon disappeared only cit/a, or thought, remained. When
citta disappeared nothing was left anywhere’. Just as the
moon is in the highest cafra, so the sun is in the lowest,—
the malddhara, near the perineum (§§ 5, 9). ¢ Disappeared’.
means ‘ceased to be present in consciousness’. That is to
say, the Yogl raises his consciousness from the miladhara
to the sahasrra (§ 21), the sphere of absolute being. Here
the sense of difference between his individual spirit and the
Universal Being is sunk in the all-consuming consciousness
of All-Being, All-Light.

In 93, there does not appear to be any reference to the
moon of mysticism. It is stated that the cif, or pure
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spirit, is ever new and new, i.e. is ever fall of new&’fiﬂusions,

Jjust as the natural moon is ever new and new, i. e. pegpetually
changes as it waxes and wanes. S
Similarly, No. 109 presents no difficulty. Lalla states’
that after much searching she came from the inmost recesses
of her soul into the moonlight, meaning either that she
came into the light of true knowledge, or that her citta,
or organ of thought, became absorbed into sahasrira, as
explained above.
There remains No. 22. This is dealt with in the note
on the verse, and what is there said need not be repeated.
Sg. obl. soma-garé, in the home of the moon, or the
‘sahasréra (see above), 34.
som®, adj. equal, alike, 5, 16. Sg. abl. sami #ratd, by equal,
i.e. by thorough, union, 1; m. pl. nom. samé (m. e, for
sam?), 16.
sum, f. a bridge, 34, 50, 96 (= K. Pr. 47), 98; K. Pr. 46, 47.
Pl. dat. suman-sith*, an embankment with bridges, i.e. an
embankment broken here and there, the gaps being covered
each by a crazy foot-bridge of only two or three planks
(v. 1. swamana-sgth?), 98.
simhdsan, m. a throne, 73.
samun, to assemble, come together, unite for some purpose;
cond. past, pl. 8, samakon, 95. .
sdman, m. jasmine ; sdman-big, a jasmine-garden, 68 ; see swa.
Swman, see sum.
s¥manz, XK. Pr. 18 (= L. V. 98), sémanz sithi being translated
‘in the middle of the way’. The correct reading is
apparently swman-sithi or swamana-sithi, as in L. V. 98.
See sum and swa.
samsdr, m. the material universe, 35, 37; transmigration,
' the weary round of birth and rebirth, which must be
endured by a soul till it obtains salvation, 6. Sg. gen.
samsdrun®, of which the m. sg. dat. is samsdranis, 6. In
modern Ksh. this form of the genitive is reserved for
masculine proper names; sg. dat. samsdras, 35, 37.
sana, a suffix added to interrogative words to indicate in-
definiteness, as in Aydk-sana, sg. abl. kawa-sana, what
kind of, 39.
son, m. gold, 100 = K. Pr, 46.
sond¥ (£, siinz%), suffix of the genitive of all singular masculine
animate nouns, except proper names. Cf. Zond¥. M.sg.nom.
gira-sond® wanun, the word (i.e. instruction) of the teacher,
108 ; £ sg. dat. (in sense of instr.) dayé-sanzé praké, with
the love of God, 103.
sandéh, m. doubt, 7.
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sandarun, to make steady, to put the brake on, to block (the
wheels of a carriage), 26 ; to make (oneself) steady, to come
to one’s senses after a faint, to hecome cool and courageous
after being subject to mental agitation, to take courage, 70 ;
conj. part. sandirith, 26; impve. fut. sandérizi, 70,

sangath, m. collection, bringing together into one place ;
sangdth karun, to bring together in this way (used especially
of collecting appliances, waterials, &c., before setting to at
any work), 17.

sudn, w. bathing, esp. bathing as a religious exercise (borrowed
from Sanskrit) ; sndn karun, to bathe as ab., 32, 46, The
Ksh. form of this word is shrdn. :

sannyas, m. an ascetic, a wandering devotee, 36,

sapudun, conj. 2, to become ; past m. sg. 8, sapoduktk, thou
becamest, i.e. thou hast become, 86.

sdpanun, conj. 2, to become ; past m. sg. 3, sOpon®, 5.

sparskun, to touch ; fut. sg. 3, sparshi, 37.

sar7, m. a lake, an ocean, 47 (bis), 50, 78, 79 ; amréta-sar,
the lake of nectar, i.e. blissful union with the Supreme,
68 ; bhawa-sar, the ocean of existence, 23; with suff of
indef. art. sardk, a certain lake, 50; sg. dat. suras, 23,
47, 68 sg. abl. sari, 47.

sdrt, adj. inundated, flooded, (of a lake) overflowing, 50.

siré, m. the sun ; sg. dat. sirds, K. Pr. 201.

sort, m. in sdri-phol, a mustard-seed (as an example of
minuteness), 47.

80r", adj. all. This word almost invariably takes emph, 7,
and becomes sdruy; m. Sg. nom. sdruy, all that exists,
everything, the totality of creation, 31, 42-3; m. pl. nom.
s0r2y, all, every one, 95, X. Pr. 150; dat. sarénty pedan, in
all the verses, 84.

sur, m. a god; sura-guru, the chief of the gods (see art.
gurn) s sura-guru-ndth, the lord of the chief of the gods.
the Supreme Deity, 5, 65.

srugal, m. a jackal ; pl. nom. srugdal, 47, '

sarum or sdrum, to remember, 50, 915 to call to mind, to
remember affectionately, meditate upon, 45, 65 ; conj. part.
s0rith, 65 ; pres. part. with force of pres. sg. 2, soran, dost
thou remember ?, 91 ; old pres. and fut. sg. 1, with suff. 3rd
pers.sg. dat., saras, I remember it, 50 (quater) ; 8, sort, 45.

sar'-phol¥, see sor¥,

saras, see sar and sarun.

sarwa, adj. all (borrowed from Sanskrit), in sarwa-gath, going
to all places, hence, as an epithet of the Deity, All-pervading,
Omnipresent, 64 ; sarwa-kriy, he who made all things, the
All-Creator, 59. The Ksh. word is sdr,

Y
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surya, the sun (borrowed from Sanskrit), in s@rga-mandal, the
orb, or disk, of the sun, nsed metaphorically to indicate
the Supreme Deity, 75. The Ksh. word is sird

sas, 1, or swds (q.v.) m. ashes; sg. abl. sdsz, or (m. c.)
sdsa, 18.

sds, 2, card. a thousand, 84; with suff. & indicating the indef.
art., sdsd, a thousand, i.e. any indefinite great number, 18,

_K.Pr.57; sg. abl, s@sa-manza, out of a thousand, K. Pr. 150.

sitl', saty, or (with emph. y) sdtiy, postpos. governing dat.,
with, together with, 57, 92 (bis); governing abl., with,
by means of, owing to, 25, 83 ; siti, 57, 92 (bis) ; sily, 83 ;
sotiy, 25. In 57 it is a preposition, not a postposition.

sath, 1, m. substance, body ; hence, ground for reliance, 41.

suth, 2, adj. good, 82 ; subst. m. a good man, a virtuous man ;
pl. nom. satk, 59, in both cases with alternative rendering
of “seven’ (sath, 3).

sath, 8, card. seven; nom. satk, 59 (see sath, 2), 82; abl. sali,
50; sati n¥ngi, seven times, on seven occasions, 50. The
seven worlds (/oka) are the earth, sky, heaven, middle region,
place of rebirths, mansion of the blest, and abode of truth.
There are also seven lower regions, called, respectively,
Atala, Fitala, Sutala, Rasitale, Taldtala, Makatale, and
Patile (see 59). In 82, Lalla states that after going
through six paths (i.e. the six cadras, or the six wikdras,
see art. skgk), she arrived at the sath-mdrg, which means
either ‘the good road’ or else ¢ the seventh dk@mi’. There
are seven jAana-bhimis,or planes of knowledge; viz. §ublécchd,
or the plane of auspicious desire (for knowledge); vicarand,
or the plane of consideration; Zanu-mdnasa, or the plane
of the subtile mind; satfvdpatti, the plane of acquirement
of good sense ; sarmsakti, the plane of intimate acquaintance ;
padértha-bhavini, the plane of possession of the (true)
meanings of words; and, seventhly, ¢urya-gd, or that which
conducts to the fuzya state, or condition leading tofinal
emancipation.

sath, 4, £. hope ; sg. dat., with emph. 7, sidly, 102. Cf. satun.

sath, m. a particular moment of time, an instant, 25; an
instant of time, a very short time, a moment, 104;
a moment of time, (in astrology) a particular fortunate,
or unfortunate, moment, 3; sg. dat. sifas, for a moment,
for an instant, 104; sg. abl, with emph. gy, lamiy sitiy,
at that very moment, 25.

- 8Jth*, m. an embankment, e.g. along a river bank to confine
the channel, and used as a road, 74, 98 = K, Pr. 18; sg.
abl. sdtki manz (for dat. sothis manz, see manz), 98, K. Pr. 18.
Cf. sum.



208 VOCABULARY [sthan

sthan, m. a place, position, region, 57, 82; sg. abl. sthdna, 57.

sthir, adj. fixed, firm, permanent, 73.

satun, conj. 2, to hope; past f. sg. 1, with suff. 3rd pers.
sg. dat. siidisas, I hoped in if, 104. CE satl, 4. ‘

s01ly, see stit* and sath.

suly, see sul’. .

s"6, m. a tailor; sg. ag. s%, 108.

siib%sas, see safuns

sy, see sath 4.

swa, adj. and pron. own; self. This is a Sanskrit word, and
occurs only in borrowed Sanskrit compounds. Owing to
the fact that wa following a consonant, and #» in borrowed
words, are both, in Kashmirl, pronounced as d, Lalli
frequently makes use of this to effect double meaning.
Thus: (28) swa-para-véédr, discrimination on the Self and
on the Supreme, or on the Supreme, who is the Self.
One of these two is here certainly the correct translation ;
but the words are also capable of being taken as si-para-
vé&ar (i.e. su-para-vicdra), discrimination on Him who is
excellently Supreme; (36) swa-darshéna-myal*, union with
the Self (1.e. God) (brought about by) visiting (holy places),
or si-darshéna-myil®, union brought about by the excellent
visiting (of holy places); (68) swa-man-bdg, the garden of
one’s own heart, or,—taking soman as equivalent to the
Persian suman,—sdman-bdg means °a jasmine-garden’; (98
=K. Pr. 18); swa-mana-sjik¥, the embankment of (the
illusions of) one’s own mind, or suman-sgih¥%, an embank-
ment with crazy bridges (see swm); (71, 79) swa-véar,
discrimination exercised as regards the Self, or sg-vgkar,
the good discrimination. Swa-ripk, m. own form, i.e. the
nature of anything, identity with ; thus, (15) 4ka-swariph,
He who is identical with, or consists of, absolute vacuity,
the impersonal Supreme Deity; (67) nica-swariph, the
nature of what is one’s own, the nature of Self.

sow", adj. plenteous, abounding (of a crop), 66.

savikds, w. that which has wide expansion, the total expanse
of creation, the visible creation, 1.

swomi, m. a lord, one who is master or owner; skén swomi, the
owner of the six (attributes of the Deity), 13, see sh&k.

sdwun, to cause to sleep, to put to sleep, to lay to sleep ; conj.
part. sovith, K. Pr. 57. :

swar, m. heaven ; bhir, bhuwak, swar, the earth, the atmosphere,
and heaven,—i.e. the whole visible universe, 9.

swarg, m. heaven ; sg. dat, swargas bij%, a possessor of heaven,
62.

swariph, see swa.
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swds or sas, 1 (q.v.), m. ashes, 43.

swdtme, m. one’s own self; hence, the Self, recognized as
identical with the Supreme; sg. dat. swdfmas, to, the
Supreme Self, 61; shdnkar-switma, Sankara (i.e. Siva)
recognized as one with Self, 39, 40.

swayam, oneself (borrowed from Sanskrit), 33.

30y, suy, see tih.

syund”, m, the river Sindh, one of the three principal rivers of
Kashmir, TIts waters are sacred. syund“-zal, pl. the waters
of the Sindh, 81.

saz, f. fuller’s earth, 103,

fa, 1, conj. and, 38, 4, 13, 17, 20, 22, 24, 29, 31, 35 (bis), 87,
39, 41, 44, 48, 52, 56-7, 78-9, 89, 90-1, 94-5, 101-2-3;
K. Pr. 18 (bis), 102 (bis) ; na ¢a, and not, nor, 96-7 ; K. Pr.
47, 102 ; cf. #a fa under fa, 2; na...ua...ta, DOt ...
nor...mor, 15. A strengthened form of this word is
19y, 1, q.v.

ta, 2, conj. then, and then, and next, thereupon (= Hindi /)
(in this sense often scarcely distinguishable from #a, 1),
1, 4, 19, 23, 48, 47, 68, 82, 104 ; then, and then, thereafter,
but, 98 ; then, so, accordingly, therefore, 21, 30, 33, 42, 46,
51-2, 54, 70, 80-1, 89, 99 (bis), 100; K. Pr. 46 (quater);
then, so that, 66; then, and yet, nevertheless, 60; then,
used to indicate the apodosis of a conditional or quasi-
conditional, sentence, 2, 27, 55, 87, or the antecedent clause
of a relative clause, 61 ; often (like the Hindi #4) colouring
a whole sentence, but itself hardly translatable, I wonder if,
well then, verily, &c., according to the context, 9, 19, 92;
na la (= HindI #aki ¢0), otherwise, or else,’19, 71; K. Pr.
150; cf. na ta under fa, 1. A strengthened form of this
word is 9y, 2, q.v.

¢, conj. (= HindT #43) also, 48,106 ; K. Pr. 18; even, 32, 48;
k&% ti nd, nothing at all, 9, 11; 44 #i 0, nothing at all, 90;
kibh 15 n6 sath, no substance at all, 41 ; &% ¢ na khéth, no
harm at all, 77 ; #6 # (Hindi #aw 647), even then, 29.

16, = ta, 2, in 15 ¢ (Hindi faw bk7), even then, 29.

164", see 10r¥.

tadgy, adv. then only, then and not till then, 77,

tagun, conj. 2, to be known how to be done, to be possible.
This verb is used as a potential verb, the ability always
being mental, not physical (cf. the Sanskrit fqjjfiana-, by
which pandits translate this word); ¢i% yés tagi, to whom
that is possible, i.e. he who knows how to do that, 24
til yés karun tagi, to whom the doing that is possible, he
who knows how to do that, 87. If it is desired to

P
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indicate physical possibility the verb AZkun (q.v.) must be
used.

tik, pronoun of the third person, he, 5, 6, 8, 20, 24, 27,
31 (bis), 33—4, 37 (bis), 43 (his), 65, 71-2, 76, 105 ; she;
it, 70 ; K. Pr. 46 (bis) ; substantival demonstrative pronoun
that, 20-1, 37, 57 (bis), 69, 75, 90, 94, 107 ; adjectival
demonstrative pronoun, 3, 15, 25, 28 (bis), 34, 47, 52 (bis),
77, 81, 104; sometimes used substantively, but treated
as an adjective (see below), 2, 12-13, 58 (bis), 94.

This pronoun is either animate or inanimate, and the
animate forms may be either masculine or feminine. The
inanimate forms are of common gender. Moreover, as seen
above, there is a cross-division, according as it is used
substantively or adjectivally. We shall consider the sub-
stantival forms first.

As an animate substantival pronoun, the following forms
oceur :—

masc. sg. nom. suh, he, 8, 24, 31, 33; with emph. g,
suy, he only, he verily, 31, 34, 37.

dat. fas, to him, 20, 84, 37, 105 ; with emph. ? {4,
to him only, 65.

gen. (m. sg. nom.) fasond”; with emph. y, Zasonduy, his
only, 72.

ag. tm?, by him ; with emph. y, Zimiy, by him alone, by
bim verily, 5, 43 (bis).

pl. nom. and ace. fim, they, 6; them, 76: with emph. g,
timgy, they alone, 27.

gen. (m. sg. nom.) ¢ihond¥, their, 71.

There is mno occurrence of the feminine pronoun used
substantively in the songs.

As an inanimate substantival pronoun, we have the
following :— '

sg. nom. and ace. %4, it, that, 24, 37, 70, 107 ; with
emph, g, fiy, 20, 21.

dat. Zatk, to it, K. Pr. 46 (bis).

abl. Zawa, by that; used adverbially to mean ‘for that
reason’, ‘on that account’, ¢therefore’, 57 (bis); with
emph. g, Zaway, therefore, 69, 90, 94 ; by that means, 75.

pl. nom. ; with emph. g, #imay, those very, 13.

Used as an animate pronominal adjective, the following
forms occur. They are the same as the corresponding
substantival forms :—

m. sg. nom., with emph. g, suy, that very (god), 15.

pl. nom. iz, those (rams), 77.

f. sg. nom, sUk; with emph. 7, siy, (I am) only that
(Lal), 81.
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When used as an inanimate pronominal adjective, the
substantival forms 7i4 and #y of the nominative are mot
used, the animate substantival forms (m.-su#, suy; f. sik.
s0y) being used instead. On the other hand, the inanimate
substantival form of the dative, faZh, is also used as an
adjective. Thus:—

m. sg. nom. s7A, that (wine), 104; with emph. y, suy.
that very (time) 3, (spell) 34.

dat. fath, in that (lake), 47,

ab12,515ami; with emph. g, famiy, at that very (time),

pl. acc. #ém, those (foods), 28 ; those (garments), 28.

f. sg. nom. sy, that very (stone), 52 (bis).

As regards the use of the substantival forms of this
pronoun, as semi-adjectives, this consists in the use of
suk, suy, sok, or sdy, instead of #4 or #iy, when referring
to something inanimate. This occurs :—

(1) When the sulstantival pronoun is the antecedent
to an adjectival relative pronoun. The antecedent, although
a substantive, is then treated also as an adjective. Thus:—
yik yik karm korum, sul aréun, whatever act I performed,
that was worshipping (God), 58. Here the relative gk yik,
whatever, is an adjective, and therefore suZ (the adjectival
form of the antecedent) is used, and not Zi%, the sub-
stantival form. On the other hand, if the relative is
inanimate and substantival, the inanimate substantival
form, %4, is used for the antecedent. Thus, in the next
line of the same verse, we have yik wisorum, tiy manth®r,
what T uttered, that verily was a mystic invocation.

(2) In a copulative sentence, when the subject is a
pronoun, this, although substantival, is treated as an
adjective in agreement with the complement. Thus, (2) suy
(not #iy) wipadésh, that alone is the instruction ; (12) suy (not
tiy) chuy jhidn, that alone is (true) knowledge; (58) suy yik
tanth®r, that alone is this scripture; (94) suy gauv wakk,
that became the (mystic) word.

thigt, f. (this word is a feminine diminutive of #a/), a small
place; esp. a small sacred cef/a or small wooden temple,
in which an image of a god and other appurtenances of
worship are kept ; sg. nom. (m. c.) thas?, 33.

thal, m. a place; sg. abl. thal thali, in every place, in every
land, 58.

thamawun, to cause to stop, to stop, to prevent going on;
inf. sg. nom. thamawun, 38.

than, m. a place ; al-thin, 60, see al; sg. dat. -thanas, 60.

tikond®, see tik.

P2
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thaph, £. the act of grasping or taking hold of ; — Zarift?, to
grasp, 4.

thar, f. the back ; — darii, to offer the back, to place the
back at one’s disposal (of a riding animal), 88.

thiir®, £ a bush, a shrub, 96 = K. Pr. 47.

taksildir, w. a revenue collector, a tax-gatherer (looked upon
as inevitable and merciless), K. Pr. 56.

thiwun, to put, to place, 705 dar* thawun, to put far off,
to put away, 27 5 4an thawun, to place the ear, to give heed,
attend, listen (to), 91; conj. part. #Advith, 27 ; impve. sg. 2,
thav, 91 ; impve. fut. #Aovizi, 70.

t05*, m. an earthen drinking vessel, an earthen goblet; pl.
dat. takén, 106,

fal, m. the lowest part or bottom of anything; bdhi-tal, the
surface of the earth, the whole earth as opposed to the
sky, 22, 42; /Ayon" tal, to take below (oneself), to put
beneath one’s feet, (of an elephant) to crush beneath the
feet, K. Pr. 150.

fel, m. sesame seed (used in offerings to a god), 45.

téli, adv. then, 49, 82 (in both cases the correlative of &/,
when).

ful, m. weight, the weight of anything, 23 ; sg. abl. fuli /olun,
to weigh by weight, to weigh in the balance, 23.

tal, m. cotton-wool ; tala-parydki, a bed (the pillows of which
are stuffed) with cotton, a luxurious bed, 73.

fuld, in tuli-£if", m, the beam or standard of a large weigh-
ing balance ; hence, such a balance ; sg. abl. -£0ti, (weighing)
in a scales, 23.

felun, (of water in a receptacle) to leak or ooze away; old
pres., sg. 3, with emph. g, #éliy, 78-9.

f0lun, to weigh ; past part. m. sg. /%, 23.

Zulun, to vaise, ift; bam twlun, to raise the skin, to raise
weals (with a whip), 101; kadam tulun, to raise the step,
to step out, walk alertly, 99 = K. Pr. 46 ; parwdz tulun,
to raise flight, to take to oneself wings and fly, 99 =
K. Pr. 46.

Impve. sg. 2, tul, 99 (bis) = K. Pr. 46 (bis) ; past part.,
with suff. 1st pers. sg. ag. and 3rd pers. sg. dat., ful¥mas,
I raised his (skin), 101.

talav, m. the ceiling of a room or house; talav-razadii®,
? the plastering of the ceiling of a room or house, 85
but the meaning of rdzadii® (q. v.) is very doubtful.
aché lagafié tilav, to attach the eyes to the ceiling, to turn
up the eyes (in death), K. Pr. 102.

tam, w. darkness, spiritual darkness; sg. abl. Zama-pikl, the
morass of spiritual darkness, 74.
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tam, 1, suffix, converting an interrogative into an indefinite
pronoun, as in £us-tdm, some one or other, Aydk-tim, some-
thing or other, both in 86.

lam, 2, postpos. up to, as far as, governing dat.; Aidis-taum,
(from the navel) up to Adam’s apple, 57.

tams, tam®, tim, tamiy, timiy, timay, see tik.

tan, {. the body, 98 ; sg. dat. fané (m. c. for tani), 76.

fana, adv. since then, from that moment, 83, 93.

{ung, m. a pear (the fruit} ; pl. nom. fang, 92.

tanlf;{z"'gsm. the sacred books of the Saiva religion, the fanira,

taph, m. austerities, esp. religious austerities, 62.

lapun, to heat, cause to he hot, (of the sun) to shine upon;
pol. impve. sg. 8, fipitan, let him shine, i.e. does he not
shine ?, 53 (bis).

lapasy, m. asceticism; sg. abl., with emph. y, fapasiy, 35.

tar, m. a means for leading a person across (a river or the
like), 96, 106; K. Pr. 46, 47 : a fee paid to a ferryman,
nawa-tar, a ferry-fee, 98=X. Pr. 18 ; a name for the sacred
syllable am (see andhatl), as that which crosses the soul
over the sea of existence, 72 ; sg. dat. firas, 98=XK. Pr. 18;
sg. gen. taruk¥, 72; iar dywu®, to* pass a person across
(a river, &e.), 106.

{or, adv. there; with emph. %, for y, t@r, there only, 19, 61.

101* or t3(¥%, m. the bolt (of a door) ; pl. nom. oré or fidi, 48.

tur, see {or,

tir®, f. cold, coldness, 16, 28; sg. ag. tiri, 16,

trag, m. a pond, a lake, 84.

turog®, m. a horse, 26, 69.

troh, card. three, 16, 75; ¢rayi néugi, adv. three times, 50.
The modern form of this word is #¢% or #rih. There are
three impurities (male) of the soul, which impede its final
release (75). These are called dwava, mdyzys, and kirma.
The first, dnava, is the state or character of the soul deeming
itself to be finite (the soul being looked upon as a very
minute entity, anu), the second, mdyiya, is that born of cosmie
illusion, or the belief that one thing is different from ano-
ther, and the third, Zdrma, is the impurity that results from
action or ‘ works’ (which may be good or bad). See Note
on Yoga, § 24.

t%run®, adj. cool, eold, 56, 57.

tirun, to become cold, (of water) to freeze; old pres. sg. 3,
téré (for tiry), 16.

{®randwun,to make cold, to extinguish (a fire); inf. /%randwun,38.

trgp®run, to shut (a door) ; past part. m. pl., with suff. 1st pers.
sg- ag., trop®rim, 1 closed (the doors), 101.
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trupti, f. contentment, satisfaction, 12.

tresh, £ thirst, 37.

1%, m. a sacred bathing-place, a place of pilgrimage, 36, 46 ;
K. Pr. 201 (ter); pl. dat. torthan, 46 ; prathuy tirthan, (going)
to every holy place, going from one holy place to another, 36.

trawun, to abandon, leave behind, K. Pr. 57; to abandon,
discard, give up (sin, &ec.), 27, 30; K. Pr. 46 (bis); to
abandon, let Joose, lose control of, 70, 88 ; (of a road) to leave
(it, after passing along it), hence, to traverse completely, 82 ;
dal? trawan’, to throw out the skirt from the body, i.e. to sit
with bended knees, 49.

Conj. part. trovith, 70, 82 ; K. Pr. 57 ; impve. sg. 2, frir,

30; K. Pr. 46; with suff. 31d pers. sg. ace., frawun, 88;
fut. sg. 2, trawakh, K. Pr. 46 ; past part. m. pl., with suff.
1st pers. sg. ag. and 3rd pers. sg. dat., frovimas, 49 ; f. sg.
trov, 27.

trayi, see trk.

tas, tasonduy, see k.

tati, adv. there, 70, 88 ; m. c. fafé, there, in those circumstances,
41; with emph. 7, Zatiy, even there, there and then, 104 ;
?at®, even there, at that very place, 48, 49, 68 ; with emph. y,
taliy, at that very place, at the same place, 51.

toi*, 1, adj. hot, 56, 57.

tot", 2, adv. there, K. Pr. 102 (bis) ; with emph. g, fofuy, 47.

talk, see tih.

titha, adv. so, in that manner; with emph. y, tithay . . . yitha,
so . . . as, 100,

{5¢nn, to be reduced to misery ; past, f. sg. 1, £57%s, 18.

tattwa, m. (in Saiva philosophy) (in the plural) the fundamental
and general factors of which the universe consists, see
Kaskmir Shaivism, p. 47 ; taltwa-vyod®, one who knows and
understands the Zaftwas, 20.

lawa, taway, see tik.

%, 1, a woman who spins a very fine kind of thread,
a delicate spinner; sg. ag. /%2, 102.

1%, 2, f. very fine thread ; pl. nom. 7%, 102.

fiy, see tih.

70y, 1, conj. and, 5, 14, 40, 51, 62, 86. This is a strengthened

" form of 74, 1, q.v. .

10y, 2, conj. then, and then, thereafter, thereupon, 9 (ter),
11 (ter), 16; then, therefore, accordingly, 24, 53; then,
introducing the apodosis of a conditional sentence, 12.
This is a strengthened form of ¢z, 2, q.v.

tydgun, to let go, let loose; hence, (of a sword), to wield, to
draw ; past parti. f. sg. #y57% (for tygj%), 62.

fyol*, m. a blister, 108. See rawun.
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tyuth®, pron. adj. and adv. of that kind, such, 66; with
emph. g, fyuthuy (as correl. of yuthuy), such, 55 (adj.); so,
64 (adv.) ; m. pl. nom., with emph. y, tithiy, 92 (adj.).
tézun, to abandon ; past part. m. pl. £4:%, 55.

&idanand, w. pure spirit (84, 1, = Skr. cit) and joy (dnand);
sg. dat. &idanandas, 6, '
%%, pron. of the second person, thou, 7 (ter), 13, 44 (his), 59, 70,

91; with emph. , %, thou alone, 42 (quinquies), 109 (ter).

Sg. dat. &, 13 (to thee, belonging to thee), 44 (bis), 56,
72 abéd &¢ ta mé, no distinetion between thee and me, 13
Obsolete form of sg. dat. /gyé-v¥n, distinet (different) from
thee, 13. '

sg. ag. & gol* (modern Ksh. would have & golutk), thou
destroyedst, 64.

sg. gen. (f sg. nom.) eyoi® &inlk, thought (care) for thee
(objective genitive), 72; (. sg. dat.) cydné, K. Pr. 102.

pl. nom. £0%% ye, 91.

&hadun or &hdun, to search, to wander about searching, 3, 48 ;
to search for, seek, 44, 60, 99, 100; K. Pr. 46 ; pres. part.
&hadan, 3, 44, 60 ; diadan, 48 ; impve. sg. 2, with suff. 3rd
pers. sg. ace. &hadun, 99, 100 ; K. Pr, 46.

8/0k, m. unrestrained conduct (in modern language used with
reference to a person who, having obtained some post of
authority, acts without self-restraint, and without fear of the
consequences). In L. V. 44 it means the experiencing of
unrestrained rapture; 40k dyutum, 1 gave (to thee and to
myself) the unrestrained rapture (of perfect union).

Bhandun, to pass over, traverse ; fut. sg. 8, kandi, 26.

&hénun, conj. 2, to become cut; hence, to be cut away from
a person, to be torn away from; fut. sg. 3, with suff.
1st pers. sg. dat, and negative interrogative, &lgném-nd
prak, will not love (of the world) be cut away from me
(i.e. be torn from my heart), 83.

&hunun, to throw, but used in many idiomatic phrases. Thus,
in K. Pr. 102, #dl¢ &hunun, to throw (a halter) on to the
neck. Past part. f. sg., with suff. 2nd pers. sg. ag. and
1st pers. sg. dat. dlufittham, thou castedst for me (i.e. i
my presence) (a feminine thing), K. Pr. 102. :

&/dpa, 1. silence, esp. silent meditation ; sg. ag. (instr.) &/dp/,
by silent meditation, 2 ; &kdpi-mantra, by the mystic formula
of silence, i.e. the azapi (Skr. ajapa) mantra, which is not
uttered, but which consists only in a number of exhalations
and inhalations, 40. Cf. pran, 2.

&hépith, adj. hidden, concealed, secret, 60.

&hatun, to winnow (in a sieve) ; hence, met., to throw up into
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the air, to cast abroad, to make public, 4 ; past part. m. sg.,
with suff. 1st pers. sg. ag., &Lofum, 4.

&hdy, f. shade, K. Pr. 102; a shadow, the shadow ecast by
anything, 67.

&hieun, to become extinguished, (of daylight) to fade away,
become extinct ; fut. sg. 3, &48z, 22.

éalh%, m. a circle; hence, a circle of individuals, a specific
group of individuals, see /éma; sg. abl. (in composition),
bakra, 63.

bula, in bala-bitta, O restless mind ! 72.

alun, conj. 2, to flee, to run away, to depart to a distance;
héth bulun, having taken to run away, to run away with
{as a thief), 86 (bis).

Fut. sg. 3, 6ali, 28; with suff. 3rd pers. sg. dat., daliy,
will flee from thee, 75 ; past m. sg. 3, with suff. 1st pers.
sg. dat., dofum, fled from me, 31 ; with suff. 2nd pers. sg.
dat., &oluy héth, van away with from thee, 86 (bis) ; f. sg. 3,
ag (for &ij), 33.

&¢lun, to force into, to cause foreibly to enter; hence, to train
with much practice, to exercise thoroughly, to train with
vigorous practice; conj. part. &8/ith, 69.

édmbun, to pierce, bore ; conj. part. dombith, 75.

gamar, m. a fly-whisk, the tail of the Bos grunniens, one of
the insignia of royalty, 73.

dandi, adj. voc. f. O hasty woman, 77.

éandan, m, sandal, 42.

and*r, m. the moon, 9 ; sg. ag. &and®i, 22 ; loc., with emph. 7,
dand®iy, (I came) into the moonlight, 109. Regarding the
mystic references to the moon in these poems, see art. sonm.

bund“rama, m. the moon, 93. See som for the meaning of this
passage.

écnun, to recognize ; to recognize as such-and-such, to under-
stand a thing to be (such-and-such), 28; hence, to accept
when seen, to experience, gain the experience of anything, 6 ;
to recogmize as authoritative, to meditate upon (instruction
given), 51-4, 80; impve. sg. 2 &, 51-4, 80 ; pol. impve.
sg. 2, with suff. 3rd pers. sg. acc., &énfan, recognize it, 28 ;
past part. m. sg. &ywn, 6.

&inth, f. cave, anxiety ; cyoii &inth kardn, he cares for thee, 72.

&er, f. an apricot ; pl. dat. &éran-siit!, together with apricots, 92.

&ir, m. a thief, 1015 pl. nom. id., 43.

barmun, m. that which is made of leather, the human skin;
used met. for the human body, 66.

durun, to go forward, progress, walk ; conj. part. &arith (1), 38.

&raf/, m. the noise caused by falling from a height on to the
earth or into water, crash, flop; hence, compared to the fall
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}tsqlf, close union ; sg. abl. sami ératd (m. c. for &rata), in
intimate union, 1.

barith, 2, (for 1, see darun), m. a mode of action, conduct, 38.

éz?:a‘éczr, m. that which is movable and that which is
immovable, the animate and the inanimate, i.e. the whole
universe, 16,

8¢, 1, m. the pure spirit, the soul (the Skr. cit, to be carefully
%stggguished from &4, 2, or &itt, the organ of thought),

¢th, 2, m. i.q. &itt, the organ of thought, the mind, intellect
(the Skr. cetta), 9,11 (bis), 84, 70, 87 ; sg. dat. &¥as kurun, to
Impress upon the mind, 34; &dlus peyiy, it will fall into thy

 mind, it will come to thy memory, 87.

sufh*, m. an apple; pl. nom. &2¢4?, 92.

&dun, to cut, to tear, 66; to cut down, to cut one’s way
(through a forest), 25 ; to cut away, or tear away anything
from anything, 80%; &atith dyun®, to cut to pieces, to cut up,
104.; &atith zdnun, to know how to cut, 80; in 84, cang
gom atith appears to mean ‘my claw has become cut’, but
the passage is very obscure; conj. part. «fitk, 25, 66, 80,
84, 104.

&tun, 1, m. remembering, calling to mind ; esp., in a religious
sense, calling to mind and realizing (the nature of the
Supreme and the Self); sg. obl. (in composition) &e¢lana-
dana-wakhur, (feeding with) the grain and cates of this
realization, 77 ; &étani wags, with the bridle of this realiza-
tion, 26.

&tun, 2, m., 1. q. &aitany, q. v.; sg. obl. (in composition) &étuna-
shiv, Siva in his quality of Supreme Spirit, as opposed to
his more material manifestations, 79.

aitany, m. consciousness; (in Saiva mysticism) the Supreme
Consciousness, the Supreme Experiencing Principle, a name
of the Supreme (see Kashmir Shawism, p. 42); sg. obl.
(in composition), &awtanyd-rav, the sun of the Supreme
Consciousness, 16.

&it#, m. the organ of thought, mind, intellect, i. q. 8¢/, 2, q. v.
To be carefully distinguished from &#¢Z, 1, the pure spirit;
sg. obl. &itta, 22 ; itta-turog*, the steed of the intellect, 26,
69; voc. &ittd, O mind!, 28, 36, 67 ; ala-bitla, O restless
mind !, 72.

byan, see &énun.

bayds, see abun.

wd, conj. or, 643 wd .. . wd, either . . . or, whether . .. or, 8.
wuchun, to see, 3, 48, 68, 83 (bis); to see, look at, inspect,
look into, search, 98; fut. pass. part. wuchun kyot“mas,
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I began to look for him, 48 ; past part. m. sg., with suff.
1st pers. sg. ag., wuchum, 1 saw, &e., 8, 68, 83 (bis), 98
(=K. Pr. 18).

wud*, adj. awake, not asleep; m. pl. nom. with emph. 7,
wudiy, 32 ; pl. dat. wudén, 32.

wadal, Interchange ; adal ta wadal, confusion, K. Pr. 102.

wadun, to weep, lament; fut. sg. 1, with suff. 2nd pers. sg.
dat. war]ﬂy, I will weep for thee 67.

wudun, conj. 2, to awake from s]eep, met. to come forth from
obscuuty, to become actively manifest; past f. sg. 8, with
suff. 1st pers. sg. dat., wuzm, it (fem.) hecame manifest to
me, 25.  Cf. wuzun.

wddur, m. the womb; sg. dat. wddaras, 51.

vidis, see vyod®.

wag, f. a horse’s bridle; sg. abl. wagi anun, to bring by the
bridle or to the bridle, to bring under subjection, 37 wag:
fyon®, to take (a hoxse) by the bridle, 69; way: mhm to
hold (a horse) by the bridle, 26.

végalun, to melt, deliquesce ; conj. part. véyalith, 69.

wd#, interj. of astonishment and admiration, 68.

ikl see tyukt.

wu/zz f. coal that has been set alight, burning coal, red-hot
coal, 82.

wehi-wak®ras, adv. throughout the whole year, from year’s
end to year’s end, 46.

wehawur®, nom, ag. (of a river) flowing, in full flood ; f. sg.
nom., with emph. y, wakawifiy, 96 ; dat. wakawaii (m. c.
for -waié), 57.

wdkh, m. voice, the power of expression by word, in Saiva
phllosophv one of the five Zarméudriyas, or faculties, or
powers, of action, 2; a word, wikk fa wabun, a word and
a sentence, esp. the mystic formula confided to a disciple by
his preceptor, a guiding principle, 94; in 104, wik% is the
equivalent of the Skr. vikya, i.e. Lalld’s sayings (Lalld-
vakydni), or the verses composed and recited by her.

wakhnn, m. a story, a tale, 84.

mz/cﬁm', m. a cake offered in sacrifice, a sacrificial cake, 10, 77.

wGkh-shun, m. scraping out and emptying a pot with a ladle or
spoon, taLmo‘ out the food to the last scraps, 95.

rikas, m. expansion, wide extent; sa-vikds, that which has
wide expanse, the total expanse of creation, the visible
creation, 1.

vikdsun, to become widely expanded, to widen out and extend
to some distant limit; fut. sg. 8, vikasé (m. e. for vikasi), 22.

wdl, m. a hair of the head 53 abl. mast- wile, (to bind) with
a single hair of the head 24,
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w6l", m. a suffix forming nouns of agency or possession, as in
grata-wol, a miller, from grate, a mill, 86. Cf wdn®, 2.

wilun (causal of wasun, q.v.), to cause to descend, to bring
down ; past part. m. sg., with suff. 1st pers. sg. ag., wélu,
I brought down, 104.

woling®, f. the heart (as the seat of the affections), 5.

wolasun, to rejoice; hence, to rejoice in any business, to be
zealously engaged in it; old pres. sg. 8, with suff. 3rd pers.
sg. dat., wilasds, he is zealously engaged in it, 14. .

wumr, f. age, a man’s life ; sg. gen. (f. sg. nom.) wumri-kinz®,
K. Pr. 56.

vimarsk, m. consideration, reflection, examination, diseussion ;
sg. abl. vimarshé, 15, or (m. c. vimarsha), 16.

wan, m. a forest; pl. nom. wan, 25 ; wan-kdv, a forest-crow,
28 ; wan-wds, abode in a forest, the life of a hermit, 55, 64.

wan, m. a shop; pl. dat. wanan, K. Pr. 102; lowkrt-wdn,
a weaver’s workshop (sg. abl. ~wdna), 102.

vén (13) or vdud (12), postpos. without, free from, 12; apart
from, distinct from, 13.

wdén¥, 1, m, a shopkeeper; sg. dat. wonis, K. Pr. 20.

wdi¥, 2, m. a suffix forming nouns of agency or possession,
i.q. wdl*, q.v.; as in shrufa-wdn®, a hearer, a person who
can hear, i.e. who is not at all deaf, 20; érama-wor®,
a wanderer, one who roams about, 26 ; pruthi-wdu¥, of or
belonging to the earth, 52 ; sg. dat. skiba-wonis, to (a mill)
which possesses beauty, i.e. which is adorned, 52.

wdnda, m. a man’s inner feelings and thoughts, (as the seat of
the feelings and thoughts) the heart or soul; sg. dat.
windas, 72 5 loc. windi, 49.

véndun, to get; hence, to take to, have recourse to (some
course of conduct or the like), 64; to look upon as, consider
as, 43; impve. pl. R, véndiv, 64 (bis); past part. m. sg.,
with suff. 3rd pers. sg. ag., vyondun, 43.

wanun, 1, to say, 89, 94; to say a thing is sc-and-so, to
call a thing by such-and-such a name, 15; past. part. m. sg.
won®, 15 ; with suff. 1+t pers. sg. ag., wonum, 89 ; with suﬁ’.
3rd pers. sg. ag. and lst pers. sg. dat., wor*uam, he sald
to me, 94.

wanun, 2, m. a speech, a thing said, a saying, 108; (properly
inf. or verbal noun of wanun, 1).

wufd, adv. now, even now, at this very time, 99 (bis),
(= K. Pr. 46). '

wipadun, conj. 2, to come into being, be produced ; pres. part.

" in sense of pres. pl. 3, wipadan, 56. ) )

w¥padésh, m. instruction; esp. true instruction, right teaching,
1, 2, 51-4, 66, 80. ‘



220 VOCABULARY [v8phot

véphol?, adj. fruitless, bearing no, or imperfect, fruit, 55.

war, m. the right, or propitious, time (for anything); (Z?’na.s
war, the propitious moment of the day (for giving a child);
(Thou, i.e. God, didst not know) this moment (in respect to
some people), i.e. hast given them no children, K. Pr. 102.

wort, f. a garden; Adka-wor¥, a vegetable-garden, 63 ; with
emph. y, wirly, only a garden, nothing but a garden, i.e.
the bare ground with no produce on it, 63.

witrdhwa-gaman, m. the act of going upwards, ascending into
the sky, 38.

wartn, m. colour, hue, 15,

warun, m. Name of the god of the waters, Varuna; hence,
met., water generally, 53.

wdas, m. an abode, 55; wds Ayon, to take up an abode ; with
sufl. of indef. art., wasd Ayon®, 18; wan-was, abode in a
forest, the life of a hermit, 55, 64 ; atha-was, hand-grasping,
92 ; see utla.

vishom®, adj. uneven ; hence, (of a net) tangled, complicated ;
m. sg. dat. vishémis, 6.

vishésh, m. a special kind, a speciality ; hence, vislésh karun,
to perform a speciality, to act perfectly in some particular
character, 54.

vishéy, m. the scene of action, ground of action, basis, 71.

wasun, conj. 2, to descend; past f. sg. 3, with suff. Ist pers.
sg. dat., wi&l%m, it descended to me, 69. The causal of
this verb is wdlun, q. v.

vdsarzun, to take one’s leave, to depart; conj. part. vésarzith
keth, having departed, 9.

wot®, for wath, in shfwot®, q.v.

wath, f. a road, way, path, 41; sg. abl. wafé (or wati),
(going, &c.) by a road, 41, 98 (bis) (= K. Pr. 18) ; wala-got®,
adj. going along a road, going by way of, 57 ; wata-ndsh*
(pl. nom. -zdsk?), a road-destroyer, a highway robber, 43.

watf, m. a round stone; with indef. art., watd, 17 (bis).

wath, m. joining together, construction; hence, the material
of which a thing is constructed, 17.

véth, f. the river Jihlam (in Skr. Fitastd), the principal river
of Kashmir, K. Pr. 102 (where it is used as a symbol of
prosperity, owing to the fruitful crops produced by its
waters).

wOthun, conj. 2, to rise, arise; impve. sg. 2, wdth, 10, 75;
conj. part. wothith, 105; past m. sg. 3 wilha (m. c. for
with*), 1; layé withun, to rise to absorption, to become
dissolved into nothingness, 1.

wuthun, to twist (rope); pres. m. sg. 2, chukh wuthin, 107.

wajun, to unite; &efun watun, to cut and unite, to separate
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and bind together ; conj. part. 8afith watith zinun, to know
how to separate and to unite, 80.

wdtun, conj. 2, to arrive, come (to); past m. sg. 3, with suff.
Ist pers. sg. gen., wdtum, arrived to my (understanding),
60; pl. 8, will, 51; f.sg. 1, wibis, 60, 82.

watari, adv. continually, without cessation, 78, 79.

wottom®, adj. excellent, first-rate ; wdliom® wdttom® désh, various
lands, each of which is excellent, 53.

wiikh"m, see wasun.

wabun, m. a saying, a sentence of instruction, 94 (bis).

v¥bun, conj. 2, to fit into; fut. sg. 3, with emph. y, vééiy, 47.

vébdr, m. judging, meditating upon and deciding about
anything, discriminating about anything, 28-9, 71, 79;
sg. dat. vddras, 8; abl. vééara, 71, 79.

v¥&drun, to meditate upon, discriminate concerning anything ;
impve. sg. 2, with suff. 8rd pers. sg. acc., v¢édrun, meditate
on it, 30.

wikkarun, to utter, pronounce; past part. m. sg., with suff.
1st pers. sg. ag., wobsorum, 58.

wiv, m. the wind, 24, 83; the vital airs circulating in the
nddis (see nadi), a synonym of pran, 2, q. V., 69; sg. abl.
wawa, 83 ; pl. nom. waw, 69.

réwakirt, adj. occupied, busy, 65 (where it may mean either
“oceupied in worldly pursuits’, or else ¢ occupied in religiouns
practices ).

wawun, to sow ; 2 past part. m. sg., with suff. 2nd pers. sg. ag.,
wervyith, 66. )

vyod¥, adj. known, 56 ; —°, one who knows, as in tatlwa-vyod",
one who knows and understands the fatfwas (see fatiwa), 20 ;
m. sg. dat. -vidis, 20.

wyuh¥, m. sudden change from one condition to another; hence,
the sudden ‘sport’ (/i/d) of the Divinity, by which He
manifests Himself in creation; pl. nom. wvi?, 109. In
modern Ksh. this word is vid.

vyondun, see véndun.

waz, m. a cook ; sg. dat. wazas, 83.

wuz¥m, see widun.

wuzun, conj. 2, i.q. wudun, q.v., to awake from sleep; to comé
forth from obseurity, to become actively manifest ; fut. sg. 3,
wuzé (m. c. for wuzi), 39, 40.

wuzandwun, to awaken (another) from sleep; past part. m. sg.,
with suff. st pers. sg. ag., wuzandwum, 105.

&, interj. O, yé gora, O teacher!, 56.
yid (18), yud¥ (28, 24), yod“wanay (10) or yid®way (64),
conj. if.
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709, m. intense abstraction, religious ascetic abstraction :fmd
meditation ; yagu-4al, the art, or practice, of such abstraction,
14.

4347, a yogi, one who practises 709 (q.v.), 14.

yik, 1, proximate demonstrative pronoun, this, he; (as a
pronoun) 20, 26, 54, 58 (bis), 84 (bis), 85 (bis), 109; (as
a pronominal adjective) 7, 13, 28, 95; combined with #4,
that, suy z:4, that very, 58.

This pronoun is either animate or inanimate, and the
animate forms may be either masculine or feminine. The
inanimate forms are of common gender. Moreover, there
is a cross-division, according as it 1s used as a pure pronoun,
or as a pronominal adjective. We shall consider the purely
pronominal forms first.

As an animate pronoun, the following forms occur:—

Mase. sg. nom. yik, 26.

Fem. sg. nom., with emph. g, yikay, she verily, this very
woman, 54 (ter).

As an inanimate pronoun, we have :—

Sg. nom. yik, 84 (bis), 85 (bis); with emph. 7, yuhuy, this
very, this alone, 1, 20, 58; suy yik, that very, 58.

P1. nom. yim, 109. :

As a pronominal adjective, it occurs, in these poems,
only as referring to inanimate things; viz.:—

M. sg. nom. yik, 7, 28 ; with emph. y, yubuy, 13.

_ Dat. yith, 95.

yik, 2, relative pronoun, who, which, what. It is either
animate or inanimste, and the animate forms may be either
masculine or feminine, while the substantival inanimate
forms are of common gender. There is also the cross-divi-
sion into its forms as a pronominal substantive and into
its forms as a pronominal adjective.

As an animate pronominal substantive, or pure pronoun,
the following forms occur :—

m. sg. nom. yus¥, 20, %4, 37, 45, 65.

m. sg. dat. yés, 15 (bis), 21, 33, 34, 37 ; yémis, or, with
emph. g, yémisay, 5.

m. sg. ag. yémt, 5 (bis), 26, 43, 62 (bis).

m. pl. nom. yim, 95 ; ag. yimaw, 6, 27.

As an inanimate pronominal substantive, we have :—-

sg. nom. yi4, 20, 21, 107.

sg. abl. zéwa, by which; hence, in order that, so that
28 (bis), 75.

As a pronominal adjective, we have :—
m. sg. nom. (inan.) yuk¥, 61; yuk, 8; yik, 58 (bis), 61.
{. sg. nom. (inan.), with emph. y, ydsay, 52.
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1. sg. dat. (inan.) yéik; 47.
m. sg. ag. (an.) yém?, 24,
m. pl. nom. (inan.) yém, 76; with emph. y, yimay, 13.
This pronoun is often repeated in various idiomatic
senses. Thus, yus* yik dapiy, who will say what to thee,
i.e. whoever will say anything to thee, 20; g yih robe,
to whom what is pleasing, to whom anything is pleasing,
i.e. whatever is pleasing to each, 21; yik yih karm, what-
ever work, 58; yuk" yil karm, whatever act, 61.
yek*, card. one; yékuy, only one, nothing but, .7 ; yéka-watk,
of one construction, of the same material, 17 (see wdtZ).
Cf. o&* and akh.
g8, adv. at what time, when, 31, 44, 49, 82, 102, 103 (bis) ;
K. Pr. 57.
y¥ma, m. Yama, the god of death, and judge of souls after
death ; y&ma-bayé, the fear of Yama, the fear of death, 27 ;
y&ma-bath, Yama’s apparitors, who drag away the soul of
a dying person to judgement, 74.
yé¢mb%rzal, {. the narcissus, K. Pr. 56.
yéna, adv. from what time, since ; y¥na-pétia, id. 93.
yun*, to come; fubt. pl. 8, yin, which with suff. 2nd pers. sg.
dat. appears in K. Pr. 57 as yinanay, they will come (i.e.
return home) (after having abandoned) thee ; past m. sg. 3,
@,9,91; pl. 3, dy, 19; £. sg. 1, dyés, 85, 41, 98, 109 (bis) ;
K. Pr. 18; 3, ayé, K. Pr. 0.
yund¥, m. an organ of sense or action, in Skr. indriya. There
are five organs of sense (buddhindriya ov jhanéndriya), viz.
the organ of smell (ghranéndriya), of taste (rasaméndriya),
of sight (darsanéndriya), of touch (sparééndriya), and of
hearing (§fravanéndriya); there are also five organs of action
(karméndriya), viz. the organ of generation (upasthéndriya),
of excretion (payvindriya), of locomotion (pddéndriya), of
handling (hasténdriya), and of voice (vigindriya). There are
thus two pentads of sense and action, respectively. In 79,
it is probably the latter pentad that is referred to. Pl nom.
yind, 79.
gdr, m. a friend, a beloved ; the Beloved, i.e. God, 99 (bis),
100; K. Pr. 46 (ter). - . .
yor, relative adv. of place, where ; with emph.?, for g, ir*, where
even, in the exact place where, 61; ydra, whence, from
where ; with emph. g, 70ray, from the very place whence, 19.
yishwar, m. the Lord (Skr. ifvara), a title of the Supreme
Siva, eonnoting His power and lordliness, 43.
yaitu, rel. pron. adj. as much (mod. Ksh. yi*), 81.
94, rel. adv. of place, where, 88 ; from where, whence, 57.
yiti, adv. of place, here, in this place; hence, here, in this
world, 73.
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yut® (or yit¥), adv. of place, here, in this place; hence, here, in
this world, K. Pr. 102 (bis).

yitt, see yaitu. .

yitha, vel. pron. adv. of manner, as K. Pr. 46 ; fithay . . . githa,
so . . . as, exactly like, 100.

yuth, rel. pron. adj. of manner, of what kind, as; with emph. g,
yuthuy, 55 ; used adverbially, exactly as, 64.

2it%, ad]. many, much, 102; K. Pr. 102; as adv., very much,
103. In all these cases with emph. g, yi&%y. .

yi&h, f. wish, desire, loving longing, 29, 40, 45 ; sg. abl. yié/i,
29, or (m. c.) yi6hé, 45.

yo0zan, m. a league; yozana-lack, a hundred thousand leagues,

2i, conj. that, so that (consecutive), 48.

zad, adj. non-sentient, inert ; zada-rip?, like an insentient thing,
stolid, 20.

zide, see zurt.

zadal, adj. pierced with holes (as in a sieve); zadal &hay, a
shade full of holes, like that thrown by a broken thatch,
K. Pr. 102.

zag, f. the world, 16.

2agun, to watch a person (dat.), 48; to be watchful, to keep
wide awake (in this sense used impersonally in the past
tenses), 78, 79; fut. sg. 8, zdgi, 78, 79; past part. m. sg.,
with suff. 1st pers. sg. ag. and 3rd pers. sg. dat., 2dg%mas,
I remained watching him, 48.

zigar, m. the liver (the seat of the affections and desires), 49.

244, card. two, 75.

zal, m. water, 88-40, 45, 47, 81 ; sg. gen. zaluk® (f. sg. ag.
zalact dof, with a stream of water, 39, 40); pl. dat. zalun,
81 ; zala-kost¥, a water-elephant, a sea-elephant (a mythical
animal), 47.

260*, m. the joint where a branch leaves the parent stem, or
where two branches commence to fork ; hence, met. Zilu-2d(*,
efflux, or passing, of time, 64 ; sg. ag. (or instr.) 264, 64.

zelamay, m. that which is composed of water; hence, the waste
of waters which is all that is left at the destruction of the
universe, 93. Cf. may.

zalun, {o burn (transitive), to burn up; past part. m. sg., with
suff. 1st pers. sg. ag. zdfum, 49.

zalawwn, n. ag. burning, fiery hot, blazing; f. sg. nom.
zalawadiii (m. c. for zalowiiii®), 57.

zamun, to yawn ; fut. (in sense of pres.) sg. 3, zimi, 46.

zam, 1, m. a man, a person; hence, the world of men, people
31; sg. dat. (in sense of loc.), zanas, 31.
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zan, 2, adv. as it were, as though, like, 29, 31, 83, 106.

zdn, {. knowledge; esp. the true Lnowledo‘e of the Supreme ;
libin zanas zin, I obtained (a leputatlon for) knowledge
among people, 31.

zana, in To-zaia (78, 74) ov ko-zanaiti (72), see ko-zana.

2&n, see zyon®.

zin, m. a Jina, i.e. the Buddha, 8.

zan, f. moonho'ht, sg. dat. zé@né (m. c. for zin/), in the moon-
light, 9; pott i, the end of the moonlight, the last hours
of the night; sg. dat. (for loc.) pot* zint, 105.

zinda, adj. alive; with emph. z, zinday, even while alive, 68.

zang, f. the leg, K. Pr, 102.

zanun, to know, 20, 30, 41, 64 (bis); K. Pr. 102; to get to
know, to come to know, to accept as true, 7 (bis), 10, 71, 77,
85, 90; to know how ; ratith zanun, to know how to seize,
26, 80 ; gatith zauun, to know how to make, 80.

Conj. part. zonith, 20, 64; impve. sg. 2, zan, 71; with
sull. 8rd pers. sg. ace., zduun, know it, 3() fut. sg. 1, zdna,
41; 2, zanakh, 10 (pxeb snh]) 77 zdnkh, 64 3, “with suff.
st pers. sg. gen., z@ném, it, belonging to me, will know, 85 ;
past. part. m. sg. «0n%, 26; with suff. lst pers. sg. ag.
zOnum, 7 (bis), 90 ; with suff. 2nd pers. sg. ag. and Lst pers.
sg. dat. (dativus commodi), zén*tham, K. Pr. 102; cond.
past sg. 1, zdnalké, 80 (bis).

canifit, f. a mother ; sg. dat. zanafié, 51.

zir?, or zad¥, m. a eondltlon of bad conduct, bad habits;
sg. dat. zwré (or zzde) (m. c. for zdré or zadé) lagun, to
acquire bad habits, 70.

20sun (impersonal in the past tenses), to cough; fut. sg. 3
(in sense of pres.), z0ss, 46.

zath, f. nature, the true nature of anything, 4.

7w, m. the life, soul; the soul in the sense of a living soul,
a living' being, a man, 12. Cf. zuv.

zuw, m. life, 54 ; the soul, 106; zuv Ayon®, to take life, to
destroy life, 54. Cf. zio.

cwont®, adj. living, alive, 6, 12; m. pl. nom. zmwant?, in
zzwanﬂ-malkaﬂ men who obtain final release while yet
alive, 6.

zyon”, to come into being, to be born; fut. sg. 3, zéy, 37,
2¢yé (m. c.), 45; pl. 8 (old pres.), zén nd zén, they are belng
born, (and) thcy are not being born, i.e. when they are
hardly born, immediately on bemcr born 47; 3 (remote)
past, m. pl. 3, zayay, 51.

=0yyul®, ad). (f 20yi%), fine, temraous (e.g. of a thread); f. pl.
nom. 20y é, 102.
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