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PREFACE

THE 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 Ramanuja, 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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is 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 text, 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 Kdshmiri Dictionary.

The Matra-vowels are represented as follows:
0 u

Fa@ kka, HfE 44, a'ﬁg\i K, @ ik fa i F A F
T i, i k%, N

'}‘he ordinary vowels are represented as follows:

W ko, WY ki, T ki, W 4L, G ko, F ki, T ke, N ke, W kai,
& ko, WY ko, WY kaw, KW kart, TP kor”, o kik", WIF kok,
WG 0K, P koY, AL ) )

;3' is no long::r a vowel, ;nd is represented by ru. < is similarly

represented by #¢. Anunisika is represented by ~. Thus * ka.
The Kashmiil consonants are:

H ke, @ kha, W ga, (‘EI) gha, (@) na.
q ci, W ché, T jé (g) jhé, S @e.

ﬂ‘ ta, E tha, A za.

Z ta, & tha, I da, (3) dha, (Tl\'l) na.
At A the, e, (W) dha, ¥ ua.

9 pa, G pha, N ba, (W) bha, T ma.
q yé, T ra, & la, 9 va.

T shé. (V) hé, & sa, ¥ ha.

Letters enclosed in brackets are found only in borrowed words, and
do not belong to the language.

For further particulars Sir George Gricrson's Kdashmirt 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

Tur verses in the following collection are attributed.to
a woman of Kashmir, named, in Sanskrit, Lalla Yogidwarl.
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&, or ‘Granny Lal’, as she is called
nowadays. There is not a Kishmiri, Hindd 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 Islim. He arrived in Kashmir in A.p. 1380, and remained
there six years, the reigning sovereign being Qutbu’d-Din
(4.0. 1377-93).2  As we shall see from her songs, Lalla was
a Yogini, 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.3 There is hence no inherent
difficulty in accepting the tradition of her association with
Sayyid ‘Ali. Hindus, in their admiration for their coreligionist,
80, 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 Lalld in the Valley, but
none of them is deserving of literal credence. She is said

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

% Panjab Notes and Queries, ii. 432.

* Compare verse 8 in the following collection.

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

B
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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 Lalld’s virtue and patience, but at length she
succeeded in getting her turned out of the house.? Lalla
wandered forth in rags and adopted a famous Kashmiri Saiva
gaint named S8l 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 “Ali 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 Kashmiri saying :—
hond® mardn kina kath,
Lali nalwiité &ali na zah.

‘ 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.

? 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 Niru'd-din, the
hero of the story; but every version that we have seen or heard
elsewhere gives it as above. PNQ. adds that Niiru’d-din, ‘ not to be
outdone in miracles, then disappeared on 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
Meérutunga’s PrabandhacintGmani, where the hero is a Ksatriya
named Jagaddeva, and the unclothed lady a dancing-girl: Bombay
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 Lallia. 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 ‘Ali 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
#db?’s of old and the more modern Dervishes.

No authentic manuseript 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
manuseripts. 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 George for 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.

? See, for instance, p. li of the late Professor Biihler's Detailed
Report of a Tour in Search of Sanskrit MSS. made in Kaémir, &c.
(Bombay, 1877), where two of these 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 Kashmiri 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 verbatim, liferatim, et punctatim, as they had
heen 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 Rima Sastri, to obtain for him a good copy
of the Lalla-vakyani, as these verses of Lalla’s are commonly
called by Pandits. After much search he was unable to find
a satisfactory manuscript. But finally he eame into touch
with a very old Brahman named Dharma-dasa Darwash 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 (fula-parampardedra-
krama). The Mahamahopadhyaya 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 manuseripts, 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 folk-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 Baramila,
and is not far from the famous shrine of glara.d.i. See Stein's
Translation of the Rijatarangini, ii. 280 and 288,



INTRODUCTION 5

emendation would 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 know its meaning. Such
a record id in some respects more valuable than any written
manuscript.

Besides this collection, 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. ccexlvi 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 Rajinaka Bhaskara, of
songs Nos. 7-49. The Kashmiri 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 Sanskrit translation under each verse of our
cdition.?

The other manuscript (No. ecexlv—referred to herein as
¢Stein B’) demands more particular consideration. It contains
the Kashmut text of forty-nine of the songs in the present
collection.  'The spelling is in the usual inconsequent style of
all Kashmirt 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 acecentuation of most of the verses,
by putting the mark 0 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 in Stein A have been supplied.

Iévara-kaula's spelling is that followed in our printed text.
¢ Regarding the accentual nature of Lalli's metre, see Appendix 111,
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spelling of Kashmiri before I$vara-kaula’s time, under each
verse of our text we reproduce, in the NagarT character the
corresponding verse, if available, of this manuseript. 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 manuseript 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 Kashmiri
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 mdtrd-vowels or the consequent
epenthetic changes of vowels caused by them.! For instance,

the word fot% (Hﬁ) is spelt @AY, and the termination -wdn* (ﬂ'ﬂ)

is spelt 4. Asa rule, long vowels are written in the place
of these mdtri-vowels, the spelling of the old Prakrit from
which Kashmiii is derived being thus perpetuated. Thus, we
have just seen that w-matrd is represented by 6. Similarly,

i=mdtrd is represented by 7. For instance, Zdam? (Fiﬁi) is spelt

a«Y, and opitan (?I‘I’fﬁ‘c‘lﬂ) is spelt ATAYH . Agam, W-mitr
is represented by #, as in ¢rov¥ (7}3\) written q0g.

KashmniT possesses a series of affricatives q ba, ® bla, and
S za. In I$vara-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 ¥, ®, ®. The true
palatals are then distinguished by adding to each the letter ya.
Thus—q ca, B ca, and 9 ja.

It is n universal rule in Kashmirl that every final surd
consonant is aspirated. Thus, raf, night, is pronounced ratk,

! 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 viréma. Thus, w, f:, L

~°
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and in ISvara-kaula’s spelling is written TIW. Before his
time it was not customary to indicate this aspiration in writing,
and accordingly Stein B spells this word as TTA_, 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, Lalld 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.

1 Kashmiii, as a distinct language, is much older than Lalla’s time.
A still more ancient form is preserved by Kalhana (twelfth century A.n.)
in Rdjatarangini, v. 398. See Stein’s note to his translation of the
passage.

* This matter of Lalla's language is considered at length in
Appendix IL



PRELIMINARY NOTE ON YOGA

I.

1. The object of the discipline called Yoga is to emancipate
the individmal soul ( puruge) from its bondage to the material
universe (prakrti). In the term prakrei is included the mental
organism, commonly styled in the Yoga-sutra citla. 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 (vivéda) between puruse and prakrii.
This is the state of £aivalya, isolation, which is salvation.

2. The citfa has five intellectual functions, vr#tis. They
are: (1) pramdna, right judgement of real things; (2) vipar-
yaya, false judgement of real things; (3) vikalpa, imagination
without corresponding reality, based on mere words ; (4) nidra,
“sleep’, i.e. the negative action that occurs in sleep, based on
no conception of reality; (5) smrt/, memory, continuance of
connexion with an object that has been perceived. Citta has
also five moral functions, the #/éas, or ‘afflictions’, viz.
(1) avidyd, primal ignorance, by which puruga imagines itself
to be identical with the material citfa; () asmitd, the con-
ception of an ‘I am’, egoism identifying the powers of purusa
and matter; (3) rdge, material desire; (4) dvésa, hate;
(5) abhinivéda, clinging to embodied life. The A/éfas move
the subject of thought constantly to works, £arma, from
which arise sazskiras and visands, mental predispositions
moving him to corresponding future works; and so the
vicious cycle goes on in birth after birth for ever, until
salvation can be found. To gain salvation the YégI attempts
to paralyse the five t7ttis of citta and wear down the Aléfus
by the various ascetic exercises included under the term astdiga,
‘eight members’. These are: (1) yama, moral discipline in
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relation to others; (2) niyama, moral discipline in relation to
oneself; (8) dsana, suitable modes of sitting during medita-
tion ; (4) prdndyama, regulation of breathing ; (5) pratyikdra,
retracting the sense-organs from objects of sense ; (6) d4arand,
negative fixation of citfa by pinning it to an object ; (7) d/ydna,
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 YogI is supposed to
win various miraculous powers (vibliti), in addition to the
‘light of intuition’, prajiidloka. The last three angas col-
lectively make the stage of training called sazgama, and
culminate in the condition styled salija samddhi,* the stillness
of spirit with the seed’, namely, the sced of future activity of
citta and consequent 4arma ; or what is nearly the same thing,
samprajiiata samadhi, stillness of spirit in which, however, the
vrttis of cilta are not yet paralysed. To attain the final stage,
this kind of samddhi has to be converted into nirbija,  seedless’,
or asamprajiiita ‘ unconscious’, samddki. This takes place in
three phases, called nirddia-parindma, samadki-parindma, and
ékdgrata-parinama. In the first of these the activity of the
waking state of cit/a is arrested, and its ¢7¢¢is are temporarily
paralysed ; in the second, the power of citta 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 distinction between
purusa and prakrti, wherein the puruse shines for ever in its
perfectly pure still radiance.

IL

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
efficacious 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-
sanmkitd, an anonymous work of some antiquity (quoted as SS.) ;
Sat-cakra-niripana, by Piurpinanda (quoted as SCN.); and
Hutha-yoga-pradipika, by Svitmarama (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 Yogl 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 bwa)
for ever and ever.

5. In the human body the vertebral column is conceived as
Mount Méru, the central mountain of Hindd cosmology. As
the macrocosmic sun and moon are imagined to turn round
Méru, so we have a microcosmic 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 H'YP. p, iv) there are three of supreme
importance, Susumnd, Ida, and Pingald, which descend from
the brain into the pit of the abdomen ; and HYP. (p. iii, and
text I1I. 113) says that between the pudendum and navel is
a ‘bulb’ (£anda), into which the nddis debouch. Susumna
is identified with Agni, fire. At the upper end of 1da is the
moon, and they are identified ; at the lower end of Pingala is
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the sun, and they too are identified (SS. I1.13-20). These three
nddis are in immediate conjunction, Ida being on the left
hand of Susumni, and Pingald on the right. Susumna rises
vertically from the pelvie 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 Citrd, which is said to be of five colours, and
to be the upddhi of the body, and to have the Brahma-randhra
at its upper end (SS. IL. 18-19, V. 124). The Brahma-
randhra is the upper extremity of Susumni, and of the inner
ndqi enclosed in Susumna.

6. SCN. refines somewhat upon this theory by asserting
that inside Susumna there is a bright nddi called Vajrd, and
that inside Vajri is another #d(i called Citrini, which passes
through all the six circles attached to the spine, to which we
shall come presently (§§ 9 1f). In the centre of Citrini is the
Brahma-nadi, a subtile duct representing pure knowledge and
Dliss. At the lower mouth of Susumna is the Braima-dvira,
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, 1da is identified with the Ganges, Pingala with
the Jamna, and Susumna with the Saraswati, and the point
where they meet, at the mouth of the Brahma-randhra, is
called Trivépi (Tribeni, the meeting place of the Hugli or
Ganges, Jamna, and Saraswatr, in Hooghly District); by
daily spiritual contemplation of this union, corresponding to
the physical act of bathing at the real Tribeni, the YogI may
win salvation for his ancestors and himself (SS. V., 103 ff,
130 ff.). Sometimes the sacred city of Benares (Varanasi) is
localized in the microcosm by styling I1da Fdrana and Pingala
Asi, so that their place of union at the Brahma-randhra is
Varinas, the residence of Vi§vanitha, the Lord of the Universe
(88. V. 100-1).

1 Some writers speak of three knots: the Brahma-granthi in the
Anahata-circle,_the Vignu-granthi in the Visuddha, and the Rudra-
granthi in the Ajiia.
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8. The microcosmic moon at the top of the vertebral column,
which is said to consist of eight and sornetimes 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. 1I, 6-12, V. 145).

9. In the abdomen, in the middle of the sphere of the sun,
is the Vai§vanara fire, which effects the process of digestion
in the body (SS. 1I. 32-34). In the same region is situated
the first of the cakras or circles, which are conceived as being
of the form of lotuses, attached at intervals to Susumni (cl.
HYP. p. xiv). The first circle is the Malddhdra, or simply
Adhara, 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 yoni or female organ. On this space dwells
the Kulu-Kupdalini (or simply Kundalini), who is the Sukti o
Cic-chakli, the power of spirit, the creative force of the
phenomenal universe (cf. HYP. p. xiii). She is golden of hue,
like a streak of lightning ; when at rest, she sleeps rolled up
in three and a balf coils, like a serpent, with her tail in her
mouth, inside the lower orifice of Susumna. On her left is
Ida, which coils round Susumna and finally enters the right
nostril; on her right is Pingald, proceeding in the reverse
way upwards and debouching into the left nostril (SS. IIL
21-31, V. 56 ff,, 124). SCN. 6 fI. adds to these details the
information that Muladhara represents earth, and is the seat
of Brahma, and it locates the ydni (which is called Traipura;
cf. below, § 21) at the mouth of Vajra (§ 6).

10. Kundalini is sometimes termed Vdg-dévi or Goddess of
Speech, the Sakti of Visnu, the mother of the three Gunas,
the Seed of Being (4ija). Over her sleeping form broods the
Kama-lya 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
Svayambha-linga, the phallic symbol of the Self-created Being
Siva (SS. V. 57-62).

11. SCN, 9-12 has a very similar account : it adds that
around the yoni there blows a red wind called Kandarpa (the
same as Kama, Love); in the yoni is the Svayambhi-linga,
having the hue 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 Susumnad. It also states
that in the midst of Kundalint is Paramd Kali or Paramésvari,
or Makiprakyli, the super-subtile principle of Bliss which is
like lightning, and illuminates the universe (SCN. 13).

12. The yoni and the /inga upon it are known as the Kula
or Home, the site of the Power of Phenomenal Being: we
shall return to this anon (§ 19).

13. A little distance above Mulidhara, at the base of the
penis, is the second circle, Seddkisthana, 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 Manipira, a golden lotus of ten
petals by the navel (SS. V. 79 ff.). SCN. holds that it is
blue, and that it represents Agni, and that Rudra dwells on
the inverted triangle (yo:) at its centre (SCN. 20 ff.).

15. The fourth cirele is Andkatu, 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
triangle is a yoni or triangle known as Trikona Sakti, within
which is the golden Bana-linga, on the head of which is a
lotus of eight petals, the seat of Laksmr (SCN. 23 ff).

16. In this lotus dwells the Préna or breath of life,!
together with the vdsands or influences of former works upon
the soul, the £arma thereof, and its akamidra or principle of
egoity (S8. III. 1-8).

! Besides Prdna or outward breath Yoga recognizes also Apdna,
breath going downwards in the anus; Samdina, in the navel; Uddna
in the throat; Vyina, circulating through the body, besides some
others: 88, III, 1-8, Ghéranda-samhitd, V. 60 ff, &e.
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17. Above Anihata, and situate in the throat, is the circle
Viéuddha, a golden lotus of sixteen petals (8S. V. 90 ff).
SCN. adds that it represents Akada or ether, and is the
residence of Sadagiva, and ascribes to it the colour of smoke
(SCN. 29 fr.). ’

18. The sixth circle is Ajid, a lotus of two petals between
the eyebrows, which contains the mystic force called aZswra-bija
(SS. V. 96 ff., 145 ). It is of the colour of the moon. In
its pericarp is the seat of Siva called Ifara, in the form of a
linga, like a series of lightnings; it is parama-kulu-pada, the
highest stage of the Kula, in which Siva and his consort
Sakti are half and half, ardhdigi, 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 Yogl who has
fixed his breaths on this seat of Visnu enters here into Parain
Brahma (SCN. 34-40).

19. Above all these circles is the highest of all, Sakasrdra,
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 Susumni On this yoni (or below it,
according to 8S. V. 145) is the Moon, whose nectar flows
downwards through the system (SS. V. 103 ff,, 122 fI); 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 or Transcendental
Being, Parama-Siva or Paramédvara, as opposed to the sphere
of cosmic action or Kula, it is styled A-fule 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 Sahasrara
as having a thousand red petals facing downwards, and con-
taining fifty letters of the alphabet from @ to #sa. It contains
the full moon without the hare (our ¢ man in the moon’), and
in its central yom: the Yogi should contemplate the Void
(SCN. 42 ff.). In the void of this yoni is the sixteenth digit
of the Moon ; it is called Amd or 4nd; 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
Nirvina, which is fine as a thousandth part of a hair, curved
like the new moon, bright as twelve suns, the tutelarydeity
(adhidaivata) of living creatures. In the middle of Nirvina
i8 Ap#rva-nirvina-éakti, 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 Apirva-uirvina is the
Siz;a-pada or seat of Siva, or Param Brahma, also called
Humsa-sthana, 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 Yogic contemplation is to absorb the Kundalini in the
microcosm, representing the macrocosmic Energy, into Saha-
srira, typifying the Absolute, whereby the Cosmos is merged
into the infinite bliss of Paramé$vara. In order to effect this
transit of Kundalini through Susumni and the Brahma-randhra
into Sahasrra, the nddis must, by the exercise of prdndyima,
be blocked up with air introduced into them by inspiration
(piiraka) and retained in them (dwmbhaka);' 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 Susumnd, bursting the eight knots (§ 6) that bind
the nddis, and enters through the Brahma-randhra into
Sahasrara, 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 Maladhara. The Yogi after taking a deep inspiration fixes
his thought upon the lotus of Maladhara and compresses the
yons in it, meditating upon Kama, the Spirit of Love, who
dwells in the yoni, and conceiving in the flame above it a
union 4s Siva and Sakti. Then Kundalini, styled Tripura

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

22. SCN. 52 instructs the Yogi, after due practice of the
yamas and niyamas (above, § 2) and spiritual purification, to
stimulate Kundalini to burst the Svayambhu-linga, and
to bring her with the sound of the mystic syllable Zu7 to the
Brahma-dvara (§ 6), in the centre of Muladhara. She then
bursts the /ingas in Anahata and Ajfi, and at the Brahma-
randhra unites with Parama-Siva, shining like a hright
thread of lightning. The Yogi should bring her together
with his soul (jwwdlman) into Sahasrira, and there contemplate
her as supreme and as Caitanya, spirit. When she has there
drunk the red nectar from Siva, she returns to Miladhara by
the way whereby she came. Then he should make a libation
of this nectar to the dcities of the cosmos, whercby he obtains
immunity from future birth and assurance of absorption into
the Infinite.

23. Yogic writers often dwell upon the phenomena of the
Niada. Of the cosmological significance of this term we shall
speak below (§ 24); here we need only notice its physical
aspect,in which it signifies the mystic sound,or andkata-dhvani,
heard by the Yogi in the Susumni in the interior of his body.
Several varieties of this Nada are mentioned in HYP.1V. 69 ff.
The first of them is the sound caused in the ether of the
heart when the exercise of prdndyima (§ 2) has loosened the
brakma-granthi or knot of Brahma in the Anahata circle.
Sometimes the sound is identified with the mystic syllable O
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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 Sakti, 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 begins when from Him as affected
by Her, i.e. as nigkala, there issues the primal Bindu or ‘drop’
(the dot representing the final nasal sound at the end of the
mystic syllable Om). The same idea is sometimes expressed
more fully by the statement that Prakrti by contact with
Purusa becomes spiritualized (cin-matra), 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 (see
above, § 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 gupas or modes of matter (the
well-known Sattwa, Rajas, and Tamas), which is termed Nada,
and a supreme Bindu. Nida literally means ‘sound’, and
denotes or is denoted by the semicircle under the bindw or dot
on the syllable Om (). From the Bindu as it thus
divides itself arises an inarticulate sound styled Sabda-
Brahman, ‘ Speech-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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bardly repay stady. But it may be well to call attention to
the similar theory of the Saiva Siddhdnta, 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 Pati, 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 Avidyi, the power of darkness obscuring the native
light of the soul, and KAarma, the mechanical influence of
former works upon present experience. Pure Maya is almost
the same conception as that of Sakti as explained above.

25. So far we have dealt with Nada and Bindu in their
general macrocosmical aspeets, but they also play a prominent
role in the microcosm of the individual. The following account
is taken from the Siva-sitra-vimer$im' of Kstmarija, We
have seen (§ 9) that Kundalini, or Sakti, resides within the
Miladhara, ordinarily sleeping rolled up in coils like a
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 slecp. She wakes with a great sound
(ndda) and becomes conscious. The soul is thus illaminated
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 Jéndu, and this sound
of Sakti, or ndda, that are mystically represented by the
ndda-bindu of the syllable g7z, written RU*, with anundsika (%),
of which the dot represents the éindu, and the semicirele the
ndda, By a further extension of the metaphor, this zdda-bindu
is thus considered to be a representation of the Ultimate
Supreme.

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

! A translation of this work by P. T. Shrinivas Iyengar has becn
published in the Indian Thought Series, Allahabad, 1912,
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Word or Logos, the elements of speech, namely the syllables
and their combinations, have a profound mystic 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 Jowrun.
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 cakras
and other terms of Yogic anatomy correspond more or less to
real parts of the human body, and the following identitications
are proposed :—

Citra : the grey matter of the spinal cord.

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

Maulddhire : the sacral plexus.

Manipiira : the epigastric plexus.

Andhata : the cardiac plexus.

Visuddha : the laryngeal or pharyngeal plexus.

Ajiid: the cavernous plexus.

Sakasrdra : the medulla oblongata.

Sugumnd : the spinal cord.

Ija: the left sympathetic cord.

Piigala : the right sympathetic cord.

c?
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| References are to paragraphs. If a word occurs more than once, the
more important references (if any) are in italics, and precede the

others.)

abhinivaéa, 2.

Absolute, The, 21.
Absolute Being, The, 19.
Absolute Spirit, The, 24.
adhara, 9.

adhidaivata, 20.

Agni, 5, 14. Cf. fire.
ahaikara, 16,

ajia  (circle), 18; anatomical
identification, 27; 5, 7 note,
21, 22.

akada, 17. Of. ether.

aksara-bija, 18.

akula, 19; 21.

ami, 20.

and, 20.

anihata (circle), 15; anatomical
identification, 27; 7 note, 17,
22, 23.

andhata-dhvani, 23.

anga, 2.

anava, 24,

apéna, 16 note.

apiirva-nirvina-$akti, 20.

ardhangi, 18.

asamprajiiata samadhi, 2.

asana, 2.

asi, 7,

asmita, 2.

agtanga, 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; 13, 14, 15, 17, 18, 19.
Cf. cakra.

cil:ZrLf}, 5; anatomicalidentification.

citrini, 6.
citta, 1, 2,
citta-vrtti, 2; 21.

dharana, 2.

dhyana, 2.

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

ekagrata-parinama, 2.
cther, 23. Cf. akasa.
fire, 21. Cf. Agni.

Ganges, 7.

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

haisa-sthana, 20.

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

Iéana, 15.

itara, 18.

Jamni, 7.
jivatman, 22.

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

knots, 6, 21, 23. Cf. granthi.
kula, 12; 18, 19, 21.

kula- kundallm, 9.

kumbhaka, 21.

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

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

mahaprakyti, 11,

mahat, 24,

manipiira (circle), 14 ; anatomical
identification, 27.

maya, 24.

Meruy, 5.

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

mudra, 21.

miuladhara (circle), 9, 21; ana-
tomical identification, 27; 13,
22, 25.

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

nida-bindu, 25.

nadi, 5; 6, 21.

na-kula, 19.

nectar (from moon),
22,

nidra, 2.

nirblja samidhi, 2.

nirgdha- pa.rma.ma,, 2.

nirvina (digit), 20.

nirvana-Sakti, 20.

niskala, 24.

niyama, 2, 22,

o, 23, 24.

8, 19, 21,

parama kala, 11.

parama-kula-pada, 18,

Parama Siva, 19, 22,

Paramitman, 18.

Param Brahma, 18, 20.

Paraméévara, 19, 21.

Paraméévari, 11.

Para Siva, 24.

parinama, 2.

pasa, 24.

padu, 24,

pati, 24.

pingala (nadi), 5; 7,8, 9; ana-
tomical 1dent1ﬁca.tlon 27,

prajiidloka, 2.

prakrti, 1; 24,
pramaiana, 2.

prina, 16.
priniyama, 2; 21, 23.
pratyahara, 2,
piiraka, 21,

purusa, 1; 2, 24,

raga, 2.

rajas, 24.

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

gabda-brahman, 24.

sabl)a sa,madhl,

Sadasiva, 17.

sahasrira (circle), 19, 20; ana-
tomical 1dentification, 27; 21,

, 22, 24,

Saggi, 9; 10, 13, 18, 20, 21, 24,

samadhi, 2; 21.
samadhi-parinZma, 2.
samana, 16 note.
samprajiiata samadhi, 2.
samskara, 2.

sariiyama, 2.

Saraswati, 7,

sattwa, 24.

Siva, 4, 18, 19, 21, 22, 24,
siva-pada, 20.

smrti, 2,

soul, 22.

sun, 5, 8, 9

Supleme sa.ktl, 24.
Supreme Self, 18.
Supreme iva., 4.

susumnd (nadi), 5; 7, 8, 9, 11, 19,
21 ; anatomical identification,
27

svayambhi-linga, 10, 11, 2.
svidhisthana (circle), 13.

tamas, 24.

traipura, 9.
Transcenélental Being, 19.
Triképa Sakti, 15.
Tripurﬁ, 21.

Triveni, 7,

udana, 16 note.
upidhi, 5.

Vag-devi, 10.
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vai§vanaras, 9.
vajia (nadi), 6, 9.
vak, 24,

Varani, 7.
Varanasi, 7.
Varuna, 13,
visang, 2; 16.
Viyu, 15.
vertebral column, 5.
vibhiti, 2.
vikalpa, 2.
viparyaya, 2.
Vignu, 13, 18,
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visnu-granthi, 7 note.

Visnu-Sakti, 10.

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

Viévanatha, 7.

vivéka, 1.

void, 20, 24.

vrtti, 2.

vyana, 16 note.

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

ERRATUM.

add and dentals.



LALLA-VAKYANI

1.
abhydst savikas layé wothi
gaganas sagun myilt sami &rati
8AGRE gol® ta anamay mdti
yuhuy wopadésh chuy, bata !
2.

wakh mdanas k3l-akdl na ate

* &hOpi mudri ati na pravesh

rozan shiwa-shék®th nd até

mothyéy kih ta suy wopadésh
[Rajanaka Bhaskara’s Sanskrit translation of 1 and 2.

abliyaséna layam nite driyé Sanyatvam dgatc
sdksirapanm $isyaté tac chanté Sunyé ’py andmayam
van mdnasan ca tanmudré Sivasakts kuldkule
yatra sarvam idam linam upadésam param tu tat

(From the printed edition.)

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

wRTEY afrare 1w 9@y [v- 1 T ]
TR 1 A [sic] FaEy d@=gT 0
Y7 AT AT WATHI_ | HAv
TFE N SYSLW Il BV FFT Ryl

AT ATTE 0 Foae_ | o7 9fa 0
gfug gx1 wifa arfa @@=

o feaa 1 foaow o7 afa
AT WY 4 AT T UM a8 u]
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1. When by repeated practice (of yoga) 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 recognized 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 dfdéa, ethereality, or
of vacuity, with which it is identified in the third line.
Trath 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 His 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. shis.

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 ¥/, or family
(Sanskrit 4ula), is the group consisting of the jiva
(individual soul), prakrti (primal matter), space, time,
ether, earth, water, fire, and air. The a4d/ 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 incffable Supreme, is not

even Siva and his Sakti, or energic power, for these
have form and name, while the Supreme has neither.

3.
Lal b6k drayés lola ré
&hadan listum dén kyok rath

wuchum pandith panani garé
suy mé rofmas néchatur ta sith

4.
damal dam kor*mas daman-halé
prazalyom diph ta nanyéyém cath
andtryum® prakish nébar &hotum
gati rotum ta kirtmas thaph

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

lalldharns nirgatd diram anvéstun Samkaram vibhum
bhrantva labdho mayd svasmin déhé deva grhé sthituk
tatak prdnddirodhéna prajvilya jhanadipikam
aphutanm drsto mayd tutra citsvaripo 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.

3. 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 through formal
rites, but all in vain. Then suddenly she found it in
her 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
y0gu exercises, See Note on Yoga, § 21, and Vocabulary
8. vv. nddi and pran, 2. Lalla compares the air-passages
to the pipe of a bellows, hy 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 lamp, 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 Loy pan yEm* som™ mén®
yeém® hyuv* méu® dén kyok rath
yémisay aduy™ man sdpon®
tamiy dyithuy sura-guru-ndatk
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|Rajanaka Bhaskara's Sanskrit translation.
atma pard dinam ratrir yasya sarvam ida somam
bhatam advaitamanasas téna drstc *marésvarak

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

U AT AN GHY FATR ATAY
fegra_arm fgm & A
Y WEG_AT AT

aqt {2 FERATL_U=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
distinet. 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. For the
curious expression sura-guru-ndth for ‘the Supreme’, see
Vocab. s. v. guru.

6.
&idanandas jidana-prakashis
yimav &yan® tim siwantt mikhit
vishémis samsdranis pashés
abdd® gandah shéth-shétt ditt
[Rajanaka Bhaskara's Sanskrit translation.
cidanandd jiidnaripah prakisdkhyo niramayak
yair labdho dehavants *pi muktis té "nyé nyathd sthitik
(From the printed edition.)
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The following is the text of Stein B:—

LALLA-VAKYANI [7.

feTT]E | 9 WTARHIAL |
Tg oy a0 Ja=itg 0 gwt o
fanatg @QITHE 0 UTHR 0
wgfy @t v wa_Za 13qu)

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

carthly 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, ax
the Sive-tattwa and the Sukti-tattwa. The former ix
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 idea
of the Supreme Deity. The object of the devotee is to
gain a perfeet knowledge of Him, and to recognize that.
He is the Absolute Selt of all things. The ‘ignorant
fools’ are those who have not acquired this knowledge,
and who are therefore born and reborn again. See
Kushmir Shaivism, pp. 62, 64.

7.

natha! na pan n@ par z6num*
sadayt bodim yik kideht
&% Lok Lok &%h myul® nd 2énum
8% ks bol kossa chuk sandéh
* V. 1. ua parzénum
T V. L saddy* gorum yékny dék

[R3janaka Bhiaskara’s Sanskrit translation in Stein A !

! See p. 5.
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ndtha na toam na cdtmdpi jiiato dehdbhimanatah
svasyfikyaain ca tvayd téna ka dvam iti samsayal
(MS. has svasy@ikain.)
The following is the text of Stein B:—
ATYT UTAT AT UHTAT
qifua_ TTfuR UF §i% |
oy g fa fa=n w11 s
TFYFE EE N
7. Lord, I have not known myself or other than

myself,
Continually have I mortified this vile body.

That Thou art I, that T 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 dirin yuk
wé abali kos'tan bhawa-ruz
suh wa suh wa suk wi suh

[Rajanaka Bhaskara's Sanskrit translation in Stein A,
$iv6 va kéfav vdpl Jino va druking pi va
sanmsiraragendkrantam abaldm man cikitsatu

The following is the text of Stein B:—

farg_ 31 Fwa_faw av HAgS0
areT AT urffaE dt Qv

|y fa wafa wwEta w91
HY U &Y 91 & T AT

Let Him bear the name of éiva, or of Kesava,
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. K@Sava means Visnu; by the name of
*Jina’ is indicated both a ¢Jina’, the Saviour of the
Jains, and also the Buddha. I suspect that here it ix
confused with the Arabic Jinn, the ‘genius’ of the
Arabian nights. The Lotus-born Lord is Brahma.

9.
ban gol* tiy prakask v ziine
band®r gol* 1oy motuy &éth
béth gol* 1oy keh-ti na kune
gay bhir bhuwah swar vésarzith-keth*
* V.1 swar milith ta kot*
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[Rajanaka Bhaskara's Sanskrit translation from Stein A.
blanau nastc kisale candrabimbai
tasmin naglé kasalé cittam cva
cdte nagté driyajatan ksanéna
prikoyadidain gacchati kvdpi sarvam

The following is the text of Stein B:—

AT AT GHATHT SN
g T a1 gar A
{11 1=ty v fag = Afa
g 7T fa@a= faa 1:a0)

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, sec Vocab. s.v. som. The moon
and the sun represent, respectively, the uppermost and
lowest seats of action, or cakras. 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 und
the Universal Being is sunk in the all-consuming con-
sciousness of All-Being, All-Light. See Note on Yoga,
§§ 5, R1.
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10.
with rainyd ! arbun sakhar
athé al-pal waklur héth

yod¥wanay zinakh parama-pad akhér
hishiy khoski-khor kétha khéth

|Rajainaka Bhaskara's Sanskrit translation from Stein A.
uttistha Saktikastri tvain pijayésam surddibhi}
yadi jiatam aksaram lat tvayd tondps ki ksalik

(MS. has jiianam, corrected to jiatam.)

The following is the text of Stein B :—

7Y 9T FIA FQT
=fa =) 9= a1 wG ) =FAN

fag ST aTH T 0w g
QR @ BN I HFA Nag

The last line has been corrected in the MS., and this is what scems
to be intended. But the reading is unintelligible, and very doubtful.
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 itsclf 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 Hindu dedra, or custom.

Lalla points out that the violation of her Hindil
custom, by the performance of these Kaula sacraments,
is unobjectionable, or, indeed, praiseworthy, provided she
knows the mystic syllable 7, 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 10y manth®r moké
manth®r gol* oy mituy &éth
83tk gol® tiy keh-ti na kuné
shifids shifdh milith gauv

[Rajanaka Bhaskara's Sanskrit translation in Stein A.

tantram sarvam liyaté mantra éva
mantra$ citté liyaté nadamilak
citté liné liyaté sarvam éva
driyam dragtd Sisyaté citsvaripah

(MS. mantrah citte and citsuripak.)

The following is the text of Stein B :-—
a=_nfq ar A= vy
qe afe ar gf| gm0
| _[read 37 | afew ar warwg ) o
TEe SR e 13é)

(This i8 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. skéi. Lalld 1s fond of
the(s1 fgzgression in the last line, and repeats it in verses 30
and 69.

D
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12.
Léth karith rajy phéri na
dith karith trupti nd man
luba vénd 2w mari nd
2awont™ mari 16y suy chuy jhdn
‘[Rajanaka Bhaskara's Sanskrit translation in Stein A.°
datur manas trpyati ndiva rajyam
dattva grakitué ca tad éva labdhva
Jwo 'pi [6bkéna na mrtyum ébi
mrtasya ndivdsti ki jatu mrtyuk
- The following is the text of Stein B:—
fear @aT T i -
Fat @t gfa av 7
fae &yt 3 A f =
=g AT a1 @Y AT U910]

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 alonc
is the true knowledge.

Praise of freedom from desire. The gain or the
abandonment of power gives no true respite from care.
Only freedom from desire brings content. A man does
not grasp the true knowledge till he understand that,

even while alive, hé should be as one dead (i.e. free from
all desire). Cf. verse 87.

13.

yimay shéh & timay shéh mé
Shyama-gala ! 13yé vén titis
yuhuy bén abéda & ta mé
8% shén swbmi 6ok shéy* mushis
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[Rajanaka Bhaskara's Sanskrit translation in Stein A.

yad éva gatharh té déva tad éva ca mama prabho
niyoktd tu niygjydham tosydstity avayor bhida

The following is the text of Stein B:—

Wy g vy fa

wRIET fafam gz
uF_firmeg 7 ar

T YR ETH § T gIE N9 U]

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

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 Kilakata poison, which
was swallowed by Siva to prevent its doing any further
harm. The poison dyed his neck dark blue.

Hindt 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. shéh.

D2
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14.
Shiv gurt toy Késhév paldnas
Brakma payirén wolusés
0% yoga-kali parzinés
kus dev ashwawdr péth cedds*
* V.1 cerés
15.
andhath kha-swariph shkinaloy
963 nav na warn na guth®r tu riph
akam-vimarshé nada-binduy yés won®
suy dév ashwawar péth cédés*
* V.1 cérés
[Rajanaka Bhaskara's Sanskrit translation of 14 and 15 in Stein A.
§ive *$vak késavas tasya paryinam almabhiis tatha
padayantran tatra yogyak sadi ka iti mé vada
anihatah khasvaripah fanyastho vigatdmayah
anamaripavarns 76 nadavindvitmaks 'pi sah

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

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

fara_=ta6T Fwa_ I STl ¢

wan fa gk fawdy
QN Qrrafe gaATfa

WA | FET fog @ i ae

FATEA_| TR || YT
JE N AT AT QN T AT AT 0

wefag v Al | aaar |
TFY I IF_a’ 1 fug @erE nzo b

14. Siva is the horse. Zealously employed upon
the saddle is Visnu, and, upon the stirrup, Brahma.
The Yogi, by the art of his yoga, 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. e is the ‘Siva-tattva’, the first phase of the
Supreme in the universe. The Yogi understands that
this is but a manifestation of a decper 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
unobstrueted sound,—the sacred syllable ¢i,—which,
once uttered, vibrates in perpetuity (sce Vocabulary, s.v.
andkath). His essence is the &ha, or sky, i.e. ethereality
(cf. verse 1), whose home is in the Void conceived te
exist in the Sulasrdra in the sinus of the forehead of the
microcosm (cf. again verse 1, and also note on Yaga,
§§ R0, 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 Sukti, or the
Supreme Energy. When by yoga, or intense abstract
meditation on the Ego, the man gets his first glimpse of
this dot, the latter is set in motion, and the Puré Sakfi
1s roused, and awakes with a loud cry. For fusther par-
ticulars, see note on Yoga, §§ 23, 24, 25.

The commentator quotes the following lines on the
sacred syllable g7, which illustrates what is said above:—

uklo ya ésa ucedras tatra yi *sau sphuran sthitah

avyakldnuketi-prayé dhwanir varnak sa kathyaté w

wdsydecarayita kaseit pratihantd na vidyaté \

swayam uccaraté dévah prinindm urasi sthitah w

€ko nadétmaks varnak sarva-varndvibhiga-vir \

30 "n-astam-ita-ripatwdd andkata ihéditak n

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 (37n).
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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.

tiri salil khot® tiy tire
himi treh gay bén abén vimarsha
baitanyé-rav bati sab samé
Skiwa-may ardbar zag pashyd

[Rijanaka Bhaskara's Sanskrit translation in Stein A.

mdydjadyai taj jad.oi bédhaniyain
sanvsrlydakhyan tad ghanatvai himaii ca
cilsitryd "smin prodito trini sadyo
Jadyan muktain wiram ddyan Sivdkhyam

(The printed edition has bodha-nirasir )

The following is the text of Stein B :—
(% afqw | @2y at ax 0
ECRER CHARCEARECIRELH
Jaw 1 AT T1fd | |/ 'R
) fEH ST I qWT 193 1]

When cold 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 become 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 makes the soul
recognize not only its identity with the Supreme, but
also that the whole universe is one, conjured forth out
(\)f2the Absolute by the divine Maya. See Note on Yoga,
§ 24,

17.
dév watd diwort watd
petha bona chuy yéka with
piz kas karakh, kot batd !
kar manas ta pawanas sangath
[Rajainaka Bhaskara’s Sanskrit translation in Stein A.
caityarr dévo nirmitaw dvau tvayd yau
pijakétos tan $ilato na bhinnau
devo "meyain citsvarapan vidhéyan
tadvyaplyarthaim. prdnacitidikyam éva
(MS. has dévah, and tadviptyartha. Printed edition has dévd 'meyaé
citsvaripd.)

The following is the text of Stein B:—

33 73T 3T 7T
fug A T AL
I3 A AT T T
F AT T TGN FFTE 191]
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 lieu of worshipping stocks
and stones, thou shouldst perform the Yogic prdndgnikitra,
a spiritual offering of the vital breaths; i.e. practise yoga
by bringing thy vital airs under control. See Vocabulary,
s.vv. nads and prdn, 2, and note on Yoga, §§ 5, 21.
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18,

dsd bol par‘ném* sisa
mé mani wasd kid nd héyé
Uk yid sakaza Shénkara-biikét asa
makaris sasa mal kyik péyé
* V.1 padiném
[Rajanaka Bhaskara's Sanskrit translation in Stein A.
avdcyanam sakasrani kathayantu na manmanak
malinyam éty uddsinan rajobhir makuro yatha

The following is the text of Stein B :—

AT YA_ISNTR N FTHT
fa w=rar &g v T
HES W /Y HET 0
w A | @TET 79 @7 g s3]

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) disquict 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 critics.

19.

abhén* ay ta gabkun gakhs
pakun gakhé dén kyawu rith
yoray ay ta tur' gabhun gabhé
keh na-ta keh na-ta keh na-ta kyak
* V.1 adkdan

[Rajanaka Bhaskara's Sanskrit translation in Stein A.
Jardgata kginataro ’dya deho
Jato "vasiyo gamandya kiryak
samagatdak smo yata Eva tatra
gantavyam évéha drdhan na kimcit
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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 ashan, 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. Cf.

Koheleth, xii. 8, “Vanities of vanities, saith the Preacher,
all is vanity’,

20.
mwd cOnith pashith ta kort
kol¥ shruta-wdn® zada-rigy’ ds
yus™ yik dapiy tas tiy bol*
yuhuy tattwa-vidis chuh abhydas
* V.1 boz
[Rajanaka Bhaskara's Sanskrit translation in Stein A.
Jhatva sarvam mudhaval tistha svasthah
Srutva sarvaim Srotrakinena bhdvyam
drstvd sarvam lurpam andhatvam éhi
tattvdbhyasak kurtito *yam budhéndraih

(MS. has budhindraih  Cf. verse 26.)
The following is the text of Stein B:—
HE_TAE_uNta wT wEv
HATAT ATEUY W
TrEY 7 29 aq qF #@E
TFY awfag SrEt waTa 1 89 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).
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. tatfwa, We may compare Kabir's famous
advice :—

sab-s¢ hiliyé sab-s¢ miliyé
sab-kd lijiyé nam

ki v’y ha gi’, sab-sé kaliyé
basiyé apné gim

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 gand*sém Lol parném*
dapiuém tiy yés yik robe
sahaza-kusumav pic kar‘ném
bk amalohi ta kas kydk moké
* V. 1. padinem
|Rijjanaka Bhiskara's Sanskrit translation in Stein A.
nindantu va mam athavd stuvaniu
kurvantu vdredm vividhaih svapugpaik
na harsam dyamy athava visidar
vi§uddhabodhdmrtapinasvastha
(Printed edition has supuspaih.)

The following is the text of Stein B:—
LIRS R EIC]
ufdi A gf|
ER A GA @AM
Y waETEY q WU A= gy o]
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Let him bind abuse upon me, let him 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 praise of the world. The
rendering of sa%aza 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
Uhi-tal gaganas-kun vikdsé
dandirt Rih grés® mdawise
Shiwa-plazan gwik &itta démdsé
|Rijinaka Bhiskara's Sanskrit translation in Stein A.
ndsan gaté rhe khalu manasaijhé
méyaksaydkhyd rajoni vibhats
Jiwdkhyacandreh Stvadhamni linak
svdhantvaralkuin grasatc ca sadyah

The following is the text of Stein B:—

v =S ar m e
HG®_IWE S q K |

T g w4y ArafE 0
fira_u gg= afe fawrafa 1qe ]

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 carth merge into those of the sky, so that earth
and sky become one. Nay, the demon of eclipse is
eclipsed himself.

According to Hinda tradition, the moon contains
sixteen digits, each containing a certain amount of
nectar. Each 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 oceasion of
a solar eclipse, the moon and the sun are together, and
the nectar of the sixtcenth digit, becoming heated and
caused to evaporate by the proximity of the sun, ascends
into that luminary. Riahu, 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). o the fully en-
lightened soul, the day of carthly illusion disappears, and
all is night; the apparently solid earth loses its bounds.
and becomes merged in the sky; in the illumination of
the Self, so far from Rihu swallowing (the nectar of)
the moon, it is the moon in the Sahasriira 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 (prameya),
and the instrument of cognition (pramdna). The pra-
matar is here typified by Rahu, the demon of lunar eclipse,
the praméya by the moon, and the pramdana by the sun.!
The thinker is able to ‘swallow the moon’, i.e. to think

1 Arkah pramanar, simas tu méyanm, jAana-kriydtmakaul
Eakur maydpramata syat tad-acchddana-kovidah ||
Verse quoted in the Commentary.
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away the phenomenal world into a blank ; but he cannot
completely dissolve it, for there still exists the triad of
pramdtar, praméya, and pramana, until the Pard Sanwid,
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 Pard Sanmwid.
Whereas in ordinary meditation ¢ Rahu swallows the
moon’, i.e. the thinker effaces the phenomenal world,
the Higher Consciousness (tvpified by the moon residing
in Sahasrira; sce note on Yoga, §§ 19, 20) absorbs the
consciousness of the thinker into itself, entirely sub-
limating its contents into Void.

23.
manasay man bhawa-saras
chyart kapa néiés nariic® chokh
(Eka-1ekh, yud® tula-koti
tuli (ul* ta tul na keh

|Rajanaka Bhaskara’s Sanskrit translation in Stein A.

kruddhan. mano vakuisamanaripaii
tiraskriai, bharanatan vibhati

vicdratah sarvavikarahinai
visuddhabodh@lkasvaripam éva

The following is the text of Stein B :—

AE A | AFECH N
gve] @ fafce at g o
T )@= 0 g@T AN |
i@ gEY a1 §E_ AT W 0 9x0)

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 fire 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® chdkk, we read ndrats*-chikk, 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® kranjé

miche ydm® rot* mall® yud® wdiv
host® yus® mast-wila gandé

tik yés tagi 1oy suh adu néhdal

|Rajanaka Bhiskara's Sanskrit translation in Stein A,

Silasya manasya ca raksanain bhatais

tair éva Sakyai nipupadir vidhatunm
vayune karéndthe gajair ca tantund

yaih Sakyate stambhayituir sudhiraik)

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 datith shéshi-kal wuzim
prakréth koz'm pawana-sitiy

lolaki ndra woling® buzim
Shénkar lobum tamiy sitly
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[Sanskrit translation in Stein A.

kamddikam kinanasatkam étac
chittvdmrtam bodhamayarn maydptam

pranddhirodhat prakrtin ca bhaklyd
mana$ ca dagdhvi $ivadhima labdham]

By (controlling) my vital airs I cut 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 ave 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 cafras, 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. ské% and som, and Note on
Yoga, §§ 9 ff. and 21.

26.

kitla-turog® gagin® brama~-won®
niméshé aki &handi yozana-lack
sélani-wagi Lod* ratith zdn®
pran apin sandorith pakhdch*

* V.1,
yém® na wage yik ratith :ont
pran apan phutérinas pakhdch
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[Rajainaka Bhaskara'’s Sanskrit translation in Stein A.
cittdbhidhak sarvagatis turangak
ksandntaré yojanalaksagimi
dhdryo budhéndréna vivékavalgd-
nodéna vayudvayapaksarodhat

(MS. has turanga instead of turangah.)]

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 apdna. See Vocabulary, s.v. pran, 2,
and Note on Yoga, §§ 2, 16, 23.

27.
khéth gandith shémi na manas*
branth yimav trov timgy gay khas't*
shdstra bizith chuh yéma-bayé krir*
80k na pos* ta daniy las't*

* V.1 khéna gandana-nishé man thiovith dir®
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[Rajanaka Bhaskara's Sanskrit translation in Stein A.
thdidanad bhiugandd vdpi mané yasya gatabhraman
sa mukto, néttamarnid yo grindty artham ki 86 'nrnak
The following is the text of Stein B:—
fwt eear fagy w0 A
TR 3 T AR 7 @E
ATEA_| 309 | BT qHeg | FQ
FEY AT qNY AT AT AW U]

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 Desiro),

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 ﬁrstNtwo
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.

yewa tirt &ali tim ambar hétd
kshod yéwa gali tim dkar ann
&itta! swa-para-vébdras pdia
béntan yik déh wan-kiwan
E
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[Rajanaka Bhiskara's Sanskrit translation in Stein A.

Sutdrthan vasanam grakyani. ksudhdrthan bhajanan tatha
mand vivekitdmn néyam alain bhogdnucintanaip

The following is the text of Stein B ;—

AT 3% Ifw A W@ fav
OLRICGR -

(ERRSEECE CIRC AR
o= 3e| T WA hE 1]

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 no gabhi
Yi8hi no prawakh mokli-dwar

salilas lawan-zan milith gabhi
to-ti chuy durlad sahaza-vebar

[Rajanaka Bhaskara's Sanskrit translation in Stein A.

svabhivalabdhan na Sumi 'sti kiranam
tathd damal kintu param vivékak

wirikaripai lavanain yathd bhavet
tathdikatdptiv api ndisa labhyak]

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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E’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 sakaz vébarun
drig® zanun kalpan trav
nishé chuy ta dir* mo gdrun
shiiés shinak milith gauv
[Rajanaka Bhaskara's Sanskrit translation in Stein A.
lobhanm tyaktvd vaimanasyan ca tadvat
kdryo nityanm svasvabhivdvamarsok
SanydSinyan ndiva bhinnam yath&lvan
tasmat tvam tadbhédabuddhir vrthdiva)
(Printed edition has $inyac chinyai.)

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,

31,

makuras zan mal &olum manas
ada mé libkm zanas zin
suk yéli dyithum nishé pinas
sdruy suy ta bok no kek
E2
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[R3janaka Bhaskara's Sanskrit translation in Stein A.
cittddaréc nirmalatvan prayaté
prodblata mé své jané pratyabhijiia
drsta dévak svasvaripd maydsau
ndhain na toain nilva cdyan prapaiical

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 nindri-hatiy wudiy
kéban wudeén nésar p2yé

Keh chiy snan karith apitiy
kel chiy geh bazith ti akriy

[Rajanaka Bhiskara’s Sanskrit translation in Stein A.

kaseit prasupto ’pi vibuddha éva
kaseit prabuddho ’pi ca suptatulyak
sndto 'pi kaeid aSucir mato me
bhuktva striyam cdpy aparak suputak
(MS. has svapnatulyah and priyam. We follow the printed edition.

The i of kaécid is apparently lengthened before the cwmsura;
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 slecp of illusion. ¢Uncleanness’ is
impurity of soul. All action is defilement, and hinders
the soul from obtaining final release. But, says Lalla,
the real freedom from action is that of the soul. The
body may be a slave to duty, and yet the soul may
be free.

33.
dwadashanta-mandal yés dewas thaji
ndsika-pawana-dor* andkata-rav

swayam kalpan antih' daji
panay suk dév ta arbun kas

|Rajanaka Bhiaskara's Sanskrit translation in Stein A.
y0 dvada$dnlé svayam éva kalpile
sadddite dévagrké svayan sthitah
samprérayan pranaravim sa Samkaro
yasydtmabhatah sa kam arcayéd budhak

The following is the text of Stein B:—

T ATEH U TE ) g4t
wrfafa 93« | WATRA I

| | wfwfy s a=t
T @UH IAFA FCT 19 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 nose,

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 ¢,
for a full account of which, and for the meaning of this
allusion, see the notes on verse 15. Dwddaskinta-
mandal, or, in Sanskrit dwddainta-mandala, is the
Brakma-randhra (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, 1s
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 Oi-kar yés nabi daré
kumbuy brakmandas sum garé*
akh suy manthr &&tas kare
tas sds manth®r kyak karé

* V.1, soma-garé

[Rajainaka Bhaskara's Sanskrit translation in Stein A.

@ brakmdndan nibkilo yéna nityam
oikardkhye mantra éké dirls yam
krtva cittai tadvimarigikasiram
ki tasydnyair mantravendair vidhéyam]

He from whose navel steadfastly proceedeth

in its upward course the syllable o1, and naught
but it,

And for whom the kumbhaka exercise formeth

a bridge to the Brahma-randhra,

He beareth in his mind the one and only

mystic 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 6/, which is here stated to possess all
the virtues of all other mystic syllables, or spells, put
together. By the ‘navel’ is meant the Zanda, 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 4umbhaka or *jar’ exercise consists 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 #4anda, and thereby causes
the organ of thought to become absorbed into Siva
represented by the mystical moon supposed to exist in
his brain. Ior further explanation of this extremely
recondite theory, see Note on Yoga, §§ 5, 21, and
Vocabulary, s.v. som,

Regarding the JBrakma-randkra, see the mote on the
preceding verse. It is situated close to the Salasrdra,
which is the abode of the moon (see Note on Yoga, §3 8, 19).

35.

samsdras dyés tapasiy
bodha-prakdsh lobum sakaz

marém na kik ta mara na kaisi
mara néch ta lasa néch

[Rajanaka Bhaskara's Sanskrit translation in Stein A.
asdadya samsdram ahanm vardki
prdpta visuddhanm sakajam prabodham
mriyé na kasydapi na ké ’pi mé va
mytdmplé manh prati tulyaripé
(MS. vardka.)]
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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.

Good is it if I die, and good is it if I live long.

Praise of perfect contentment. The idiom of marém
na kiik 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 dic it will not be my business.
The commentary here quotes the following verse of
Utpala Déva [Siva-stotravals, xiii. 3] as to the point :—

tavake vapusi viswa-nirbhare
cit-sudharasa-mayé niratyaye

tisthatah satatam arcatah Prabhuin
Jwitan mrtam athdnyad astu mé

As Istand 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.

prathuy tirthan gadhan sannyds
gwarani swa-darshéna-myil*
ditta! parith maw nishpath as
deshélh duré dramun nyul®
|Rajinaka Bhiskara's Sanskrit translation in Stein A.
yatnéna moks@ikadhiya saddmi
saiimydsinas tirthavaran prayants
cittikasadkys na sa labkyalé tair
darvasthalam bhdty atinilam drat
(Printed edition has mokséikadhsyah.)
The following is the text of Stein B :—

gfage i it awfag et
TYTCET IR AT 3t o

faat wwta 0 @ frow wia
fefirg Tt gAY g
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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. Jramun 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 Supremec and the Self, the more tempting
will these worldly pursuits appear.

37.
pawan purith yus ani wage
tas bina sparshi na bdcha ta {resh
Lk yos karun antiht tagi
samsaras suy :6yi néch
[Rajainaka Bhaskara’s Sanskrit translation in Stein A.
yah piirakéna cittan svam rodhayet ksuttrdddikam
na pidayati samsdré saphalam cdsya jrvibam
(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 prdndydima, or restraint
of the vital airs, a necessary process for the obtainment

of complete yoga, or union with the Supreme. See Note
on Yoga, §§ 2, 21, 23, and Vocabulary, s. vv. nddi
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and pran 2. By these yoga-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 Bhagovad Gitdg, ii. 14, 156 :—

matrd-sparsas tu, Kauntéya, Sitdsna-subha-dukkha-dal

dgamdpdying *nilyds tds titiksaswa, Bharatan

yain ki na vyathayanty été purusaim, purusarsabha \

sama-duhkha-sukhan dkiram $6 'mriatwdaya 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 hulawak (“randuun
wardhwa-gaman pairiv darith

katha-dhéni dod shramawun
antih® sakol* kapata-éarith

[Rdjanaka Bhaskara's Sanskrit translation in Stein A.

wirastambhé vaknisaityan tathdiva
padais tadvad vyamayanaic ky asakyam

A6k dhénoh kisthamayyds tathiiva
sarvam clilag grmbhita kaitavasya

(MS. has dhéné kastha® and céita. The printed edition omits hy.)]

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
(vibhiti : see note on Yoga, §2), and to perform apparently
impossible actions; but this is nothing but the art of
a conjurer. The true 047 disdains such miraculous
powers. The goga to which he devotes himself is union
with the Supreme Self, by acquiring the knowledge of
his own Self.
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39,

kus¥ push® ta kissa pushofii
kam kusum l5yizés pize
kawa god® dizés zalaci dofi
kawa-sana mantra Shénkar-swatma wuze

40.

man push™ {0y yi&h pushiiz
bawdk® kusum 16928 piize
shéshi-rasa god* dizés zalaci doii
&hopi-mantra Shénkar-swatma wuzé

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

kah pauspikah kdpi ca tasya patui
puspai§ ca kair devavarasya pija

karyd, tathd kin gadukanm vidkeyan
mantra$ ca k1s tatra vada prayajyak

icchamanobhydim nanw pauspikibhyam
dddya puspan drdkabhivandkhyam
A - . - -

svénandapiirair gadukam ca daltra
maundkhyamantréna samarcayésam

The following is the text of 39 and 40 in Stein B:—
FET YE q FAT gETA
FEY FHA N W gfe
T e | I AR
AT RAT AFL 0 WX nen

N gEY AT TR qETEt
ATaggR I wrnfE g

wfrca Sfra 0 rer yo_ urit
gfa ww fafag WS waou]
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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.
Neetar 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
sahasrdra (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. 1or 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
ajupa mantra, in which the devotee utters no sound, but
simply performs various exhalations and inhalations.
It is also called Zanmsak (cf. verse 65), in which word
the anusvdra or dindu represents Purusa, and the visarga
Prakrti. The Tantrika-abhidhina (s.v.) defines ajupa as
hansa, or inspiration + expiration (§vdsa-prasvisa), saying
that 60 Sfvisas=1 prdpa, 60 prdnas=1 nddi, 60 nddus
=1 akoratra (day and night). Thus in one day-night
there are 21,600 $vdasa-prasvasas, or hansa-japas.

41.

ayés kami dishi ta kami walé

gabha kami dishi kawa zana wath
antikt day lagimay tate

chénis phokas kabh-ti né sath
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|Rajanaka Bhaskara's Sanskrit translation in Stein A.
kaya Aisa kena pathdgatdhan
pasead gamisyiami kaydtha kéna
Wham gatin vedmi nijai na tasmad
uechvasamdlrena dhrtine bhajami

(Printed edition has pathdtha kéna.)

The following is the text of Stein B :(—
T w7 fEq F7 J190
TR 79 fgqt &R &a
WYZH_(sic) FA | FWATAT
TR | FHRE Hi@_AT WA BE 1]

From what quarter did I come, and by what
road ?

To what quarter shall T go? and how shall
I know the road ?

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, a breath thou art.’ Lalla
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 &%y bki-tal 8%y

8%y chukh dén pawan ta rath
arg &andan pish poit’ &%

&4y chukh soruy ta ligiziy kyah

[Rajanaka Bhaskara’s Sanskrit translation in Stein A.

akaso bhir viyur dpo "nilas ca

ratri§ cdha$ céti sarvam tvam éva
tatkdryatvat pugpam arghdds ca tvan

tvatpajdrthaim ndiva kimcil 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
inunction, 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* lh manmath mad &ir mdrun
wata-nosh® morith ta lbgun dis
tamiy sahaz Yishwar gbrun
lamgy soruy vyondun swas

[Rajanaka Bhaskara's Sanskrit translation in Stein A.
kamo (6bhé hambrtis céti yéna
yatnat parvam maritd margacaurdp
tendwdikendisvaram dhama labdkva
sarvanm lyaktva bhasmavad bhavajatam

(MS. has °caurah and bhavajanum. Printed edition c¢fiva 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 eaint is the servant of all, by his humility
and loving kindliness.
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44,

panas logith radukh mé 8%k
mé &€ &haddn listum dok
panas-manz y&li dyikhukh mé 8%k
mé &¢ ta panas dyutum hok

|Rajanaka Bhaskara's Sanskrit translation in Stein A.
déhddisatkosapidhinatas tvam
aprdpya klinndsm! ciram mahésa
upddhinirmuktavibodharapain
Jhatvddya visrantim wpdgatd 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 onc word méé¢, which means
‘earth’, and we get the following translation :—)

My body befouléd 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
union) with the mud.

In the first version, Lalla tells us how, in the days of
her ignorance, she imagined that she could distinguish
between her Self and the Supreme Self, and then, how,
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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 pash 16l diph zal nd gabké
sadbkawa gira-kath yus® mani héyc
Shémbhus sdri nityé panaitd yikhe
sdda pézé sahaza akriy na z&yé
[Rajanaka Bhaskara's Sanskrit translation in Stein A.
puspddikains dravyam idai na tasya
pigasn, prajivi, upayogi kincit
guripadésad drdhayd ca bhaktya
smytydreyate yéna visuddha alma
(By poctic licence the « of pifjasu is shortened before pr.  Printed
edition has pijasi sarvam upaydgi in which the second a of

sarvam is lengthened before the cwesuva; cf. verse 32.)]

Kuéa-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.

asi pdndi 23st zdme
néthay snin kari tirthan
wikbr*-wakdras nonuy asi
nishé chuy ta parzintan

[R3jinaka Bhaskara's Sanskrit translation in Stein A.

sndtan hasantan vividhan vidkéyar
kurvantam étatparajitam antam

pasydtmatattvan nijadecha éva
krtapradé$intaramarganéna

(Printed edition has étatpura éva santam, paSydtmadévar, and kriait.)

The following is the text of Stein B:—

) wfw gfg Itfa sfe
g @ =T ar dvdn
IEY TgE " Wi
fafy =Nt ar gwL s )

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 ascetic, 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 is identical with his Self.
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47.

yEth saras sirt-phol* na vébiy
tath sari sakaliy poi® cén

mrag srugil gand’ zala-hdstly
2én nd zén ta totuy pén

[Rajanaka Bhaskara'’s Sanskrit translation in Stein A.
sarovarée yatra na sarsapasya
kand ’pi maty éva vicitram état
vivardhaté tatpayasa samastan
bhatar sthitam bhivi ca déhijatam

(Printed edition has the last line yavat pramanais khalu déhijatam.)

The following is the text of Stein B:—

qa_ ¥ FyawEt w1 fafy
9 T FRW ) gAY

T T ) AE A
e AT foo ar aarg T ug)

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 bk likhis dkidan ta gwiran
kal mé kortmas rasa-nishé ti
wuchun hyot*mas tod'* dith*mas baran
mé-ts kal ganéyé zi 20g%mas tat*
* V.1 tor

49.

mal windi 26lum
zigar mérum
téli Lal nav dram
6l dal® trov'mas taf*
[Rajanaka Bhiaskara's Sanskrit translation of 48 and 49 in Stein A.
drastum vibhum tirthavaran gatdhai
$rantd sthita tadqunakirtanégu
tato 'pi khinndsmi ca manasena
svdntar nivista khalu tadvimarée

(MS. has khinna ca manaséna.)

talo "tra dystvdvarandni bkiyo
Jhdtan maydtréva bhavisyatit
bhaktyd yada tani ca [sampralvigta
lalléti loké prathita taddham. 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
hetween brackets. Printed edition bears out the above emendations.
It also has bhanktva for bhaktyda.)]

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

I 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.

F2
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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. Ineflectual 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 nings sarah sart saras.
aki néngi saras arshés jay
Haramskka Kaiisara akh sum saras
sati néngi saras shifiakar

[Rajanaka Bhaskara's Sanskrit translation.

varalrayan wiramayan, smardms
tath@kaddham avakisalinam

dkasam anyiny aps eddhhutini
smarams Sunyan khalu saptaviram

(From the printed edition. The last syllable of tathdikaddham is

lengthened before the ceesura; cf. verses 32 and 56.)]

Three times do I remember a lake overflowing.
Once do I remember seeing in the firmament

the only existing place.
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Once do I remember seeing a bridge from
Haramukh to Kaiisar.

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 £alpe (i.e. a day of Brahma, or
432 million years) the universe incurs a partial dissolution
(Fhanda-pralaya). A hundred years of Brahmi—ecach
year being made up of these £alpas, or days of Brahma—
constitutes a makd-kalpa, or great kalpa. At the end of
this vast period of time there is a ‘great dissolution’
(mahd-pralaya) in which not only is our universe
destroyed, but all the worlds of the gods with their
inhabitants, and even Brahmia himself.

The lake mentioned by Lalla 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 Kaiisar to the South, lies the Valley of
Kashmir. At the beginning of the £«/pa now current
this Valley is said to have been a lake called Satisaras,
and across this lake, from Haramukh to Kadsar, she
remembers a bridge.!

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

Lalla’s object in mentioning these experiences over
such enormous periods of time 1s 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.

! Cf. Rdja-tarangini, i. 25. ‘Formerly, since the beginning of the
Kalpa, the land in the womb of the Iimalaya was filled with water
during the periods of the [first] six Manus [and formed] the ‘ Lake of
Sati’ (Satisaras). Afterwards ... Kadyapa ... 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.
zanaiié zdydy riet toy KStiy
karith widaras baku kicsh
phirith dwdr bazani woll tatiy
Shiv chuy krath® ta &én wiopadésh
52.
yOsay shél pilkis ta patas
80y shél chéy pruthi-won® désh
80y shél shwba-winis gratus
Skiv chuy krath® ta &én wopadésh

53.

rav mata thali-thali topttan

topStan wdttom™ wotlom™ désh
Warun mata laka-garn a&'tan

Shiv chuy krath® Loy den wopadésh

54.

yikay matru-rip’ pay diyé

yikay bharyé-rip® kari vishésh
yikay mayé-rip’ ant’ zuv héyé

Skiv chuy krath® ta &6n wipadesh

[Rajanaka Bhaskara's Sanskrit translation of 51-54.
prosédaran klésayutan viniya
Jato maldkio py anuydli sainlatam
yatpréritak saukhyadhiya narak stii
kasténa lablya Srnu tam gurdh Sivam

yathd Sildk®va svajatibhédat
pithéddindnavidharupabhagini

tathdva yo *nantataya vibhati
kasténa labhyai Srau tam guroh Sivam

sthalé sthale svaib kiranair yatha ravik
putaty abhédéna grhisu vabhriyam
Jolai tatha sarvajagadgrhisu
kasténa labhyam $rnu tarh gurdh Sivam
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mdtrsvarapéna payalipradd nu
bharydsvaripéna vilisakirins

yac chaktir anté mrtiripam éti ca
kasténa lablyai Srnu tar guroh Sivam

(From the printed edition.)
The following is the text of 52, 53, and 54 in Stein B :—

q@ = qta| i a1 338
¥ i gfeamsite 3MT 0

@ fw ot agw
fire st &ey @ f9M 0 SuWT 133

T _wa WaafE amdtan
arqtae 0 Swf| 2qT

Tq A WL g WA
fira_ S Y @ 99 SUAT 1340

ufeq wTgeul vy fa
ufed v wrawdt faRet |
tfe 1 wnfaedt sty fefa
fira_ w9 & 9900 U 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.



72 LALLA-VAKYANI [51-4.

53. 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, endcth 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
rolease from future transmigration as soon as it is born.
But directly it is born it forgets all this, and, becoming
entangled in worldly desires, is condemned 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, Lalla entreats him to heed her doctrine,
and thus to obtain relcase.

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 Varuna, the god of water, 1s found in every
house, and not only in the houses of the good. The facts
described are those mentioned in Matt. v. 45, but the
application 1s different.
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54. Another parable to the same effect. The infinite
variety of a womun, 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 Sakls,
which misleads people from the truth, appearing at one
time as a mother, and at another as a wife, but always
a misleader.

55.

kandéy geh 1827 kundév wan-was
vEphol® man na rafith ta wds
dén rath ganzrith panun® shwdis

yulhuy chukh ta lynthuy as

[Rajanaka Bhiiskara’s Sanskrit translation,

grhé mivaso na vimoksahélur

vané ’thavd yogivaraih pradistaf
divanifum svatmavimarswddhyo

yatha sthitas tvas paramo 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
—oue of the chief means of securing emancipation. See
Verses 37 and 40 and Vocabulary s. vv. 2dde and pran 2.

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

yé gora Paraméshward !

bavtam &¢ chuy antar vyod®
doshéway wopadin kandd-purd

hoh kawa t%run® ta hik kawa tot*

57.

nabi-sthana chéy prakréth calawdis
hidis tam yéti pran wata-got*

brakméanda pétha sitt nadi wakawais
K% tawa t“run® ta hak tawa tot*

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

guro ! mam&itam upadesam cha
kurugva bodhdptikaram dayatak

hah-hik imau stak samam dsyajativ
usno 'sti hak kim atha hak susitak

nabhyutthilo hah jathardgnitapto
hak dvada$dntac chisirat swmutthah
hak pranabhialo sty atha hik apdnak
siddhdnta évam munibhil pradistah
(From the printed edition. The a of mamditam and i of kim are

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

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

J T THYQ
g T fa=v
THY SO ARG
Y N ®F g (sic) wTE 1 =7 AAY 0 BN

arfaTe i fardt Wana (sic) Srmat
e at anay TgT gar e
ATTER@ | 7 JTIAT U
¥ AT I (sic) ETE N AF AAT U Bu ]
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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 A%k cold, and hah 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 hah).
When it meeteth the river flowing from the
DBrahma-randhra (it issueth from thy mouth as %),
And therefore 1"k is cold, and Ak is hot.

These two verses refer to the practice of prdndydma,
or suppressing the breath in order to obtain yoga, o
union with the Supreme. Expiration and inhalation aré’
carefully watched and controlled by the zoyi. Lalla
notices that some of her expirations, which she names
/%, are cool, while others, which she calls Zi#, are hot.
She addresses her gurw, 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 nddis, or tubes, through which circulate the
prdnas, or vital airs. This kanda is called andd-purd, or
“City of the Bulb’, in verse 56, and ndbi-sthdn, or that
which has its position near the navel, in verse 57. One
of the vital airs—called the prdna kar’ éfoxdv—rises
directly from the Zanda 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. kandi-purd, nadi, and prin, 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
sakasrdra (§§ 19, 0, 21, 27), a spot which is the upper
extremity of the tube called the susumnd nidi, the other
extremity of which is the #anda already mentioned.



76

LALLA-VAKYANI [58.

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 hence the vital air passing down the susumna nddi is
cold. When this meets the hot air, prdna, coming
upwards from the Aanda (close to which is the microcosmic
sun, §§ 5, 8, 9, 21), this prdpa 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 expiration the hot upward
carrent of air suddenly mcets 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 itselt 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 currents are downwards and
cold.

58.

il yilke karm korum suk aréun

ik rasani wokborum liy manthr
yuhuy logtmo dihas parun

suy yik parama-Shiwun® tanthr

[Rajanaka Bhaskara’s Sanskrit translation.

karomi yat karma tad évae pija

vaddani yac cdpl tad éva mantrak
yad éva cdyati lalh@rva yogad

dravyam tad évdsti mamdtra tantram

(From the printed edition.)

The following is the text of Stein B :—

Y T A | WL
wafa safc 7& a=

Le LU RS SRR E
Y gCAfTET awu 8 1]
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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 olferings and sacrilices.

59.
&% na boh na dhyzy na dhyan
gouwv panay Sarwa-kriy mashith
anyau dyithulh kébh ni anway
gay sath lay® par pashith

[Rijanaka Bhaskara's Sanskrit translation.
ndham no ca lvai na ca kdpi carcd
dlyanasya yagydira padé tisanté
ko 'py anvaya$ cdlra na bhati tasmad
vismdrya linars svam wwdtra sadbhih

(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 it 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.

dhidan likhis poni-panas
sh2pith gyinas wotum na kikh
lay kiirimas ta wikts al-thinas
bart bart bana ta céwdin na kik

[Rajanaka Bhiiskara’s Sanskrit translation.

svatmdnvesanayatnamatraniratd Srantd tafo *hary sthitd
tajjRanfdkamakapadé *tivijané prdnddirodhat tatah
labdhvinandasurigrham ca tad anu drstvdtra bhandany alan
plirniny éva tathdpi tatra vimukhak prapto janak socitak
(From the printed edition. The third half-line does not scan, the
metre being Sardulavikridita. The « of anu should be long. As it
falls on the cwmsura, 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 Lalld became absorbed is the Za? of
the famous Upanisadic formula fat tvam 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 Al-thdn. 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 safasrdra. By
practising y0ga, a devotee is finally absorbed microcosmie-
ally into the salasrdra, 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 wétum is a kind of dativus
commorz, and means ‘in my opinion’.

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

61.

yuk® yik karm kara pétarun pinas
arzun barzun biyis kyut®

antiht lagi-rost® pushérun switmas
ada yir' gadha ta tirt chum hyot®

[The following is the text of Stein B:—

Y 9 awR wfT &Y arm|

fa wran fr et o g
wa wm Qe wne

Y3t T AT AV WY N*3W)

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 [ollow him to another
world. They are left 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 Bhagavad Gitd. 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-yoga), he saves his soul.

62,

rdjds 6oyt yem® kartal tyosi
swargas byt chuy taph toy din
sahazas Loyt yém® gdra-kath pog'
Papa-pORE-bijt chuy panunuy pin

He who gaineth a kingdom is he who hath
wieclded 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 fruit. 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 Guru, or spiritual
preceptor.

63.

Jhdana-marg chéy haka-word
dizés shéma-dama-kriyé-piii®
lama-bakra-posh® proi® kriy dort
khdna khéna mobiy worly chén'

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,
through 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 sacrifice, 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
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that is accomplished the soul becomes assimilated to the
Supreme Void, the Siuya. See Vocabulary, s. v. skid.

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

64.
kalan kila-z671 yid®way & gol*
véndiv gih wa véndiv wan-wds
zonilh surwa-gath Probht amol®
yuthny zanékh lyuthuy ds

|The following is the text of Stein B:—
FEAT FTWATAL g 0 fEA=y
FHRI N 7Y 1 FRF FqTHN
TN S0 W FREY 0
TR AT | AT WR 13T 0

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.

Shiwa Shiwa karan hamsa-gath sdrith
rizith véwalkort dén kyok rath
lagi-rost™ aduy® yus* man karith
tast uéih prasou® sura-guru-ndth
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[The following is the text of Stein B:—

fia fira ag Tt SrE
IR N AG {F | av ga

T3t WEF | 7N EH=
qAHY WEAT FLIQATE_N 300

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

He who cver 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 $6 *ham, I am He (cf. the faf tvam asi,
thou art It, of verse 60). In Sanskrit letters, if the
words $0 *ham be reversed, they become Aassak, 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. Hazsa is a term
often applied to the Supreme Siva dwelling in the
Sahasrara and identical with the individual soul (see
Note on Yoga, § 20). The full title, in this sense, is
Parama-hamsa. 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
18 one, not two, or manifold.

66.

barmun &atith ditith pan® panas
tyuth® kyak wavyoth ta phalikiy sow™
midas wipadésh gay' rinet dumatas
kait dadas gor aparith réw®
G2
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Thou hast cut 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 it 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 deeent husbandman. He sows
the living sced 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 such a person is as much lost
labour as it is to feed a lusty bullock with sweetmeats in
the hope of increasing its milk. ¢Bullock’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 to increase its yield. Gor, molasses,
is often given to a cow to increase her milk. The fool
tries it on a bullock.

67.
lalith lalith waday bo-doy
itta ! muhiick peyiy may
102iy 1o pata Ik-langariict &hay
niza-swariph kyak 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 addvesses 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 &ayés soman-baga-baras

wuchum Shiwas Shék“h milith ta wak
tatt lay kiirtm amréta-saras

zinday maras ta mé kare 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 paronomasia. 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,
lile, or death.
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69.

&itta-turog® wagi héth rotum
&&lith milavith dashé-nadi-wav

taway shéshi-kal végalith wih®m
shiiiés shindak milith gauv

With a rein did I hold back the steed of my

thought.

By ardent practice did I bring together the

vital airs of my ten nddis.

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 abscnce of desire.

The zidis are the tubes in the bedy through which
the vital airs are believed to ecirculate, and it is the
devotee’s ohject to bring these airs under suhjection.
See the Vocabulary s. vv. nddi and prdan, 2, and Note on
Yoga, §§ 5, 21.

The mystic meon in the su/asrdra has been explained
above under verses 40 and 56, 57. When the devotee
has completely blocked the circalation 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.

séth amara-pathi thovizi
tik trovith lagi zidé*

lati %% nb shikSzi sandorizi
doda-shur ta kdché no mudét

* V.1 zire T V. L miré
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|The following is the text of Stein B:—

fawr waafy Rt
A Irdta At wfrm ) 1fS
@t 9 sfga_ gty
AT WY a1 Ffw a1 771 Jfs nen

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. miruu.

71.

marukh mara-bith kim krad lib
na-ta kan barith marinéy pan

manay khén dikh swa-vébara shém
vishdy tihond® kyih kyuth® druw" zin

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

ATEG ATCYA ATTHF
F™ AQE_ ATy
7 fan Y
=< wiga [ — ] Flafraag w1 f=0

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.

dala-bitta ! wondas bhayé mo bar
ey &inth karan pina Anad

§¢ ko-zanaiii kshod hari, kar
kéwal tasonduy tiruk* nid

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 ecry 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 6/, 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.

bamar chath®r rathu simhasan
hlad naté-ras tila-paryShh

kydhk monith yite sthir dsawun®
ko-zana kdsiy maraniiii® shokh

74.

kydh bodukh muha bhawa-sd%vi-dard
soth¥ lirith péyly tama-pbkl

yéma-bath karinéy kil chora-diré
ko-zana kasiy maraniin shikh

75,

karm %k kdiran tr®h kémbith
yéwa labakk paralokas 5tk

woth khas sirya-mandal sombith
taway bally maraniii shokh

76.

Jhdandkt ambar pairith tané
yim pad Lali dap® tim keddi 6k
karan® pranawak® lay kort Lalé
&elh-gyoli kostn maraniii® shokh

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

AT | 1 Y fE@graa
X ) gEY A

& arra_ fE o g
I N FTYI AT Tg, 13el

T g 1 ga qrgf Frfn
i At g waug
Tawg wfr FIae
W I AT TF W80

89
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R ¢ e f1 Wit
T GHF | YTHISE N T |
S TH | GET AEH FANA I
aﬁa‘f‘a{ﬂgmﬁﬁng;naw

W wEY 90w wfl

i ug qaw afg g |
ATyt Mwrat IS wfa

A wTHR | AT Tg 189 "

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 thec 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 kumbhaka-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 Soul-light, and so expelled
the fear of death.

These four verses form a group.

73. 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 umbrolla, 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.  Pcople 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 cnabled to approach the Supreme
Self. These high embanked roads across marshy country
are common features of a Kashmuil landscape.

Yama is the god who rules the land of shades. Tis
apparitors carry ofl’ the soul after death for judgement by
him, cruelly treating it on the way. Chora-daré karun
is 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-mula, or the impurity due to the
soul deeming itself to be finite; (2) mdayiya-mala, or the
impurity due to the cognition that one thing is different
from another; and (3) #@rma-mala, resultivg in action—
the producer of pleasure and pain.

It is the devotec’s business to destroy the fruits of all
works, whether good or bad, and to destroy these malas.
This he does by practising ydga. One important form of
y0g9a is the kumbhaka-yoya,in which the breath is entirely
suspended.  Kdmébit/ literally means ‘bottling up (the
breath)’. Cf. verse 34, and see the Vocabulary, s. vv.
karan and fuml®. 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 os, for which see verses 14, 15,
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77.

morith ponk bitk tim phal-handi
belana-dana-wakhur khith

taday zanakh paramu pad éands
hishiy kAGshi-khSr kSh-ti na khéth

[The following is the text of Stein B:—
ATQT IR A TE
[ Ut A1 A
SITAET 9THT ug fag TR
qR g T g faa 1 qaou

See remarks on verse 10.]

Ah! thou hasty one, feed thou those fatted

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’. Sce
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 bkilas, or mahdbliitas, 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. bath, 2

Just as a ram futtened 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, sul)tlle,
capacities (fammdtras), and under the influence of the
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chain of cause and eflect, which result in illusion
(mdya), 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 bhutas, 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-marge, or left-handed, Kaula, ritual. Cf. the last
line of verse 10.

78.

kus dingi ta kus cigi
kus sar watari teliy
kus haras puzi lagi
kus paraina-pad méliy

79.

man dingt ta akol zdgi
Aodt sar panca-yindt watari téliy
swa-vébara-poR haras pizi ligi
parama-pad &étana-Shiv meliy

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

FaY Ay a g nfa
gt §C afy fawan

T B [gfs wifr]
g qTwug faEat

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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a9 fF a1 wg=_1fa

T g yf=y fHer (sic)
q® TH gfa FfH (sic)

TFY_ Yaq fra_fasear o)

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 kule 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 discerimination 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 #ula, 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 5 (2) Prakrti, 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
bhitas, 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 Gitd, ii. 69 :—

mana éva manusyandm karanpam bandha-moksayok n

ya nisd sarva-bhalandim tasydi jagarti samyami \

yasydm jagrati bhatini sa nisd padyato munék

It 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, excretion, locomotion, handling, and ex-
pression by voice. The continual exercise of these
takes away the power of Self-realization.

80.

zanalé nadi-dal mana rafith
batith watith, kutith kicsh
zdnaki ada asta rasdyén gatith
Shiv chuy kratht tu bén wopadésh

|The following is the text of Stein B:—

STferET MIEIAT AU IR
I IR FET N KT
ATFET HMTETGN X
fira_ st &9 a faq . Suew N3]

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

How to cut, how to bind up; then should 1
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 nddis are the tubes through which the
vital airs circulate. It is the devotee’s business to bring
the latter under control. Batun watun, 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 pyuwum syundu-zalan yaitn
rangan lilam® kiyém kaiba
kaitt khyem manushé-mamsakt nali
88y boh Lal ta ganv mé kydh

[The following is the text of Stein B:—
(This verse is given twice in the MS. with slightly differing readings.)
wg fug femasafa qray
TEA warg fIq a e,
qi| W N =T FTAY
/G W@ A @ |80
AT GigR farrseifa A o
TR M| K 0 &=
FA e | AqERigES? A= 0
|/4Y @@ ar at fa wra1831]

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, but in former
births she had not known the Self. The Sindhu is one
of the chief rivers of Kashmir, famous 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, playmo' many parts
on the stage of human existence. She had been born
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 Sclf all the
time, and that all these existences in ignorance had been
profitless.

82.

on-kar yeli layé onum
wukt korwm panun® pan

shwot* trivith ta sath marg rofum
t6li Lal boh wikts prakishd-sthan

When by concentration of my thoughts I
brought the pranave 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 pranarve is the mystic syllable s, and here may
be taken as indicating any vital formula, such, for
instance, as fat fvam asi (see verse 60). She brought this
under control, i.e. she mastered it, and thus bhecame
imbued with the truth. She then became able to
suppress her vital airs (see Note on Yoga, § 21 and
Vocabulary s. vv. #ddi 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 cakras, or seats of the six
subordinate Sukfis 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 sakasrdra cakra, 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, shéh and som.

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

83.

galulwiak akh wuchum bicha-sity maran
pan zan hardn puhant wawe lakh

n2shPogd akh wuchum wazas maran
tana Lal b3k praran &héném-na 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 lability to
death from even the slichtest cause; and a fool may be
rich and prosperous, whose only sorrow is that his cook
now and then does not sufliciently spice his food, and
who securely acts as a tyrant to him in consequence.

84.

yih kyak osith yik kyuth* rang gom
cang gom atith huda-hudaiidy dagay
saréniy padan kunuy wakhun pyom
Lali mé trag gom laga kams shathay
85.
Yik kyak osith yik kyuth® rang gom
bérong® karith gom laga kami shathay

talav-razaddng abokh chan pyom
Jan gom zaném pan panunuy
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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 ?

* ok ok * * k% % %k %

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

These are two of Lalla’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 /Auda-fudandy in the
second line of this verse is unknown to modern Kashmiris,
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 Lalla’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 Kashmiris of the present day. The actual
words might mean for plastering my ceiling 1 got a
clumsy carpenter’, but it is not likely that this is what
Lalla originally intended, or wrote. The word alakk is
not used nowadays, and there is no tradition as to its
meaning, but there is a word «baklwdréi which means
‘clumsy .

H2
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86.

rdza-hams 6sith sapodukh koluy
kus-tam doluy kyak-tam héth

grata gauv band toy gratan hyot* goluy
grata-wil* éoluy phal-phol® hélh

Once wast thou a swan, and now thou hast
become 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 Lalla’s hard sayings, the true
interpretation of which is unknown. The swan is fabled
to have a very melodious voice, and (Lalld is addressing
hersell) she whose voice was once like that of a swan has
now become dumb.

When a mill-stone stops revolving, the orifice 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 Eecclesiastes xii. 8-4. Perhaps Lalla
means that she has now found salvation, and is in a state
of silent rapturc. 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 Kashmn1 authority.

87.
niyém karyoth garba
dctas kar-ba péyiy
marana brithqy mar-bda
marith ta martaba A%y
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88.

atha ma-ba trawun khar-ta!
lika-hiinz® kong-wort khdyiy
tati kus-ba dariy thar-ba !
Yeli manis kartal péyiy

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 neighbour’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. Tt is belicved 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—lust, wrath, desire, arrogance, delusion, and
Jjealousy (see Vocabulary s,v. li#b)—and thus acquiring
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 Bhagavad Gild (v. 23) :—

Saknotihdya yak sodhui prak Sarira~vimoksandt \
kama-krodhddbhavais végai sa yuktak so sukki narak

IIe who has strength to bear here ere release from the
body the passion born of love and wrath, is of the Rule,
he 1s a happy man. (Baraett’s Translation.)

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. Appai-
ently, in Lalla’s mctaphor, 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 Bhagavad Gita (il. 60-63) :—

yutalo by api Keunleya purnsasya vipaseital |
wdriydns pramdthing haranti prasabhaic manak n

tani sarvani swipyamya yukta asile mat-paraj\

vasé hi yasyéndriyani tasya prajid pratisthitan
dhyayald visayan puisak saigas tésipajayat

saimgat saijayate kdmal kimdl krodhd *bhijayaté n
krodhad bhavati sarimohah saimndhat smrti-vibhramak \
smrti-bhramsad buddhi-naso buddhi-na$it prapadyatin

Yor though the prudent man strive, O son of Kuntj,
his froward instruments of sense carry away his mind
perforee.

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 wreek of understanding a man is
lost.  (Barnett’s .T/‘aﬂslaﬁon.)
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89.
lacar: bicars prawdd korum
nador” chuwa ta héyiv md
phirith dubara jan kyik wonum
pran ta rukun kéyiv ma

90.

pran ta rukun kunuy Gnum
pran bazith labi na sad

pran bazith kéh-ts no khéze
taway lobuim © s6-"han’ 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 scld 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 3-"4am, which we have not discovered, the
double entente breaks down in the last line of the
second versc.
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[The second, esoteric interpretation is :—]

89. Helplesé 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
‘I am He’.

89. In her early days, before she had reached
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 ydga by controlling their
vital breaths (see Vocabulary, s. vv. 2adi and prdn, 2)
and by mastering a knowledge of the nature of the soul.
The word pran, vital breath, is here used to indicate the
body, which exists by breathing.

90. Cherishing .the body and devoting oneself 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 tvam asi, ‘thou art 1t’, for which see verse 60.
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91.

Siddha-Mali! Siddho ! séda kathan kan thav
& ddh path-kili sdran kyak

balake ! tokt kétho dén rath bariv
kil av kuthan tu kariv kydh

92.

brith-kilt dsan tithiy kéran
fang &itht papan &éran-sitt
mdje-koré atha-wds karith ta néran
dBh-dén baran paradén-sitt

91. O Honoured Saint! O Saint! Ieedfully 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/s 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 1dea of this verse has survived in a familiar
Kashmirl proverb,—1éli, hd mali, dsun kiyamatak? kiran,
yéle &lhE papan &éran-sit’. 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 dqndrama nowuy
calamay dyathwm nawam-nowuy
~ ~ - N v A
ylna pétha Lali mé tan man ndwuy
tuna Lal boh nawam-wiiw'y 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
herselt remembers seeing this in former births (cf.
verses 5O 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 wabun
nébra doptnam qnd®ray akun

suy ganv Lali wé wikh ta wabun
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. Lalla’s account is
that he taught her to recognize the external world as
naught but an illusion, and to restrict her thoughts to
meditation on her inner Self. When she bad 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 Lalld in & nude condition is the subject of more than
one story in Kashmir., Ilere she says that she danced
in this state. I'illed with the supreme rapture, she
behaved like a madwoman.

The dance, called tandava, 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.

kyih kara ponban dahan ta kikan
wokh-shun yith 18§ karith yim gaiy
soriy samahon yith razi lamahin
ada kydzi raviké kikan gav
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What shall I do to the five, to the ten, to the
eleven,

‘Who scraped 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 lldfas, or principles of ex-
perience of the material world (sec verse 77 and
Vocabulary, s. v. biith, 2). The ¢ ten’ are the ten principal
and secondary vital airs (sec Vocabulary, s.v. pran, 2).
The ‘eleven’ are the five organs (indriya) of sense
(jianéundriya), and the five organs of action (Aarméndriya)
(see Vocabulary s.v. yuud®), 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 different 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 a
separate rope, and each of whom pulls it in a different
direction. The result is the loss, i. e. the destruetion,
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, seraping out the last dregs; so these have
taken the last dregs of worldly enjoyment out of the
soul for their own purposes, and have then gone away
and left it helpless. They themselves have gained only
temyporary joys, while the soul has lost its opportunity of
union with the Supreme.

96.

damzy dithim nad wakawiifity
damiy dyathum sum na ta tdr

damiy duhm thirt pholawiii'ty
damiy dyathum gul na ta khar
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97.
damiy dithim gig® dazawiiiily ’0 )7 63

dimsy dyathum d% na ta ndr
dimiy dithtm pandawan-hinz® mof
damiy duhim krgjiy 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 1g 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-
bharata, were kings, and their mother, Kuntl, 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 Kashmiri Ramiayana, Sttd is represented as the
daughter of Mandodarr, the wife of Ravana.

98.

ayes walé gayés na walé
suman-sdthi-manc* lustum dik
candas wuchum la hir na athet
nawa-taras dima kyik OOk
* V.1 swa-mana-sthi-manz
T V.1 Har-niv na athé.  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, at¢, 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 Lalla's
vood 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-
pel]ed to be born and reborn.

If, in the third line, we take the reading ‘/4dr’, or
¢ cowry’, the allusion is %o 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. For further particulars see the note
to K. Pr. 18. A sum 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 Zdr, we get Lalla’s esoteric
meaning. It is not the literal 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 Kﬁshmiri, practically the same as that of
swa-man or séman, 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 lxnowledg'e of the Supreme
Siva, i.e. of the Supreme Self, in her intelleet; 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
across.

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
pr(i?d its lifetime in gaining a knowledge of the Supreme

e

99.

9ophilo ! h%%ka kadam tul

wufié chéy sul ta $hddun yar
par kar paida parwdiz tul

wulle chéy sul ta Shddun yir
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100.

daman-basti dito dam
tithay yitha daman-khar
shistras son gabhiy hosil
wulié chéy sul ta &hadun 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 Lalli’s, Another
version will be found in K. Pr. 46. Lalla is addressing
herself.

99. She has begun to receive instruction, and urges
hersell to go forward. The desire of knowledge has
come to her, and she must seek for the I'riend—the
Supreme Self.

100. Just as a blacksmith controls the pipe of his
bellows, and with the air thus controlled, turns his rough
iron into what he desires; so must she control the vital
airs circulating through her pipes or nddis, and thus
convert the crude iron of her soul into the gold of the
Supreme Self. Sce Note on Yoga, §§ 5, 21, and

. Vocabulary, s. vv. nadi and pran, 2.
As for the meaning of dam dyun® see the next verse.

101.

déhacé laré daré bar tropbrim
prana-bir rofum ta dyut“mas dam

hrédayéce kith®ré-andar gondum
omaki cabaka tul®mas 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 or my heart,

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

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

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 is necessary to explain that the expression dam dyun®,
to give breath, is used in threc 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 1t may mean—also as in the preceding
verse—* to control the breath’ by the ydga exercise called
prdndyame (see Note ‘on Yoga, §§ 2, 23, and Vocabulary,
8.v. nddi). The thief of the vital airs is the worldly
temptations that interfere with their proper control.

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

102.

Lal b3k driyés kapasi-poshdcé siibiy
kidi ta dint kirtnam yikly lath

%€ yéli kharénam 26yjé (%yé
bowrt-wana gayém alinz® lath
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103.
dob? yeli chovinas* doli-kané-péthay
saz ta siban mikkinam yidiy
st yili phirinam hani-hani kobly
ada 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.

103. 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 Lalla’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 severely
treated in order to whiten it; and, finally, the tailor
cuts it up and makes out of it a tinished 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 Lalla’s
progress from birth to birth.

The word lath, 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.

siilisas na silas piikisas na rumas
subk mas mé Lali cyawv panunuy wikh
andrim® gatakik ratith ta wélum
butith ta dyut'mas latiy cakh

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 (Lalld-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.

pot¥ zint wothith mot* bolandwum
dag lalandvim dayé-sanzé praké

Lali-Tall karin Lila wuzandwum
wlith tas man 8krokyom 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. yund®. 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 erystal-clear
water).”
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106.
ami pana $0d%ras navi chés lamdan
kati bozi Day myon* mé-ti diyi tar
amén {akén poR* zan shémdn
zuw chum braman gara gadhahd

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 1
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.

ki manashé ! kydizi chukh wuthan séki-lawar
ami r“khi*, hamdli! pakiy na ndiv
lywkhuy yike Naron® karmand rhki
bihy male! hékiy na phirith kik

* V.1 amt 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 Narayana 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. Am:i r®4%:, 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 am: rati, by
grasping it, sc. the rope of sand. The word famali,
O Burden-bearer, may also be read as %a mali, 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.
nabadi-biras ata-gand dyol* gom
dén-kar hol* gom héka kakya
g0ra-sond* wanun rawan-tyol* pyom
pakali-rost* khyol* gom héka kalyi

The sling of the load of candy hath become

loose upon my (shoulder).

Crooked for me hath become my day’s work.

How can I succeed ?

The words of my teacher have fallen upon me

like a blister of loss.

My flock hath lost its shepherd. How can I

succeed ?

Another of Lalla’s hard sayings. Its meaning is
apparently as follows :—

Like Christian in f%e Pilgrim’s Progress, she has been
bearing on her back a burden of worldly illusions and



109.] LALLA-VAKYANI 119

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 Guru, 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 flock 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 dyés and®riy garin
garan ayés hikén hiht

8%, hé Narin! 6%, hé Naran!
&%, ké Naran! yim kam vikt

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.

Nardyana 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 creation.

Lalli asks, What are these manifestations? The
answer, of course, being that they are all unreal illusion,



APPENDIX I

VERSES BY LALLA IN KNOWLES'S
DICTIONARY OF KASHMIRI PROVERBS

Mr. Hinton Knowrrs’s valuable Dictionary of Kashmiri
Proverbs and Sayings (Bombay, 1885) 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 Kashmiri 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 oceasion 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.

Ayés waté ta gayés ti walé ;
SwamanaX-s0ths lastum doh ;
Wuckum candas te har na athe.
Nawa-tiras kyah dima bok ?
¥

(Cf. No. 98 above.)

I came by a way (i. e. I was born) and I also
went by a way (1. 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 Déd, who was a very holy Hinda
woman,

The Kashmiri Hindi belief is that during the sixth
month after death the spirit of the deceased has to cross
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, walsya, and kirma are 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 bercaved, 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 g4i, 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, gi 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 boat 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-hoat, however, is taken home by
the Braibhman, and generally turned into money as soon
as possible.

At the moment of death amongst other things a paisc
is placed within the mouth of the corpse, wherewith to
pay the ferry.

K. Pr. 20.
Ayd wonis gayd kidris.

She came to the baniya’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 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, Shah 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 secn a man’, she
said, to the astonished baniya, into whose shop she had
fled for refuge. The baniya, however, turned her out.
Then Lal Déd 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 elad in clothes of gold, and hastened
after Shah Hamadan. Cf. Panjab Notes and Queries,
ii, 743.

K. Pr. 46.

Daman-basti dito dil, damanas yitha daman-khar.
Shéstras sdn gabhiy hosil ; wuiié chéy sul ta &ddun yar.
Soderag no labiy sohil, na tath sum ta na tath tar.

Par kar paida parwiz tul ; wuité chéy sul ta &adun yir.
Gofilo heka ta kadam tul ; hushydr roz trav pyodil.
Trawakh nay ta chukh johil ; wuié chéy sul ta &hidun ydr.

(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

carly 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

carly morning, seek out your friend.
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O negligent man, speedily step out, take care,
and leave off wickedness.

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 chaprasi, a bad lot, as he
generally makes his money by oppression, lying, and
cheating.

K. Pr. 47.

Damiy dithém nad pakawiii'y, damiy dyithum sum na ta tar.
Damiy dithm third pholawiiily, damiy dyathum gul na to khdr.

i daniy (dith%m

Damiy duhim pankan Pindawan hiinz® maj
krgjiy 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 Maldbharata.

K. Pr. 56.
Dilakis bagas diirt kar gosil.
Ada déwa phdliy yEmb®rzal bag.
Marith manganay wumri-hiinz® hosil.
Maut chuy pata pata taksil-ddr.
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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 tahsildar (a tax-
collector).

K. Pr. 57.

Diluk® khura-khura mé, Mali, kdstam, manaki kolar-mare.
Naré losam lika-hanzay laré ladan.

Yeli pana mydanuv kadith winanay panani garé,

Pata pata néri laka-siasa naré dlawdn,

Trovith yinanay manz-maidinas sovith dackiivi 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 Déd’s constantly quoted in part, or
in toto, in time of trouble.

Hindiis burn the bodies laying them upon the right
side, with their head towards the south, hecause the gods
and good spirits live in that direction, and Yama, the
angel of death, also resides there.
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K. Pr. 102.
Kénban dititham gdlila yiikiy ;
Kéndan 26n*tham na dénas war ;
Kéunban &huiitham nilt brakma-hig'y.

P AT

Bagawana cyaiié gidt 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 dyutitham oray dlav, kénbav racyéyé nala VEéth.
Kénban aché lajé mas cith talav, kék gay winan phalav 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 dyut“tham yut* kého tot®, kénan yut® na tu tot*
kyak ?
God has given to some (blessing) here and there
(i.e. in both worlds), and He has given to some
nothing either here or there.
Kénban rafié chdy shehiy® bant, nerav nébar shéhol* karav.
Kenban raig chdy bar péth ki, nérav nébar ta zang khéyiwo.
Kénkan raiié chéy adal ta wadal; kéuban rafic chéy zadal
$hdy.
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.
Naphsiy myon® chuy kostuy, am' hast' mongnam gari gari bal ;
Laché-manza sisa-manza akhik listuy, na-ta hétinam soriy tal.
My soul is like an elephant, and that elephant
asked me cvery 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 craving lusts,

K. Pr. 201.
Sirés hyuk™ na prakish kuné ;
Gangi hyuh® na th*th kik ;
Biyis hyuk* na bandav kuné ;
Raiié hyul® na sukk kik ;

Achén hyuk® na prakdash kuné ;
Kothén hyuh* na tir*th kak ;
Candas kyuh* na bandav kuné ;
Khaitz hyul® na sukk kik ;

Miyi hyulk® na prakish kuné ;
Layi kyuk* na tu'th kik ;
Dayés hyuk* na bandav kuné ;
Bayés hyuh® na sukh kik ;

Sed 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?’ ¢ Which
was the most famous of all pilgrimages?’ ¢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 is 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 have seen something like a part of the above lines
in the Rev. C. Swynnerton’s Adventures of Rija Rasila,
but not having the book at hand I cannot say in what
connexion they occur there.!

Gangd or Gangdbal is one of the great Hindu 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 Gangabal with money and
sweetmeats. 'The pilgrimage takes place about the
8th day of the Hinda month Badarpét (August 20th cir.).
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.]

Larii 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 composed insensibly changed too.! We
cannot therefore be surprised at finding that the verses as
here published are, on the whole, in the Kashmirl 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 Kashmirl 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

1 So also the Vedic hymns were for centuries handed down by word
of mouth, and Lalld’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/im® (81) and (all in
84-5) huda-huduiiéy, riza-daié, and abakh. The first is said
to mean ‘spoits’ (cf. Skr. 4/7), but T have found no tradition
as to the meaning of the others. I may note here that in
other Kishmiri literature which, like Lalla’s songs, is preserved
by memory and not in writing, such words are not uncommon,
and that the reciters, and, when counsulted, 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 (I of the Introduction.

In this connexion we may note a termination -wdr®,
forming nouns of agency or possession, which T have not
noted in the modern language. It oceurs in the words
shruta-wdn®, a heaver; brama-won®, a wandever; pruthi-won,
of, or belonging to, the earth; and shaba-wdn®, beautiful.
It runs parallel with the modern termination -wd/* (= Hindi
-wald), but I am inclined to look upon it rather as directly
derived from the Sanskrit termination -van, perhaps influenced
as to its form by the analogy of -wdt®. Cf. Skr. Srutu-vdn,
bhrama-van, prékei-mdn, and $obhda-van,

Occasionally we find fatsama forms employed where the
modern language employs semi-fatsamas. Thus, we have
sndn (mod. skran), bathing ; sérya (mod. siré), the sun ; sarwa
(mod. sdr%), all.  We may note that, for this last word, the
Hindi form sab also occurs. So, we have pyuwum (for piwum),
compared with Hindi piyd, but Modern Kashmirl cyom,
I drank; dyakhkukh (for dékhukk), compared with H. dékhd,

K
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but Mod. K. dyathukh (for déthukk), saw thee; kiyém, com-
pared with H. #iga, bat Mod. K. £arém, 1 made (f. pl
object).

The ordinary word for the numeral ‘one’ is ak% or o&%, but
Lalla also has yé4%, which may be compared with the
Hindi ¢£.

Other miscellaneous instances of unusual vocabulary are
vyuh® (Mod. vik), appearance; yund®, an organ (iwlriya);
kond*, some one, any one (in pl. ag. kandév); kyok or kydww
(Mod. 4gdt), or, as well as; ko-zana or ki-zanaiii, by what
means ?; pushérun (Mod. pushérun), to make over; nd, ud
(Mod. za), not; and maux or mé (Mod. ma), prohibitive
particle.

Phonetics.— Vowels,—As in Modern Kashmiri, ¢ following
¢, ¢k, or s4 hecomes ¢, though as olten as not written a. No
examples have been found of the written change after ¢, but
for ¢k we have laché, for lacha, the obligne form singular of
lack, a hundred thousand, and there are numecrous examples
of the change after s4, of which skénkar, for shankar, Sankara,
will suffice. It is, of course, a commonplace of Kashmiri 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, bocki-sity, (dying) of hunger,
1s indifferently written with bocka, bdché, or bdchi. In verse
83, we have ldcha, although the sound of ddcki is certainly
intended.

Similarly in the modern language interchange of ¢ and 7 is
equally universal. Lalli goes further, in that she has both
9¢k and gih, a house ; and ¢k and dik, the body. We may
judge from this that she pronounced gé4 as gk, and deéh
as déh, . :

In the modern language ai (which is interchangeable

with d) generally becomes % when followed by #-matra, and
becomes % when followed by ¢-matra or é-matri. Thus, the
base yait-, or yit-, as much (as), has its nominative singular
masculine y#f¥%, its nominative plural masculine yif?, and its
nominative singular feminine y#é% Similarly, there is a
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modern Kashmiri word p#r%, a foot, for which Lalla gives the
plural ablative as pairiv, showing that the base of the word is
pair-.  No instance occurs of the form which she would give
to the nominative singular of this word, but she would
probably have used pairu, for, in the place of the modern
Kashmiri yat®, she uses yaifu, and, in the place of modern Zit!
(nom. pl. mase.), how many ?, she has £ait’. In other words,
in Lalla’s time, ai¢ preserved its sound before #-matrd and
i-matra, and probably also before é-mitrd, and the epenthetic
change to % and 4% scems to have come into the language
since her days. This is borne out by the very fluctuating
methods employed 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 fufsamas,
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
sonant aspirates is not original, but has been introduced
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 sccond great law of Kashmiri pronunciation—that a
final surd 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, rath,
night, rhymes with #dl4, a lord. Now, the ¢4 of ndth is
original, and owes nothing to the special Kashmiri rule, but
the original form of rdt4 is rat, and the ¢ has been aspirated
under the special rule. The fact that rd¢ would not rhyme
with #dtk shows that Lalla pronounced the word as rd#Z, 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 a dental ». So, Lalla has dd¢?, for modern dodi,

K2
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thoroughly, continually (compare Sanskrit dirdiya-); déshun
or (lé:?/mn, to sce (¥driyati); cédun or cérun, to mount; gatun
or garun, to form ; Zyud® (mod. hyurt), the gullet ; midun or
marun, 1o triturate; padun or parun to recite; zi#f* or zir¥,
bad habits.

Here also we may draw attention to the well-known fact
that Kashmiri has no cerebral z. A dental 2 is always
substituted for it. Thus, Skr. 4dna-, one-eyed, is represented
by Ksh. £gu*.  This u, representing an original 2, Lalld has
changed to a dental 7 in the form Zd%. Finally, in this
connexion, we have a modern dental / represented by Lalld’s
dental » in her ¢4dr, for ckil, a waterfall,

The niodern language shows a tendency to insert a w before
a long @ in the first syllable of a word. So, Lalla has gmwdas
(modern gdk), illumination ; gdrun or gwirun, to seareh ; and
~ds or swias, ashes,

We have interchange of d and z in wndun ov wueun, to
awake from sleep.!

Declension.—Sulstuntires and  Adjectives.—Kiashmiri 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 guite accurate. The true grouping would be to class
the second and third declensions as a-suflix-declensions, and
the first and fourth as non-Ze-suffix declensions. All nouns
in the first and second declensions are masculine, 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—which they do not—but that they
had no original Za-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 dh becomes z before y. Wuzi probably < budhyaté, while
bozi, he hears, < bodhyate.
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is quite correctly described as an a-declension. Tven the
few surviving i- and z-bases follow it. Thus, the word gis",
a grass-seller, follows this declension, although it must he
referred to a Sanskrit i-hase *g4dsin-. The typical declension
in the modern language is as follows :—

Singular, Plural.
Nom. ir, a thicf. biir.
Dat. &aras, &iran,
Instr. and Ag. (8ar'), &iran. i, ar.
Abl. (bari), &iira. &iran.

Tt will be observed that, as in Prakrit, the dative is
represented by the old genitive (corasya, corassa; corandam,
corana). The forms in brackets given for the instr. and abl.
singular are nowadays desceribed as €old forms” and oceur only
in special words and idioms, 'The /-termination is to be
referved to the Prakrit -7i. The instrumental and agent case
is everywhere only a speeial form of the case which T call the
ablative. The latter is used in many senses, and its use
closely corresponds to that ol the Latin ablative. Like that,
it is frequently governed by a postposition corresponding to
the Latin preposition. In such circumstances it corresponds
to the general oblique case of indr nouns, and may, itself,
also be called the €oblique case’, as is oceasionally done in
these pages.

In the old Apabhramsa dialeet current in Kashmir before
tho birth of Kashmiri the nominative and accusative singular
of a-bascs, maseuline and neuter, ended in -w. Thus, in the
first two verses of the ancient Kashmir Apabhramséa work
entitled the Maidrtha-prakdsa, we have pare for param;
ghasmarw for ghasmarah ; bhaira for bhairavak ; and cakkn for
cakram. 'This termination survived into Lalla’s time, for she
bas paramu for paramal in v. 77.

We have interesting survivals of the oldest form of the
modern dative singular, In v. 22, Lalla treats the word
atmd, self, as an a-base, and gives it a genitive d/mdsé (m. c.
for dtmasi), which I explain as a contraction of *tmassa, with
a survival of the original y of *atmasye,—Kiashmiri pro-
nunciation *a@/masé,—in the final ¢; or possibly she may
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have unconsciously endeavoured to reproduce a quasi-Sanskrit
*Gtmasye. So, again, she has déwas for Prakrit dévassa,
of a god, in 33, 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 -a—a shortening of one of the Prakrit terminations
-id, @, or of the Apabhraméa -ahu. Ialla occasionally has
ablatives ending in long 4, as in és@ and sdsi in 18. Other
examples are &rafd (1) and #»imarshda (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
be considered together. 'They are used in various senses,
A locative is very common., For the pure instrumental, we
have al/yis' in verse 1. Locatives are gagaxn’, in the sky (26) ;
mant, in the mind (18, 43); and an#? (54) or antih? (33,37, &e.),
in the end. In the last example, the original Ai-termination
has survived. Lalla sometimes substitutes é for the final 2, as
in at/é, in the hand (10). In other cases the words oceur at
the end of a line, «o that it is possible that the ¢ is herce only
¢ lengthened for the sake of metre. They ave a/hé (98); garé,
in the house (3, 34) ; mdwdsé, on the day of the new moon (22).
This termination / of the ablative occurs in all deelinations,
and we shall sce that Lalld’s chagge of the i to 4 is very
common,

In the modern language the instrumental-ablative plural
ends in -av, also written -aw. Perhaps -«x would e the best
representation of the true sound. We are at once reminded
of the Prukrit termination -ad, -du, Apabhraméa -a/i, of the
ablative plural. In one place (53) Lalla has geru, which
is to be translated as the locative plural of gare, a house.
Its origin is evidently the same as that of the form
with -av.

The other non-Zea-deelension is the fourth, and includes all
the feminine nouns of this class. It has two divisions, viz.
u-bases and i-bases. As an example of the modern declension
of an a-base, we will take mal (Skr. mali), a garland.
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Singular. Plural.
Nom. mal. madla.
Dat. mdli. mdlan.
Instr.-Abl.  mali. mdlay (mdalay).

Which may be compared with the following Prakrit
forms:—

Singular. Plural.
Nom. mald. maldo.
Gen. mdlae, maldl. maldna.

AblL. maldai, Ap. malake. mdalan, Ap. mdlaku.

It will be observed that Kashmiri has throughout lost the
distinguishing termination -@ of the feminine. So also in
Apabhramsa (1le. iv, 330. Cf. Pischel, § 100).

Besides the above, Lalla has other forms. For the dative
singular, she has da/& (74), in the flood, and #afé (98), on
a road. Numecrous other instances of datives or agents
singular in -é occur at the end of a line, such as Aile (4),
from 4al, a bellows-pipe; Lalé (76), by Lalla; praké (105),
by love ; tuné (76), to the body (Pr. tanic); waté (98), on the
road ; withé (45), with a wish (icckd); zane (9), to the moon-
light (jyotsnaydk, jonkac).

The second division, consisting of nouns with ¢-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. DBut in the other cases, before
the old vowel terminations, the -i- with the following vowel
becomes #-matra., This #é-matrd, according to the usual
Kashmiri phonetic rules, has certain epenthetic effects on the
preceding vowel and consonant, for which see the usual
grammars. The word Adn (Skr. 4dni-), loss, is therefore thus
declined :—

Singular. Plural
Nom. han. hows,
Dat. hoRt, hoiiin

Tnstr -Abl,  Aspk, hionty
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The corresponding Prakrit declension would be:—

Singular. Plural.
Nom. hani. hawia, Ap. haniu.
Gen. hanii. hanina,
Abl. hanii, héwin, Ap. hanikii.

As modern Kashmiri é-mitr represents an original 7, it is
not surprising that Lalla should use the older form Adii/,
as the agent case of dan, a stream (39, 40), instead of the
modern doRk,

Turning now to the fa-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 «-base, the original termination of the
hase, together with the Aa-suflix, beecomes -af«-, and in the case
of an i-base it becomes -i#a-. 1 have not yet noted any
instance in KashmirT of the 4e-suflix added to a #-base.

In the second declension, an a-base is thus declined in
the modern language. The noun selected is wddur®, a
monkey :—

Singular. Plural.
Nom. wddurt, widur. wadar.
Dat. widaras. wadaran,
Abl widara. wadarav,

The corresponding Prakrit forms would be :—

Singular. Plural.
Nom. vdparad. ranarad.
Gen. ranaraassa. ranaradna.
Abl vdnarado, vanarad. rdparado.

It will be observed that, except in the nominative singular,
the KashmirT declension has become exactly the same as in
the ficst—non-%s- —declension. The nominative singular is
really wddart, but, as usual, the final #-matra epenthetically
affects the preceding e, and the word becomes wddor* or
wddur®.  As w-matrd is not itself sounded, this is commonly
written wddur, and words of this group are treated by
Kashmiri grammarians as exceptional words of the first
declension.
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For a a-noun with an i-base, we have as an example the
word 4ost®, an elephant. The modern base of this word is
hast-, .but, in the nominative singular, the a has b(}COme 0
under the influence of the following w-matra. It is thus
declined :—

Singular, Plural.
Nom. host®, hast,
Dat. hastis. hastén (for hastyan).
Instr.-Ag.  hasti,

AbL Jasti. }/zasrfev (for hastyay).

The word Zost* represents an earlier /lasfikak, and this
would be declined as follows in Prakrit:—

Singular. Plural.
Nom. flatthio, Ap. halthin. hatthia.
Gen. ‘lallhiassa, hatthiana.

AL hatthidhi; Ap. hatthiake.  hatthiau, Ayp. halthiaki.

The Kashmiri word Zost* is not a fatsama. In Kashmiri
a Prakrit #£4 is not uncommonly represented by «£. IL.g. Skr.
sdrthakahp, Pr. satthao, Magadhi Pr. Sastas, Ksh. sost*, pos-
sessed of.

It is a noteworthy fact that while some Kashmni1 a-bases
with the 4a-suffix are declined like wddur®, the great majority
have changed their base-forms, and are treated as if they
were ¢-bases.  For instance, the word gur¥, a horse (sg. dat.
guris, abl. guri, and so on) follows /fost®, an i-base, although
the Sanskrit orviginal is ghotakah, Pr. ghodad, which is an
a-base. This peculiavity certainly goes back ds far as Lalla’s
time. She gives us 4da¢t (32) as the plural nominative of
hot* (hatakak), struck, and mikh? (6), the plural nominative
of mghh°t" (muktakal), released, and so many others. In one
case she hesitates between the two forms. She takes the
word makor® or makur, a mirror, arid gives its dative singular
as makuras (a-base) in 81, and as makaris (i-base) in 18.

I suggest that the origin of the treatment of «-bases as if
they were i-bases is of a complex character. In the first
place, when the intervocalic £ of the 4a-suffix is elided, a »
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  is inserted, a word such as g/dtakak becomes ghidayo,
from which the transition to *guriu, gur® is easy. Then,
again, the fact of the analogy of feminine £a-bases must be
taken into account. Practically all these end in -i4a-, and in
Kashmiri must be treated as i-bases. Iinally, we know that
in dialectic Prakrit -i4a- was sometimes substituted for -aka-
(Pischel, § 598). T believe that all these three causes con-
tributed to the change of a-bases to i-bases in Kashmiri.

We have seen that in modern Kashmiri the sg. abl. of an
z-base in this declension ends in -7, as in /Aasti. Lalla
occasionally makes it end in -¢, and this is quite in accordance
with the Prakrit form. Thus, from dar®, far, she has diré (36),
for modern d@i; and from mor¥, a hut, she has mare (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 4ast’. Lalld on three occasions
lengthens this i when at the end of a line, to 2 or é, viz. in
handi, yams (77) ; nali, cowry-shells (81) ; and samé, alike (16).

She makes the plural ablative end in - in pairiv, from
pir®y a foot (38).  This, however, is little more than a matter
of spelling.

The third, or feminine £z-declension appears in the follow-
ing form in the modern language. The word taken as an
example is gur* a mare.

Singular. Plural.
Nom. gur', guré (for gurya).
Dat. guré (for gurya). gurén (for guryan).
Instr.-Abl. guri. A guréy (for guryan).
The corresponding Prakrit forms would be :—
Singular, Plural.
Nom. ghodia. ghodia.
Gen. ghodiae, ghodidi. ghodiapa.
Abl. ghodidé, Ap. ghadiake.  ghodiau, Ap. ghodiaku.

As ¢ and ¢ are interchangeable in Kashmir, the difference
between the singular dative and ablative is only one 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 [$vara-kanla.

It should be remembered that é-matra in Kashmiri repre-
sents an original 7, o that the older form of gur* would be
guri.  So Lalla has Aishi for Aish", like, in 10 and 77 5 moyi
(97, end of line), for mdj", a mother; pushiii (39,49, end of line),
for pushii®, a flovist ; thasi (33, end of line), for /4iij*, a shrine.

So, for the singular dative, we have wakawaiii, fo¥ wahawaic,
flowing (57, end of line).

The Genitive Case.—Lilla’s use of the genitive differs some-
what from that customary in modern Kashmiri. Nowadays
there arc three suffixes of the genitive, with sharply distin-
guished functions. These are -u4™, -un®, and -kond*. The suffix
-uk* is used with all singular masculine nouns without life.
In this case Lalla follows the modern custom.

The suffix -«n* (fem. -@/i*) is nsed only with singular male
proper names, as in ramun*, of Rama. Lalla uses it with
other nouns also, as in samsdrun®, of the universe (6); maraniin®
(fem.), of dying (73-6); pukun®, of the month of Pausa (83);
hudu-hudiii (84) (fem.), of unknown meaning ; and Aarmiii*
(fem.), of fate (107).

In the modern language -Aond® is used : -—

(1) With all feminine nouns, singular or plural.

(2) With all maseuline plural nouns.

(8) With all animate masculine singular nouns, except
proper names.

It governs the dative case, and as the dative singular of all
masculine nouns ends in s, we get forms such as &uras-Aond®,
of the thief; #astis-hond*, of the elephant. In such cases,
the % of -kond® is dropped after the s, and the form for animate
masculine singular nouns becomes as in &ira-sond", histi-sond®.
In two passages (88, K. Pr. 57) Lalla makes -/ond"* govera the
ablative, in lika-hond®, not luka-sond", of people. Possibly
this is for /@kan-kond®, in the plural, with the » elided. The
word /itk- is employed both in the singular and in the plural
to mean ‘ people .

Adjectives—Only the numerals call for remarks. The word
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for ¢three’ is #r%4, instead of the modern #rék or ¢rik. Tt is
treated as a singular, with an ablative #rayi, in verse 50, as
compared with the modern ablative plural #réyav. For “five’,
besides the modern pants, we have the tatsama panca (79).
Other numerals, e.g. s4&k, six, are treated as plurals. Cf pl.
dat. skén (13).

Pronouns—The pronoun of the first person calls for no
remarks. For the second person, the singular dative is mnot
only the modern &¢, but also (13) #dyé, a form not used in
modern Kiashmiil. In the modern language, whenever the
pronoun of the sccond person appears in a sentence, it must
always also appear attached to tho verb, as a pronominal
suffix., For 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 g4 Tialla also has an older
form yuk® (for yih®) (1, 20, 58), with a feminne yika (54).

The modern nominative masculine of the relative pronoun
it is yus, who. That this iy derived from an older yes® is
shown by Lalli’s gus® (i.c. yis®) (20, 24, &ec.). The feminine
is ydsa (52), mod. ydssa.

In addition to the usual indefinite pronoun /4¢%, some one,
any one, Lalla has (55) a plural agent fand?v, from which we
can deduce a nominative singular Zond¥, unknown to the
modern language.

Under the head of phonetics, attention has been called to
the form gaitn, for modern yat*, as much as.

Conjugation,—In the modern language the conjunctive
participle ends in -if(%), derived from the Sanskrit -/ya, as in
morit(h), having killed, corresponding to a quasi-Sanskrit
*mdritye. In Kashmiri poetry and in village talk this form
is somectimes used as a past participle. Thus, in the Siva-
parinaya, 1630, we have chus 0ok khaxith, 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 #44s'¢', having ascended, and in the same verse
she has /dsi! (in the sense of the past participle), they lived
long. In the modern language, the word #éth is often
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pleonastically added, as in dith kéth, having given; Lélh kéth,
having taken. In the 12th verse, Lalla gives instead of
these forms dith karith and Aéth karith, which show the origin
of this £¢t/. In these Dardic langnages the elision of a medial
single 7 is common. Karith is itself the conjunctive participle
of karun, to do, and its use is cxactly paralleled by the Hindi
use of £ar-#¢ added' pleonastically to a conjunetive pariciple
in that language.

The present participle in the modern language ends in -dw,
as in kardn, doing; but in poetry and in village-speech it
often ends in -az, as in karan. So, Lalla has (48) &hdadan,
sceking, and gwdran, searching.

The verb /gsun, to become weary, is irvegular in the modern
language, making its past participle /as", with a feminine
lias" or [agh". Lalli (3, 44, &ec.) gives the past participle
masculine as Zast®, of which the feminine form would be,
quite regularly, the modern Zzék", which she also employs.

The Sanskrit present has beecome a future in modern
Kashmirl.  Besides this customary sense it is also used where
we should employ a present subjunctive, and, occasionally, in its
original scnse of a present indicative. For our present purposes
we can call this Kashmirl tense with its threetold meanimgs
the “Old Present’. It is thus conjugated in the modern
language, taking &alun, to flee, as our sample verh :—

Singular. Plural.
1. #ala. bulav.
2. balalkh. baliv.
3. dali. talun.

Corresponding to the Prakrit : —

Singular. Plural.
1. calami, calai. calamd, calahil,
2. calusi, calah. calaha, calaku.
3. calai, calanti, calaky.

It may be added that the terminations of the Kishmii
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 dsd, I may be (18), which, however, comes
at the end of a line. We see traces of the original 7 of the
second person singular in zdnékh (64), for zdnakk, thou wilt
know. In the third person singular she has, over and over
again, a final ¢ instead of the final i. A few examples are
modé (11), tiré (16), péyé (18), gashé (19, 45), robe (R1), dsé (22),
and so many others. In the modern language, this ¢ usually
becomes ¢ before pronominal suffixes.

When pronominal suflixes 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) 3 Ahéyi-wo, mod. khéyi-wa, he will eat for you (K. Pr,
102); minan-ay, mod. nin-ay, they will carvy thee (K. Pr.57);
karin-&y, mod. karan-ay, they will make for thee (74) ; marin-cy,
mod. maran-ny, they will kill for thee (71). In the last two
cases, the forms of the 8vd 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-mitrd. Lalli lengthens
this to # at the end of a line in mdta, for mat® (1). It will be
observed that, unlike #-mitrd, the long @ does not epentheti-
cally affect the preceding vowel. The feminine singular of
this participle ends in é-mitri, but, in 7537* and poj? (both in
62), Lalla makes it end in /~-matrd. As already stated, #-matra
always represents an older 7,

A second form of the past tense, in the case of some verbs,
ends in au(v) or 9(v), as in gau(v), (m. pl. gay), gone ; pyan(v)
(f. sg. péyé), fallen. For the masculine plural of gawv, Lalld
once has an older form gay’ (66), written gaiy in 95 ; and, for
the feminine of pyauv, she has, with the suflix of the second
person singular, péyi-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 Zarun, to do, to make,
runs as follows :—m. sg. koru-m, pl. kiri-m; fem. sg. firi-m,
pl. karé-m, 1 made, and so on for the other persons. In 81,
Lalla has £iyé-m instead of 4aré-m, a form quite unknown to
the modern language, but reminding us of the Hindi £iya.
"The other verb is déshun, 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
phonetics, both cerebral and dental. Moreover, not only does
she use the modern past participle dyatA®, but she also uses
another past participle dy@kh* (for dékh*) (44), which may be
compared with the Hindl dékind.

The third person (singular or plural) of the imperative ends
in -in, as in Aarin, let him or them do or make. With the
suffix of the first person singular it becomes 4drin-am, let him
or them make me. Lalla changes the a of the suffix to & in
dapin-¥m, let him or them say to me (21); gdndin-ém, let him
or them bind on me (21); Zdrin-ém, let him or them make 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 Za to the simple
imperative. At the end of a line Lalla lengthens this in Aéta
and péta, both in 28, The second person plural is difo, modern
diyitav, please give ye (100).

The future imperative is made by adding 2 to the simple
imperative. Lalli changes this to z¢ in pézé, he must fall (45).
A similar change occurs in £42z¢, he 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 afé, there (2, 98) ; Zasé, there
(41) ; and £uné, anywhere (9, 11; K. Pr. 201).

The adverb and conjunction Za appears in a strengthened
form as 73y in several places; and similarly na, not, is
strengthened to »d or 26, and the prohibitive particle ma to
mo 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
©-mitrd, and then seems to be always emphatic, as in Zdsi, to
him only (65); Za%, it is 1, even I, Lalla (103); tart, there
verily (19, 61); gari, in the very place where (61); sadiy?
(from sads), always (7).
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ON LALLA’S METRES
[By Sik Grorer GRIERSON]

TH 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. IHere Persian
metres, with many irregularities and licences, are employed.
Numerous examples will be fonnd in the edition of Mahmud
Gami's Yasuf Zulaikhd published by the late K. I. Burkhard
in the ¢ Zeitschrift der Deutschen Morgenlandischen 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, hut we find the same system
in epices written by Ilindas.  For instance, a great portion of
the b"ivﬂ-pariaaya of Krsna Rizdan is in the well-known 4azij
metre, and the same is employed in the narrative portions of
the Srramdvatira-carita of Dévakara-prasida Bhatta, a writer
of the eighteenth century. As an example of the latter,
1 may quote & couple of lines: —

o0bur dsus-na danbal ds* tamis man
tithay yitha saré pofiis manz 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
yitha each as one long syllable, we have at once a complete
hazay :—

Vs = U—m ) U=~ —

) — - — [ e R WA
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The other metrical systemn 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
sources 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 scemed 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 occasion to visit
Kashmir, and with his ever inexhaustible kindness, undertook
to investigate the question. With the help of Pandit
Nityananda Sastri and a' Srdvekd, or professional reciter, he
ascertained definitely that in songs the mietre depends solely
on the stress-accent. In Lalld's versés, four stresses go to
cach 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.

! T o7t

ablyist savikas layé wolki
I [ N
guganas sagun myult sami

!
brafa
1.1 L !
shuit gol* ta andamay motu
I Lol !
yuhuy wopadeésh chuy lbatda
2

'u*oliklz manas k(lil-akbl ml' ah!
éﬁépi mudri ali ni pmv}esﬁ

7'(%zan sﬁiwa-sﬁél’k“tﬁ 7wl2 até
mglit“yéy k&"/z ta eziy wépade!dt

So far as I am aware, this is not paralleled by any similar
metric system in Persia or Northern India ; but it is interesting
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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 strongly suggestive of the
Indian dod. 'The dohi is a metre based on instants, each of
which is the time oceupied in uttering’one short syllable, one
long syllable counting as two instants. Kach half-verse is
divided into the following groups of instants:—6+4 +3,
6+4+1. The group of 3 is generally an jambus (v —), and
the second half-line generally ends in a trochee (— v). The
opening verse of the Sal-saiyd of Viharl is a good Hindi
example :—

6 4 3
mers bhava|-badka | haraw

6 4 1
Lidka ndlgari soli
4 3
Ja lana ki | jhat | padai
, 41
Syama harita | duts ko
It will be noticed that in Lalla’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 Lalla’s verse, if we read the unstressed
mu of mudri, and the word nd@ as short, thus:—

6 4
840pi mudri ati | na prave

1
sh(a)
it would scan, like the second section of a doha 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 Lalld 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 Hindostdn 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 /ndiah Antiquary 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 clipped short, ad Zibitum. . . . The rhythm of the
songs can only be learned by actually hearing them sung.’

I believe that the only Indo-Aryan langnage that shows
a tendency to substitute, as in Kashmiri, stress for quantity
is Bengali. It will have been observed that in Lalla’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 cach line and on the first
syllable after each cwsura. Usnally 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

1 Vol. xiv (1883), p 294
2 JRAS, 1914, pp. 1046 f.
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 Lalld’s verses and into the songs
of modern Kashmir took their rise.

A well-known parallel to Lalla’s abandonment of quantity
in exchange for stress-accent is to be found in mediaeval
Greek and Latin poetry. Here, of course, there can be no
question of mutual influence, although we find just the same
state of affairs. The accentual pocms of Gregory of Nazianzen
Lear 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 amian pauakavvam of Hila 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

1.0. I verse
in Stein B.

|
|

O~ ST O -

|
|
|

£ 4 gd
%5 P | o3
53 Lal 58
> 2 Remarks. '3 4 2
S8 MZERE-
o ® EE 3o
Z 2 ' Z 3,
13 30 65
8
46 31 6
47 32 54
7 33 02
36 Bt 80
17 35 53
27 36 11
39
40 37 %
33 38 64
23
16 39 73
2 10 74
1 41 76
10
M 42 [
22 48 ) .
1t 44| 56
;} 45 57
61 46 41
)
18 47 20
58
21
28 B
-l
70 | Wrongly numbered || __ | o9
19 in MS.
5 | Wrongly numbered

20 in MS.

Remarks.

A mixture of 5 and 65
in MS.

A mixture of 11 and 1
in MS.

With borrowing from
5.

Stein B 42 and 43 are
variants of the same

These verses do not,
form part of the
collection in Stein
B, but are scribbled
in at the end as a
kind of appendix,
and are not num-
bered.



VOCABULARY

Tuis vocabulary contains every word in the foregoing
verses of Lulla, 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 Kashmiii, 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 consonant is followed, or the same
consonants are separated by different vowels. Thus, the
different words containing the consonants £ will be found in
the succession far, for, tért, tari, and t@r*. Al words
beginning with vowels are arranged together at the com-
mencement, their mutual order being determined by tho
consonants. Long and nasalized vowels are not differentiated
from short ones, except in cases where the diflerence 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 £ precedes 7, the
ditference between ¢ and ¢ being ignored. The letter & follows
{(and f). As the consonants » and w mercly represent different
phases of the same sound, they ave treated, for the purposes of
alphabetical order, as the same letter.

In Kashmni the sonant aspirates g4, dk, dk, and 041! lose
their uspiration, although, in the case of flafsamas, the
aspiration is sometimes retained in writing. Even in this
latter respect there is no uniform eustom, the same word being
written indiseriminately with or without the aspiration. At
one time a man will write al/yds, and at another time he will
write abyds.  Similarly, Lalli writes dhdryd, a wife, with 04,
but dat(k) (Sanskrit bhuta), a principle of creation, with 4.
The latter 1s 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, dZ in
that allotted to ¢, d4 in that allotted to ¢, and /4 in that
allotted to 6.

G. A G.

! The sonant aspirate jh does not occur,
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WORDS BEGINNING WITH VOWELS

d, interj. added to pashe (see pashun) m. c., and with it forming
pashyd, 16.

abed, m. absence of difference, identity ; sg. abl. abéda, while,
or although, there is identity (of the soul with the
Supreme), 13.

abgd®, adj. one who has no knowledge, a fool, i.e. one who has

no knowledge of himself; pl. nom. abid?, 6.

abakh, a word of doubtful meaning ; perhaps = clumsy, stupid,
85, q.v.

abal, adj. e. g. without strength, weak, weak from sickness;
f. sg. abl. abali, used as subst., 8.

abién, adJ c. g. not different, l(lentlc‘ml abén vimarshd, (they
are) 1den’r1<,al (as one can see) on leﬂectlon 16,

abhyas, m. lcpeatcd practice, esp. of _;/aya or of meditation on
the identity of the Self with the Supreme, 1; habitual
practice of a course of conduct, 20; sg. ag. by, 1.

acht, f. the eye; aché lugané /u/(w the eyes to be turned
upwards, K. Pr. 102 ; «chén //yu/z", like the eyes, K. Pr.
201.

ada, adv. then, at that time, 24, 81, 61, 80, 95, 103,
K. Pr. 56.

adal ta wadal, m. interchange, confusion, K. Pr. 102,

aduny®, adj. non-dual; (of the mind) convineed of the non-
duality or identity of the Sclf with the Supreme, 5, 65.

akham, 1, the ego; aham-vimarshé, by reflection on the nature
of the ego, 15.

dkdrun, to eat food ; impve. sg. 2, dhar, 28.

ok*, card. onc: with emph. g, okuy, one only, the only one,
the unique, 34 ; m. sg. abl. aki «drgi, at one time, on one
occasion, 50 ; niméshé aki, in a single twinkle of the eye, 26.
Cf. yeka.

akh, card. one, 34 ; as indefinite article, a, 50, 83 (bis) ; akidk,
one, a single one, K. Pr. 150. Cf. yéka.

0kh, m. a mark, a sign impressed upon anything ; esp. a mark
indicating emincence or excellence, 75. Cf. the next.

Gkhun, to make a mark: to impress a mark upon anything, to
brand anything ; impve. sg. 2, 644, 76.

akhér, m. a syllable, such as the syllable ds, or the like, 10.

akdl, m. that which transcends the £ula, i.e. the sphere of the
Absolute, or of Transcendental Being, 79; 4ol-akdl, the
totality of all creation, 2. See 40/, and Note on Yogu, § 19.
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akriy, adj. e. g. not acting, free from work ; hence, in a 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 nectar of bliss, said to flow from the digits of the moon
(see som); al-thdn, the place of this nectar, the abode of
bliss, i. e. union with the Supreme, 60. Al-than, however,
may also be explained as equivalent to the Sanskrit alasm-
sthana, i.e. the place regarding which only “néli néti’ can
be said, or which can be described by no epithet, the
highest place (anwltara pada), i.e. also, union with the
Supreme.

alénd", adj. (f. alonz?), pendant, hanging, 102 (f. sg. nom.).

dlav, m. a call, a ery s—dyun®, to summon, K. Pr. 102,

dlawun, to wave, move up and down; pres. part. dlawdn,
K. Pr. 57.

am', ami, see ath.

onir, the mystic syllable ai, the pranava ; sg. gen. dmaki colqka,
with the whip of the pranava, 101; om-kar, the syllable
o, 34, 82,

It is believed that the syllable 0/ contains altogether
five elements, viz. a, %, m, and the Binduw and Ndda, on
which see Note on Yoga, § 23, 24, and andhath.

dm", adj. raw, uncooked ; (of an earthen vessel) unbaked, 106 ;
(of a string) not twisted, and hence without strength, 106 ;
m. sg. abl. ami, 106 ; m. pl. dat. @amén, 106.

ambar, m. clothing, clothes, garments, 28, 76.

amol", adj. undefiled, pure, free from all defilement (of the
Supreme), 64.

amalon", udj. (f. amalii®), undefiled, 21 (f. sg. nom.).

amar, m. immortality ; amara-pathi; on the path (leading) to
immortality, i.c. in the path of reflection on the Self
or ego, 70.

amrélh, m. the water of immortality, nectar, amria; sg. abl.
amréla-sar, the lake of nectar, i.e. of the nectar of bliss
(@nanda) of union with the Supreme, 68. Regarding the
nectar distilled from the microcosmic moon, see Note on
Yaoga, §, 8, 19, 21, 22.

on®, adj. blind ; m. pl. ag. anyaw, 59.

andd, adj. c¢. g. without beginning, existing from eternity, an
epithet of the Supreme, 72,

andar, postpos. in, within ; £ith%ré-andar, in the closet, 101 ;
and®qy abun, one must enter into the very inmost part, 94 ;
and®riy, from the inmost recesses, 109.

and®ryum®, adj. (f. gnd®im*, 104), belonging to the interior,
inner, 4, 104,
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anakatk, adj. c. g. nnobstructed, whose progress is perpetual ;
(often) that of which the sound is everlasting, the mystic
syllable o/ (15), also called the andkath shéld, or (33)
andkata-rav. In Sanskrit it is ealled the andkata-dhvan:
(Note on Yoga, § 23). It is deseribed as having the
semblance of inarticulateness (avyaktduukriipriya), 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. andhata),
i.e. perpetual, because it never comes to a close but vibrates
perpetually («n-astam-ila-rapatwit). Another explanation
of the name is that it is ‘ cound eaused without any per-
cussion’, i.e. self-created. It is said (33) to tuke its rise
from the heart and to issue through the nose. In 15, it 1s
described as identical with, or as cquivalent to, the Supreme
Himself. |

As a Saiva technieal term andlate sometimes does not
designate G, but is applied to other things. For instance,
it is used as the name of the fourth of the mystic cufras, or
circles. See Note on Yoga, §§ 15, 17, 23, 25, 27.

andmay, adj. c. g. not bad ; 4ence, 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, 87 ; layé anun, to bring under subjection by
concentration of the mind and breath, 82,

Fut. sg. 3, ani, 837 ; past. part. m. sg. with sufl. 1st pers.

sg. ag. onum, 82, .

anth, m. an end ; ant® (54) or antih* (33, 37, 38, 41, 61), adv.
in the end, finally, ultimately.

anfar, m. the inner meaning, the hidden meaning, mystery
(of anything), 56.

anway, m. logical connexion; tenor, drift, purport; the real
truth (concerning anything), 59.

apdn, m. one of the tive vital airs (1, prdna, R, apdna, 3, samina,
4, uddna, 5, vyana). Of these, two (prdna and apdna) are
referred to by L. D.  See Note on YOga, § 16 note.

The apdna (Ksh. apan) is the vital air that goes down-
wards and out at the anus. The prdna 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, 6. Cf. Deussen, 4llgemeine
Geschichte der Philosophie, 1. 2, p. 248, 3, p. 70. See Note
on Yoga, §§ 2, 16, 21, 23, and Articles nadi and pran, 2, for
full particulars.
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dparun, to put food into another’s mouth, to feed from the
hand. Conj. part. @parith, 66.

apit*, adj. unclean, impure, ceremonially unclean ; m. pl. nom.,
with emph. y, apatiy, 82,

ar, adv. there, in that place; dra-y, even from there, K. Pr.
102.

arg, m. an oflfering of unhusked grain made in worshipping a
god (Skr. argha, in a slightly different sense), 42.

arsh, m. the sky, the firmament; sg. dat. (in sense of loc.),
arshés, 50.

arkun 1, m. the act of worshipping, worship, 58.

arkun 2, to worship; inf. aréun, 10; fut. pass. part. a/8un,
worship & to be done (with dat. of obyj.), 33.

arzun, m. the result of labour, earnings, 61.

gs, m. the mouth; sg. abl. dsd (a form not found in modern
Ksh.), 18.

ashwurwdr, m. a rider (on a horse), 14, 15.

asun, to laugh ; fut. (in sense of pres:) sg. 3, asi, 46.

dsun, 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; dxith, having been, i.e. whereas thou
wast formerly (so and so, now thou hast become such and
such), 86.

Conj. part. dsith, 84-6. I'ut. ind. and pres. subj. sg. 1,

dsd (m. e for dsa), 18 ; 3, dsi (in sense of pres.), 46 ; @s¢ (m. c.)
(fut.), 225 pl. 3, dsan, 92 ; impve. sg. 2, as, 20, 36, 55, 64.

asta, adv. slowly, gradually, 80.

asawun®, n. ag. one who is or continues ; sthir dsawun™, that
which is permanent, 73.

ata, f. the shoulders; the rope for tying a burden on the
shoulders ; afa-gand, the knot by which this rope is tied, 108.

ali, adv. there, in that place, 2 ; a/é, m. e. for ati, 2 (bis), 98.

ath, pron., that (within sight); adj. sg. ag. m. am!, K. Pr.
150 ; abl. am:, 107,

atha, m. the hand; atha-was karun, (of two persons) to join
hand in hand, to hold each other’s hand (for mutual con-
fidence), 92 ; sg. abl. utha trawun, to dismiss from the hand,
to let loose, to set free, 88 ; loc. atké, in the hand; (to be)
in a person’s possession, (to come) to hand, 98, K. Pr. 18;
athé hyon®, Lo carry in the hand, 10.

atmd, m. the Self’; esp. the Self as identical with the Supreme ;
old. sg. gen. atmdsé (probably m. c. for dtmdsi, quasi-Sanskrit
*itmaxya), 22 (see p. 133).

adhén, adv. not torn ; hence, uninterruptedly, continuously, 19.

adhun, 1o beecome weak, feeble, emaciated ; pres. part. adkda,
becoming feeble, hence, wearily, 19.
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adun, to enter. Fut. pass. part. m. sg. adun, it is to be entered,
i.e. you should (or may) enter =*come in’, 94 ; impve. pol.
sg. 8, mata d&'tan, lit. let him not enter (as a question),
i.e. he certainly does enter, 53 ; past f. sg. 1, &ayés, 1 (f)
entered, 68.

dar, dy, dyé, ayés, see yun®.

ba, 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 hhuwah swar, the
carth, the atmosphere, and heaven, i.e. the whole visible
universe, 9.

bocha, {. hunger, 37 ; abl. bicka- (for bocki-) suty marun, to die
of hunger, 83.

hicdrt, adj. (f. bicdr*), without means, without resources,
destitute, unfortunate, wretched ; f. sg. ag. bicdr:, 89.

bodk, perfect intelligence, knowledge of the Self, svatma-jiiina ;
bodha-prakash, the enlightenment or illumination of this
knowledge, 35.

bod™, adj. wise, a wise man, one who is intelligent ; m. sg. ag.
bodt, 26.

hadun, to afilict, cause pain to; p.p. m. sg. with suff. 1st pers.
sg. ag, bodwm, 7.

hidun, to sink, be immersed in, be drowned in; past m. sg. 2.
bodukh, 74,

bdg, m. a garden, K. Pr. 56 ; swaman-biga-bar, the door of the
garden of one’s soul, or siman-biga-bar, the door of the
Jasmine-garden, 68, see art. swa; sg. dat. bdgas, K. Pr. 56.

bagawan, m. God ; sg. voe. bagawana, K. Pr. 102.

baku, adj. much, many, 51.

bk, pron. lst pers., I, 8, 7 (ter), 13, 18, 21, 31, 48, 59, 68,
81-3, 93, 98, 102 ; K. Pr. 18; with interjection ddy, bo-diy,
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.) 3, 31,
44 (bis), 48, 93-4, 103-4; mé-ti, me also, 106; to me
also, 48.
myon*, my, 106; K. Pr. 150; m. sg. voc. wmydnruv,

K. Pr. 57.

dy*, one who has a share (6@j) 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 4d7%, as in
papa-p8ié-bijt, he who obtains (the fruit) of his sins and
virtuous acts of a former life, also in 62).
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bokt®, adj. (. bitkst), full of devotional faith (64akti), Shénkara-
bokt¥, full of devotional faith to Sankara (i.e. Siva); f. sg.
nom. 18.

lal, m, a religious offering of food to gods, animals, &e.;
hence, food generally given to an animal, K. Pr. 150.

bal, 1, m. speech ; 4ol padun, to recite speech ; hence, to abuse,
blame with abusive language, 18, 21.

bol, 2, see bolun.

balukh, a male child, a boy ; pl. voc. bdlaks, 91.

bolun, to say ; impve. sg. 2, 6o/, 20,

tolandwun, to cause to converse, to address, summon, call to;
p. p- m. sg. with sufl. 1st pers. sg. ag. bolandwum, 105,

bam, m. the skin; bam tulun, to raise the skin, to raise weals
(with a whip), 101,

ban, m. the sun, 9.

bana, m. a vessel, dish, jar; pl. nom. édna, 60.

O¢n, adj., c. g. different, distinet, 13 ; a diflerent form, a manner
of difference, 16 ; pl. nom. één, 16.

bon, adj. and adv. low, below; pdtha lina, from top to
bottom, 17.

bona, 2, (for 1, see (on), adv. as it were; used almost as an
cxpletive, 37.

band gadhunr, Lo become stopped (of a mill at work), 86.

bindu, m. a dot or spot; esp. the dot indicating the sigu
anusvdra, forming the final nasal sound of the syllable a4,
or, similarly, the dot over the semicircle of anwunasika (), of
which the semicircle indicates the nasal sound. Ndada-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).

bain®, f. the ¢Chinar’, or Oriental Plane-tree, Ilatanus
orientalis, K. Pr. 102. It is a fine tree, common in Kashmir.

bar, m. a door ; sg. dat. dayés baga-baras, I entered the garden
door, 68 ; lar- (for baras-) peth har®, a bitch at the door,
K. Pr. 102; pl. nom. bar tripirim, I shut the doors, 101 ;
pl. dat. 6 dithtimas baran, 1 saw (that there were) bolts on
His doors, 48.

lar, m. a load ; sg. dat. daras, (the knot) of (i. e. that tied) the
load, 108.

bort, adj. full; m. pl. nom. bdr! lar® bina, (innumerable)
dishes all filled (with nectar), 60.

bhar, see bka.

brakm, a Brahman, in brakma-%is%, murder of a Brihman,
with emph. g, K. Pr. 102.

brakmd, name of the first person of the three gods, Brahma,
Visnu, and Siva, 14.
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brakmdnd, m. Brahma’s egg, the universe, the world ; used to
mean the BraZma-randkra, or Brahma’s crevice, one of the
sutures in the crown of the head, the anterior fontanclle,
34, 57. It is the upper extremity of the Swsumna Nad:
see Note on Yoga, §§ 5, 7, 19, 21, 27. Sg. dat. &ra/tmmu/a\
34 abl. bm/zmam]a 57.

//mmun, to wander ; hence, to be confused, to be filled with an
agitated desire, 106 ; pres. part. bramdan, 106.

hrama-wdin, m. a w anderer, one who roams about, 26.

har un, to fill; used in various idioms; bhay? lharan, to ex-
perience fear, to fear (at heart), 72; d¥k-dén baran’, to
pass cach day, spend each day, 92 ; dén-rill baran®, to pass
day and night, 91 ; & barun, to aim an arrow, 71.

‘Conj. ])rll't /m)u‘}? 71; impve. sg. 2, bar, 72; fut. pl

2, bariv, 915 3, //man, 9‘)

//#/'(m{/", udj. out of order, deranged, disarranged, 85.

hranth, . ervor ; hence, false hopes, hope in material things, 27.

hroth, postpog governing abl, before; with emph. y, marana
/1/0)‘]11/ 7, even before (the time appointed for) death, 87;
//wI// #6l%, in future times, 92.

bhiryd, {. a wife: bhiryé-rip?, f. possessing the form of a wife,
in the character of a wife, 54.

harzun, a jingle of arzun ; arcun barzun, earnings, the result
of ]abom the savings g‘alned from one’s life-work, 61.

hasta, 1. a shecpsl\m goatskin, or the like ; daman-basta, f. a
smith’s bellows; sg. dat. —6am‘,i, 100 = K. Tr. 46.

bata, m. a Brihman, a Kishmfri Brahman; hence, a true
Brahman, a Brahman who seeks salvation, 1, 17 sg. voe.
bata, 1,17,

hath, m. a warrior, a soldier; a servant, a messenger, 74;
y8ma-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,

hath, 1, m, a demon ; mara-bith (pl.nom.), murderous demons, 71.

bith, 2, m, a technical name in Saiva philosophy for the
group of the five fattvas, or factors, of which the apparent
universe consists, called in Sanskrit the dkatas or malkabhitas,
They are the five factors, or principles, which constitute
the materiality of the sensible universe. They are (1) the
principle of solidity, technically ealled prifivi, or earth;
(2) the principle of liquidity, technieally ap, or Water,
(3) the principle of formativity, technically agai, or fire;
(4) the principle of aeriality, techmically vdyx, or the
atmosphere;; and (5) the principle of vacuity, technically
akafa, or the sky. See J. C. Chatterji, Kashmir Shaivism,
p- 48. PL nom. bath, 77 (cf. 95).
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bhi-tal, see bhi.

batun, (of the sun), to shine forth ; fut. sg. 3, lati, 16.

bhav, m. existence, esp. existence in this world of illusion, in
contradistinction to union with the Supreme. lhawa-ru:,
the disease of existence, existence compared to a disease, 8 ;
bhawa-sid%ri-dare, in the current of the ocean of existence,
74 ; bhawa-sar, the ocean of existence, 23.

bav, m. devotional love (to a deity); sg. gen. (m. pl. nom.)
bawakt, 40.

bhuwak, the air, atmosphere; bdar bhuwak 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., bavtam, please explain to me, 56. o

béwur*, m. (in modern Ksh. wdwurt), a weaver; bowr'~wdn,
a weaver’s workshop ; sg. abl. -wdana, 102,

bayé (27, K. Pr. 201) or bhayé (72), m. fear; esp. (K. Pr. 201)
the fear of God ; y@ma-hayd, the fear of Yama (the god of
death), the fear of death and what follows, 27 ; bhayé barua,
to cxperience fear, to feel fear, 725 so. dat. bayés Ayuk",
(there is no Dbliss) like the fear of God, K. Pr. 201.

by, m. a brother ; sg. dat. biyis Ayukh, (there is no relation)
like a brother, K. Pr. 201.

hyakhk, pron. another ; sg. dat. biyis kyut", 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, dwdr bazun, to serve a
door, to wait at a door, 51 ; gék bazun, to serve a house, to
be occupied 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, bacani, 51; conj. part. lazith, 32,
90 (bis).

bozun, to hear; to listen to, 106; to hear (from), to learn
(from), 27 ; to attend to, heed, 20.

Conj. part. buzith, 27 ; impve. sg. 2, boz, 20 ; fut. sg. 3,

bozi, 106.

buzun, to parch or roast (grain, &c.) ; 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. buzim, 25.

cobukh, m. a whip; sg. abl. cobaka, 101.
cédun or cérun, to mount (e.g. a horse) ; péth cédun, to mount
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and ride on the back (of a horse, &c.), p2% 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.

chuh, is (m. sg.), 7, 20, 7 ; chukh, thou art (m.), 42 (bis), 55,
107 (aux.), K. Pr, 46 ; chum, is (m.) to or for me, 61, 106
ches, 1 (£) am, 93, 106 (aux.); chuwa, is (m.) for you, 89 ;
chdy, is (f.) for thee, 99 (bis), 100, K. Pr. 46 (quater) ; it (f.)
is verily, 52, 57, 63, K. Pr. 102 (quater); ciiy, they (m.)
are verily, 32 (ter) ; chuy, it (m.) is to thee, 30, 56, K. Pr.
56; is (m.) verily, 1, 12, 17, 24, 29, 46, 51-4, 62 (bis),
80, K. Pr. 150. .

chokh, m. a wound ; ndari&'-chikh, the wound caused by a barbed
fish-spear, 23 (comm.).

chan, m. (?) a carpenter, 85, q.v.

chon®, adj. empty, 63; empty, vain, unsubstantial, having
no substance, 41; m. sg. dat. chénis, 41; f sg. nom.
chénit, 63.

chor, in chora-daré, 74, a waterfall (in modern Kashmirt ckal) :
chora-dar, the stream of a waterfall, a torrent ; hence, chira-
daré 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. s
chiyar®, 23.

chyth®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. =g
with suff. 3rd pers. sg. ag. and lst pers. sg. nom. chivinas,
108.

chyar®, see chorun.

cakkh, m. a tear or rent (in cloth or the like) ; cikk dyun®, to
tear or rend, 104 (dat. of ohj.).

canda, m. a pocket, esp. a pocket for carrying money, a purse ;
sg. dat. candas, 98 (= K. Pr. 18), K. Pr. 201.

eang, m. a claw, talon, 84,

cérun, see cédun.

cyon®, to drink ; conj. part. céth, K. Pr. 102 ; pres. part. céwan,
60; fut. pl. 8, cén, 47 ; p. p. m. sg. cyauv, 104

cyansd, cyoit, see &%.

o,
=

dgl®, m. a washerman ; sg. ag. 3%, 108 ; dobi-#iiA®, a washer-
man’s stone (on which he beats the clothes he washes), 103.

dubara, adv. a second time, again, 89.

dackyun®, adj. right, not left; f. sg. abl. dackific lari, on the
right side (corpses are placed on the funeral pyre lying on
the right side) K. Pr. 57,
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ddd, m. a bullock ; sg. dat. dddas, 66.

dod, m. milk, 38; (/oda shurt, a milk-child, a suckling, 70,

Adodi, adv. contlnmlly, always, 79. Tn modern Kashmiri 64"

dag, f a blow, 84 ; pain of a blow, hence, pain generally ; the
pangs of love, 105, sg. dat. or pl. nom. with emph. 7,
dagay, ? for r/ar/zy, 84.

A%, m. smoke, 97,

r/a/z, card. ten; pl. dat. dakan, 95 ; dok", 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 prineipal, and five are secondary, see pran, 2.

dék or (58) dik, m. a body, the human body (of flesh and
blood, as opposed to the spirit), 28, 58, 101 ; £odeh, a vile
body, 7 ; sg. dat. dikas, 58 ; gen. (f. sg. d‘tt) rle/mcc, 101.

Aok, m. a d«my, dayflmo 44 98 "K. Pr. 18 pl. the days (as in
‘the  days of yore’), 91 ; ddh /mfum the duy came to an end
for me, the day expned and night fell 44,98 ; K. Pr. 18;
dok-dén baran, they will pass the daytime of e"tch day, 92
pl. nom. ok, 91

dikh, see dyun®.

dal, m. a group, a collection, in nddi-dal, the collection (i.c.
totality) of the tubes in the body that convey the vital airs,
80. See nddi.

dil, the hcart, K. Pr. 56, 57; dil dyun*, to give heart,
encourage, K. Pr. 46 (the corresponding L. V. 100 has dam,
breath) ; sg. gen. dilut*, K. Pr. 57, (m. sg. dat.) t]zlakzs
K. Pr. 56. )

dol*, m. the front skirt of a garment; pl. nom. dalt trévimas,
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 cotrespondmo' K. Pr. 46 has dil,
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

. . damiy, at (or for) one moment .. .at (or for) another
moment, 96, 97 ; K. Pr. 47.

dam, 2, m. self-restraint, in the phrase s¥m fa dam, quietude
and self-restraint, 29 ; sg. abl. s4&ma dama, 63.

dima, see dyun*.

damun, m. a pair of Lellows; 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-kdl, f. the
pipe of a bellows, hence (4) used metaphorically for the
windpipe; sg. dat. -%d/é (for hdli), 4 ; daman-khar, a black-
smith (who uses bellows), 100 = K. Pr. 46.

dumatkh, m. a vaulted building, a dome; a boundary-pillar
(usually made of brick and whitewashed), 66; sg. dat.
dumatas, 66.

dan, 1, m. a gift, a present ; esp. a gift given in charity or for
pious purposes, 62.

dan, 2, . a stream (of water or the like); sg. ag. doiii (m. c.
for doit), 39, 40,

ddna, 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. 102 ; dok-dén, see dok ; dén-kdr,
the day’s work, all one’s duties, 108 ; dén-rath, day and
night, 91; as adv. by day and by night, continually,
perpetually, without cessation, 55 ; déun-rdth baran®, to pass
day and night, to pass all one’s time, 91; dén kyok ratk,
day and night, 3 ; met. joy and sorrow, 5 ; as adv. day and
night, perpetually, 65 ; listwn dén kyoh rath, day and night
set for me, vanished for me, passed for me, 3 ; dén kydwu
rath, 1. q. dén kyoh rath ; as adv. perpetually, 19.

dkén, £. a milch cow ; sg. abl, diéni, 38.

din®, m. a man who cards cotton, a cotton-carder ; sg. ag. din’,
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. g, daniy, 27.

doiii, see dan, 2.

diph, m. a lamp, 4; esp. the small lamp used in worship, 45.

dapun, to say ; fut. sg. 3, with suff. 2nd pers. sg. dat. dapiy,
he will (may) say to thee, 20; impve. pres. pl. 3, with suff.
lst pers. sg. dat. dap*ném, let them say to me, 21 (modern
Ksh. would be dap*nam); p. p. m. sg. with suff. 3rd pers.
sg. ag. and lst pers. sg. dat. dop“nam, he said to me, 94;
pl. dap®, (Lal) said (verses, m.), 76.

dar, f. a stream, a current ; $gd“ri-ddr, the current (or tide) of
the ocean, 74 ; sg. dat. daré (for dari), 74; chora-dar,
see chor.

dort, adj. holding, supporting; ndsika-pawana-dért, holding-
(i.e. borne upon) the vital airs that issue through the nose
(sc. from the heart) (of the syllable o), 33 ; see andhath.

dirt, f, a side-door, a small door, a window; pl. nom.
daré, 101,

dwr*, adj. far, distant, 27 ; adv. afar, 30; diré, adv. afar, at

M
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a distance, 36 ; dir® karun, to make distant, to put far off,
to put away, K. Pr. 56 (f. dart)., .

drig¥, adj. dear, high-priced ; hence, rare, hard to obtain, 30.

durlab, adj. hard to obtain, rare, 29.

dram, see nérun.

dramun, m. a kind of grass, the d@b-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.).

ddrun, to put, to place; to lay, or offer, (an animal in
sacrifice), 63; ndm dirun, to bear a name, to be called
(so and o), 8; thar dariiii®, 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. dariy, 88; p. p.

m. pl. with suft. 3rd pers. sg. ag. dira, 8; f. sg. dort, 63.

durshén, m. seeing, esp. seeing, visiting, (a holy place or a
god) ; abl. darshéna-myil*, union (brought about) by visiting :
swa-darshéna-myil?, union with the Self (i.e. God) brought
about by visiting a holy place, 36, but see art. swa.

druw", adj. firm, steady, immovable, 71.

drayés, see nérun.

das, m. a servant, 43.

dashé, card. ten, in dushé-nadi-wdv, the air (which passes
along) the ten (chief) nddis, 69; see nadi. This word is
borrowed from the Sanskrit dafa-. The regular Kashmiri
word is dak.

désh, m. a country, a tract of country, 52, 53.

dish, £. a point of the compass, quarter, direction ; sg. abl. £am:
dishi, from what direction ? whence ?, 41.

déshun or deshun, to see; fut. sg. 2, deshékh, 36: p. p. m. sg.
with emph. , dyathuy, 5 ; with sutf. 1st pers. sg.lag. dyathum,
31, 93, 96 (bis), 97 = K. Pr. 47 ; with sufl. 2nd pers. nom.
dyakhukh, 44 ; with suil. 8rd pers. pl. ag. dyathukl, 59 ;
f. sg. with suff. 1st pers. sg. ag. dithm, 96 (bis)=K. Pr. 47,
97 (ter) = K. Pr. 47; m. pl. wath suff. 1st pers. sg. ag. and
8rd pers. sg. dat. dithimas, I saw (bolts) on His (doors), 48.

ddshéway, card. the two, both, 56.

dit*, dito, dilk, see dyun®.

duthiim, dith*mas, see déshun.

ditith, dititham, 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.

déwa, adv. perhaps, K. Pr. 56.

dwardaskinth, m. N. of a certain ventricle in the brain (? the
fourth, see :S‘z'vaezihu-vimara‘éni, ili. 16; trans. p. 48).
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The commentary to L. V. 83 describes it as the centre of
the brain, or, alternatively, as the tip of the nose ; dwdda-
s/zanfa-mamlal m. the locality of the dwadaslzantb i.e. the
Brakma-randhra (see Note on Yoga, 5, 27), 33.

dwdr, m. a door, a gate, 29 ; dwdr bazun, 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. day¥s, K. Pr.
201 ; gen. dayé-sond®, 105.

day, m. advice, counsel; esp. instruction as to God, right
teaching as to the nature of the Supreme, 41.

diyé, diys, see dyun®.

doy, interj. in 60-doy, 1, good Sir! 67.

dyakhukh, old form for dyuthukh, see déshun.

dyol*, adj. loose, slack ; (of a parcel) untied, 108.

dhyin, 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 ; dzl dyun®, to give heart
(to), to encourage, K. Pr. 46 dam dy yun (see dam 1), 100,
101 ; god* dyun*, to asperge (sm idol, as an act of Worshrp)
39, 40 gandah dit’, put knots (on a net), 6 ; phdlav dyun®,
to close the door and shutters of a shop, to shut up shop,
K. Pr. 102; pant din’, to thrust in pegs, 66 ; tdr dyun®, to
cross (a person) over, to ferry across, 106.

Conj. part. dith, K. Pr. 102; dith karith (modern ditk
ketR), 12.

Fut. sg. 1, dima, 98, K. Pr. 18; 3, 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, dito, 100, K. Pr. 46; fut. with suff.
3rd pers. sg. dat. dizés, thou shouldst give to him or to it,
39, 40, 63.

Past part. m. sg. with sufl. 1st pers. sg. ag. dyutum,
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. dat. (a dativus commods), d/ut“tlzam
thou gavest for me (1 e. in my presence), K. Pr. 102 (bis);
pl. dit?, 6; with sufl. 2nd pers. sg. ag. ditith, thou gavest
(them), 66 and also with suff. 1st pers. sg. dat. (a datives
commody), dw%/mm, thou gavest (them) for me (i.e. in my
presence), K. Pr. 102,

dyuthukh, dyithum, dyathuy, see déshun.
dyutum, dyut*mas, dyut®tham, see dyun.
dhyéy. m. the object of diydn, q.v., the object of religious
meditation, that which is meditated upon, 59.
¥2
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dizds, see dyun®.
dazawun®, n. ag. that which burns, burning, blazing; f.
dazawiifity, 97 (with emph. y).

god*, m. aspersion, ceremonial sprinkling (of an idol or the
like) with water. god* dyun®, to asperge, 39, 40.

90fil, see gophil.

gagan, m. the sky, firmament (in contrast to the earth), 22, 42.
Used as an equivalent to the Saiva technical term d4dse or
the wide expanse of empty space ; hence, ethereality or the
principle of vacuity (in 1 used as synonymous with s/i#),
one of the five physical factors, or bkétas, viz. the principles
of the experience of (1) solidity, (2) liquidity, (3) forma-
tivity, (4) aeriality, (5) ethereality or vacuity (see Kaskmir
Saivism, 48, 131, 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 phystological organ, but the centre of the body,
imagined as a hollow, and filled with this «£dfa (translation
of Swasatra-vimaréini, 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. loc. gagin®, 26.

g¢h, m. a house, house and home, a house and all that it
connotes, 55. géh bazun, to serve a house, to be occupied in
household affairs, to be a householder as distinct from an
ascetic, 32, cf. gik. .

gik, m. 1.q. géh, a house, household affairs, life as a householder
as opposed to an ascetic life, 64.

giij%, f. 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. voc. shydma-gald, O thon with the
blue throat, i.e. Siva, whose throat was dyed blue by
drinking the deadly kdla-kita poison, 13.

gal, f. abuse, foul language, contumelious language ; gi’ gandiini®,
to bind abuse (to a person), to abuse, 21.

gol¥, 1, m. the inner corner of the mouth ; go/% 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 grafan kyot* goluy (emph. y), (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 hecame blocked up (86).

gol*, 2, see galun.

gul, m. a rose-flower, a flower generally, 96 = K. Pr. 47.

90ldla, m, the red poppy ; pl. nom. gélila, K. Pr. 102.

galun, to melt away, disappear, be destroyed ; in 64 (kalan &¢
gol*), gol¥, in the past, is used impersonally, and 4alan is in
the dative plural, the whole being an instance of the b4dve
prayoga, with regard to, or as to, thy longings disappearance
was done for thee, i.e. thy longings disappeared.

Fut. sg. 8, gali, 11, 28; past m. sg. 3, go/*, 1,9, 11, 64.

gaman, m. the act of going ; witrdhwa-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 gandah shéth shétt ditt (6),gandak is pl. although with the
indef. art., he added knots (one by one) by hundreds;
ata-gand, 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. gand?, 47.

gandun, to knot, tie up; to bind, fasten, tie up, 24, 101; to
tie on, or put on, clothes, to dress oneself, 27 (bis); gal
gendiii) 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. 8, with suffl 1st pers. sg. dat. gand*ném
(modern Kashmrrt would be gandinam), 21; p. p. m. sg.
with sufl. 1st pers. sg. ag. gondum, 101,

gang, f. the Ganges; sg. dat. gangi-hyuh®, like the Ganges,

. K. Py, 201.

guanun, to hecome established, firmly fixed; II past, f. sg. 3,
ganéyé, 48, . . :

ganzrun, to count ; hence, to think about, meditate upon, 55 ;
conj. part. ganz4rith, 55. . )

g6phil, adj. negligent, heedless, unmindful ; sg. voe. gipkilo, 99 ;
90fil6, K. Pr. 46.

gara, m. a house, 3, K. Pr. 57 ; a home, 106; gara gadhun, to
go home, 106 ; soma-gara, the home of the moon, 34, see
som ; sg. abl. garé, in the house, 34 ; panan: gare, (I saw
a learned man) in my own house, 3; (expelled) from my
own house, K. Pr. 57. Note the old loc. pl. garw, in litka-
garu, 53, (enters) people’s houses.

garé, see gara and garun. o

g0r, m. a spiritual teacher, a guru; sg. voc. yé gord, 56 ; ag.
goran, 94 ; gdra-kath, the word, or teaching, of a guru, 45, 62 ;
gOra-sond® wanun, id, 108. Cf. guru.
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gor, m. molasses, 66, It is given to a cow to increase her milk.

gur*, m. a horse, 14.

guru, m. a spiritual teacher or preceptor, i.q. gdr, 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 pwrokite 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-guru 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 Makiblirata,i. 1628.

gir, f. a ghari or space of time of about 24 minutes, hence,
indefinitely, any short space of time; abl. sg. gari gari, at
every ghari, frequently, again and again, K. Pr. 150.

garb, m. the womb ; hence, a foetus; with suff. of indef. art.
garba, 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),
gare, 34. Cf. gatun.

gdrun, to search eagerly for, 30, 43, 109 (bis); to remember
affectionately, long for, and hence, to cherish aflectionately, 7 ;
pres. part. garan, 109 (bis); impve. sg. 2, with sufl. of 3rd
pers. sg. ace. garun, search thoun for it, 30 ; past part. m. sg.
with suff. 1st pers. sg. ag. gdrum, I cherished, 7 ; with suff.
3rd pers. sg. ag. gorun, he sought for, 43. Cf. gwarun.

grasun, to swallow down, to devour in one mouthful; past
part. m. sg. grds*, 22,

grata, m. a corn-mill, 86 ; sg. dat. gratas, 52 ; ag, gratan, 86;
grata-wél*, m. a miller, 86.

#osil, £. the condition of being littered with dirty straw, grass,
weeds, &c., K. Pr. 56.

gata, f. darkness, sg. dat. gati, in the darkness, 4.

got", in wata-got*, m. one who goes along a road, a way-
farer, 57.

gath, 1, f. going, gait, progress, movement, course; way,
conduct, works; ‘amsa-gath, the way, or course, of the
harisa mantra, 65. Like the syllable a7, the course of this
mantra is said to be unobstructed (andhata or avyihata).
It is one of the mystic sounds heard by the Yogr (Note on
Yoga, § 23). See /ams and andhath. parama-gath,the way
of the Supreme, final beatitude, 103. sg. dat. gid®; cyand
gub* namaskar, reverence to Thy (mighty) works | K. Pr. 102.

gath, 2, in sarwa-gath, adj. going everywhere, omnipresent,
universally immanent (of the Deity), 64.
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guth%, m. family, race, lineage, 15.
gatakk, f. darkness, spiritual darkness; with suff. of indef. art.
gatakak, 104.
gdtul*, adj. wise, skilful, learned; with suff. of indef. art.
gdtulwak, a learned man, a scholar, 83.
gatun, to put together, make, manufacture, compound (e. g. an
elixir) ; ef. garun, of which it is an older form.
Conj. part. gatith; zinun gatith, to know how to com-
pound, 80.
gik", see gath, 1.
gabhun, 1, to be wanted, to be required, to be necessary.
This verb uses the futwre in the sense of the present, 29, 45 ;
gadlun gabké, going (gakhun, 2) is necessary, one must go,
one has to go, 19; so pakun gashé, one has to progress, 19.
Fut. sg. 3, gabhi, 29 ; gaheé, 19, 45.
gabhun, 2, to go, 19 (see gadhun, 1), 36 (to = dat.), 41, 61, €8
(= K. Pr. 18), K. Pr. 20; (gara gakhun, 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 ; gashiy hisil, there will become 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?
84, 85 5 gayém, it (fem.) happened to me, 102 5 gauv mé kydh,
what happened to me ? i. e. what benefit was it to me ? 81.
With the conjunctive participle of another verb, ga&lun
forms intensive compounds, as in £kdasi/é (for khasith) gakhun,
to ascend, 27 ; milith gakhun, to become united (in), absorbed
in (dat.), 11, 29, 30, 69 ; mashith gadhun, to become forgetful,
to become ignorant, to hecome full of ignorance, 59 ; &afit/
gablhun, (?) to become cut, 84.
Fut. pass. part. m. sg. gudkun, 19; pres. part. used in
sense of 3rd pl. pres. gadhdn, 36.
Fut. sg. 1, gadha, 41,61 ; 3, gabli, 29 ; with suff. 2nd pers.
sg. dat. gabkiy, 100 = K. Pr. 46.
Past. Cond. sg. 1, gadlaki, 106.
Past. m. sg. 3, gawv, 11, 30, 59, 69, 81, 86, 94 ; with sufl.
st pers. sg. dat. gom, 84, 85, 108 (ter) ; pl. 3, gay, 9, 16,
27, 59, K. Pr. 102 ; galy, 95; gdy®, 66 ; f. sg. 1, guyés, 98 =
K. Pr. 18; 3, gay?é, K. Pr. 20; with suff. 1st pers. sg. dat.
gayém, 102,
gav, f. a cow, 95.
gwdh, m. illumination, becoming illumined, 22. In modern
Kashmiri this word is usually gdsi. For the insertion of w,
cf. garun and gwdrun.
gquwdrun, to search eagerly for, 1.q. gdrum, q.v.; pres. part.
gwiran, 48 ; inf. dat. (= inf. of purpose), gwdrani, 86.
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gydn, m. i.q. jidn, q.v., knowledge, esp. knowledge of the
divine, ultimate wisdom ; sg. dat. gydnas, 60.

la, interj.; ka mali, O father (i.e. Sir!), 107. This may als
be read as one word, Aamdli; see hamdl.

ha, inter]. ; Aa manashé, O man! 107.

Jé&, interj. ; Aé naran, O Nariayana (the god)! 109 (ter).

huda-kuda, a word of unknown meaning. In modern Kashmiri
/nd means a ‘ tunnel’ or ‘mine’. sg. gen. (f. sg. dat. or pl.
nom.) with emph. y, Zuda-hudaiidy, 84.

-hédun to become dry, withered; 1 p. p. f. sg. with suff. 1st
pers. sg. gen. /Adzim, 25,

hidis, see hyud®.

%%, m. cold breath, as it issues from the mouth,—said to take
its rise from the Brakma-randhra, 56, 57.

hak, m. warm breath, as it issues from the mouth-—said to
take its rise from the navel, 56, 57.

hiki, hikdn, see hyuh®.

h%ka, adv. speedily, quickly, with energy, 99, K. Pr. 46.

hakh, m. a vegetable ; Ahdka-wor4, f. a vegetable-garden, 63.

hékun, to carry out successfully some diflicult task, 108 ; with
the conj. part. of another verb, to be able, to can, phirith
hékun, to be able to reverse, 107.

Fut. sg. 1, £¢ka, 108 (bis) ; 3, with suff. of pron. of 2nd
pers. sg. dat. /4ékiy, he will be able (to reverse) for
thee, 107.

hal, m. striving, straining, making great efforts;—#arun, to
strive, strain oneself, 48.

hal, f. in daman-hal, the main pipe of a blacksmith’s bellows ;
sg. dat. -Aale (for -hali), 4.

hot®, crooked, awry, 108 (metaphorieally, of labour).

hidd, m. rejoicing, joy, happiness, 73.

hamdl, m, a burden-bearer, a porter; voe. femali, 107, also
capable of being read as ke mdli, O father!

himun, to become snow, to be turned inte snow; fut. sg. 3,
kimi, 16 (in sense of pres.). . :

hams, 1, m. in raza-hams, a swan, q.v., 86.

hams, 2, a reverse representation in Kashmui of $6 "am, or
ahas sak, ‘that is 1’, or ‘T am that’, i.e. ‘ the Supreme is
one with me’, or ‘T am one with the Supreme’. It is used
as the title of a manira, or mystic formula, and is an ardkath
8hébd (see andhatk), or unobstructed sound ; hamsa-gath, the
unobstructed course of this sound uttered by the deity
dwelling within the body, as explained under ardlath, 65.
The mantra ‘s0°kam’ leads to union with Siva, and Aams leads
to union with manifested universes. See Sivasitra-vimarsim,
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ii. 1 (trans. p. 25). For further particulars, see mnotes to
verses 40 and 65.

han, f. a small piece, a fragment ; sg. dat. kani kani, in small
pieces, in fragments, 103.

hond (f. kitnz%), suffix of the genitive (a) of all plural nouns,
and (J) of all feminine singular nouns.

(@) pandawan-kinz* moj*, the mother of the Pandavas, 97,
K. Pr. 47.
(6) wumri-hiinz® kisil, the results of life, K. Pr. 56.

The word /iikh, a person other than oneself, is masculine,
but it takes Aond* in the genitive singular (being treated as
if it were plural), as in laka-kinzi kong-wirt, the saffron-
plot of some one else, 88 ; lika-hunzay laré, houses of other
people, K. Pr. 57. Cf. sond®.

hond®, m, a large fat ram; pl nom. Aandi (m. c. for
handt), 77.

hait, f. a female dog, a bitch, K. Pr. 102,

Aar, 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-niv, the name of Siva, 98,

har, f. a cowry, 98 = K. Pr. 18,

hréd, f. the heart; sg. dat. in sense of loc. Arédi, 76.

hréday, m. the heart; sg. gen. (f. sg. dat.) hrédayéeé kiathré-
andar, in the closet of my heart, 101,

haramokh, m. N. of a celebrated mountain in Kashmir; sg.
abl. Zaramokia, 50.

Krun, 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. taran, 83 ; fut. sg. 3,
hari, 72.

hishiy, sec hyuk®.

hushydr, adj. mindful, cautious, alert, on one’s guard :—rdzun,
to be on the alert, K. Pr. 46.

4dsil, f. product, produce, outcome, K. Pr. 56; skést®ras sin
gadhiy hosil, 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. ,
kostuy, K. Pr. 150 ; sg. ag. Aast’, K. Pr. 150 ; pl. nom. with
emph. y, kastiy, 47.

h¥ta, see Aéth, 1, and hyon®,

/Aotd, interj. indicating respect, 17.

/ot*, adj. smitten ; frequent °—, as in néndri-kot*, smitten by
sleep, sunk in sleep; m. pl. nom. with emph. y, ndndri-

hatiy, 32,
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A¢th, 1, adj. pleasant, agreeable. This adj. is immutable, and
its m. pl. nom. is also 284, but in 28, with ¢-added m. c.,
it takes the form /4&d, which here may also be translated as
cquivalent to 4&a, pol. impve. of Ayon®, q.v. Cf. Ayot¥, 1.

héth, 2, see hyon™.

ht’nam see hyon™.

/mz‘awal& m. that which conveys oblations (to heaven); hence,
a furlously burning fire, 38.

kiig®, f. murder, in bmlrma %i&% murder of a Brahman, with
emph 9, -hikty, K. Pr. 102.

hay, interj. alas, 67,

héyé, see hyont,

Ayud®, m. the gullet, esp. the top of the gullet near Adam’s
apple, which is ploperly kidi-gogul®, the lump in the gullet ;
sg. dat. Zidis, 57. In modern language this word s
usually ﬁyw“

hyuh®, adj. like, alike, 10, 77 ; Aihén kiki, like (are united) to
hLe, 109 ; (governing dat) like, as in sirfs hyuk®, like the
sun, and so on for other similitudes, K. Pr. 201.

M. sg. nom. Ayui*, K. Pr. 201 (twelve times); pl. nom.
hiki, 109 dat. /u//en, 109 ; f. sg. nom., with emph. z,
/u&/uy (for kishty), 10, 77.  Cf. hyuv®.

hyon*, to take, 12, 45 ; to buy, 89 ; with inf. of another verb,
to begin; wuchun i hyotmas, 1 bemm to look at it, 48;
lzyotum naézm, I began to dance, 94,

ambar hyon*, to take clothes, to wear clothes, to dress
oneself, 28 ; at/i (or m. c. alhé) hyon®, to carry in the hand,
10; gol* hyon®, 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; A&tk
dalun, to take and flee, to run away with (as a thief),
86 (bis).

Conj. part. A¥th, 10, 69, 86; kéth karith (modern Aéih
kéth), 12; fut. sg. 8, héyé (m. c. for héyi), 45, 54 ; impve.
pl. 2, Aéyiv, 89; pol. impve. sg. 2, Aéta (m. c. for héta), 28
(in this passage, the word may also be translated as equivalent
to Adth, 1, q.v.).

Past. part. m. sg. Ayot*, 86; with suff. 1lst pers. sg. ag.,
hyotum, 94 ; and also with suff. 3rd pers. sg. dat., Zyot¥mas,
48 ; pl. with suff. 3rd pers. sg. ag. and also suff. 1st pers.
sg. dat (a dativus commody), /w/‘nam K. Pr. 150.

kyot*, 1, adj. beneficial, advantageous, salutary, 61; i.q.
héth, 1 q.V.

hyot®, 2, ﬁg/atum, kyottmas, see hyon*.
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hyuvt, i.q. hyuh®, q.v., like, alike, 5
héyiv, see hyon™.
hizbm, see hddun.

Jokil, adj. ignorant, illiterate; as subst., an ignorant fool,
K. Pr. 46.

Jan, adj. good, excellent, first-rate; jan gablun, to turn out
well, to have a happy result, 85; jan Ayit, how well! how
excellently' 89.

7fidn, m. know]edge, csp. the true knowledge (of the Saiva
religion), 12 ; jAdua-mdry, the path of knowledge, the way
to the know]ed(re of the Supreme, 63; jiana-prakish, the
light of l\nowledwe illumination consisting in the true
knowledge, 6; sg. gen. (in m. pl. nom.) jiindk® ambar
pairith, having pnt on the garments of knowledge, 76.
Cf. gyan and zan.

Jdy, f. the position, or place, of anything ; arshs 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 ; &#/4-jyoti, the
illamination of the mtelhg‘ence the pure llght of Intelligence,
pure Intelligence, i.e.the Supreme, or Siva-tattra, 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 ‘I’; without even the thought
or feeling of ‘I am’, i.e. of being. See Kashmir AS/zazzm)z,
fase. 1., p. 63. Sg. dat. 8&t4-jyot1, (absorbed) in this Siva-
tattva, 76.

40, in ko-zana, see ko-zana.

koch, f. the lap, the lower part of the bosom ; dat. (for acc.)
koche, 70.

£9d*, m. one who extracts seeds from raw cotton, a cotton-
cleaner, sg. ag. odt, 102.

kd-déh, m. an evil bodv, a vile body, (this) vile body (of
mine), 7.

kadam, 311 the foot ;—7ulun, to raise the foot, to walk quickly
or vigorously, to step out, 99; K. Pr. 46.

kadun, to extract; conj. part. karh/ﬁ ayun®, to carry out, bring
forth (from a house), carry forth, K. Pr. 57.

kddur¥, m. a baker; sg. dat. /cadm K. Pr. 20.

4ha, m. the sky, firmament; the ether the principle of vacuity
(i.q. shih, q.v.); Hza-xwampﬁ he who consists of absolute
vacuity, the impersonal Supreme Deity, 15.

kak, card. eleven; pl. dat. (for gen.) kakan, 93 ; kdkan gav, 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
Jidnéndriyas or faculties of perception [i.e. the senses of
(1) smell (ghrana), (2) taste (rasand), (8) sight (darfana),
(4) touch (sparsa), and (5) hearing (§ravana)], plus the five
kuarméndriyas or organs of action [i.e. the organs of
(1) voice (vic), (2) handling (%asta), (3) locomotion ( pdda),
(4) excretion (pdyx), and (5) generation (upastha)], plus
the mind (manal), which is the regulating organ of the
other ten.
ke, indef. pron. Subst. sg. nom. an. m. £i4, 35, 60; idk,
107 ; #i#k, 60 ; inan. com. gend. £id, 2; keh, 9, 11, 19, 23,
31, 90; dat. (for gen.) an. m. £azs/, 35; pl. nom. an. m.
keh, 82 kéh, K. Pr. 102; dat. Aeéan, 32; kénban, K. Pr.
102 (many times); ag. #énav, K. Pr. 102.
Adj. sg. nom. inan. m. £4d@4, K. Pr. 201 ; £abh, 41; kébh,
59; 1an. £ £k (in kdk-ti), 77,
Subst. any one, 85, 60 ; anything, 2, 31.
Adj. any, K. Pr. 201.
#eh . . . kéh, some . . . others, 32 ; K. Pr. 102 (k¢4 . . . kh).
na kik,no one, 107 ; na Aiik, no one, 35 ; nd kék, nothing,
23; ke&h mda, no (adj.), 59; na kikh, no one, 60; iék
na-ta kyak, nothing at all, 19; £8l-¢i nd, nothing at all,
9, 11 #4eh-tz no, nothing at all, 90; AdA-ti na khéth, no
harm at all, 77 ; £@&/-t2 n0 sath, no substance at all, 41.
#¢ho, conj. or, K. Pr. 102.
khid, m. distress, pain, feeling of trouble, 18,
khén, m. food, 71.
LAdné, f. a kind of warm woollen blanket worn as a cloak in
cold weather ; sg. dat. £tafii, K. Pr. 201,
khar, m. an ass, 88.
khar, 1, m. a blacksmith ; daman-khir, a blacksmith who uses
bellows, 100 = K. Pr. 46.
khar, 2, m. a thorn, 96 = K. Pr. 47.
khdr, see khish®.
khura-khura, m. longing for something difficult to obtain or
unobtainable, K. Pr. 57 (translated in original ¢ proudness
of heart’).
khdrun, to raise, lift ; to lift off (spun thread from a spinning-
wheel), 102; Zkidrénam, she raised fem. things of me, 102.
khish*, left-handed ; Ahdshi-kidr, f. acting in a left-handed
way, acting contrary to custom, 10, 77.
khasun, to ascend, go up, 27, 75; impve. sg. 2, kkas, 75;
conj. part. irreg, khas'tt for khasith, 27.
#héth, 1, 1. loss, harm, injury, 10, 77,
khéth, 2, see khyon®,



Fumi®] VOCABULARY 173

khatun, to conceal ; to cause to disappear, overwhelm, get the
mastery over, 16 ; 1. p. p. m. sg. £kot¥, 16.

kahyu, interrog. adv. how ? by what means? 108.

khyol*, m. a flock, a herd, 108.

khyon™, to eat, 27, 63, 77, 81, 88 ; to bite, K. Pr. 102 ; esp. to
eat the good things of this llfe, to enjoy oneself 27, 90
(with double meaning, also simply  to eat’).

Inf. sg. abl. £4&na-nishé, (abstain) from enjoyment, 27 ;
khéna kﬁena, by continued eating, 63 ; conj. part. £héth, 27
77 5 impve. fut. 20 kh&é (m. c. for £hézi), thou shouldst not
eat, 90; fut. sg. 3, £hdyi; khéyiy, it will eat for thee, i.e.
thy (ass) will eat, 88; zang Ahéyiws (m. c. for khéyiwa),
it will eat (bite) your leg, K. Pr. 102; 1 p. p. khganv;
m. pl. with suff. lst pers. sg. sg. /c/zyém, I ate (masc.
things), 81.

kal, 1, f. longing, yearning. — ganif*, longing to increase,
48; pl. dat. Falan, 64.

kal, 2 an art, a skill ; sg. abl. yoga-£ali, by the art of yiga, by
practising yoga, 14,

kal, 3, f. a digit of the moon ; skéshi-kal, id. 25, 69. Cf. som.

/éal m. time, a time, period of tlme, age; the present or iron,
age, the fali-kal, 91 ; kdila-z50%, by efﬂux of time, 64.

£3l, m. race, tribe, tamlly, as a Sawa techmcal term
( Sanskrit £ula), the sphere of cosmic action, as opposed
to the ako/ (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 jivae (individual soul), prakrt/
(primal matter), space, time, ether, earth, water, fire, and
air. When the mind transcends these it is in a state of
grace. Hence, #3/-akdl, the visible creation and that which
transcends it, the totality of all creation, 2.

kol*, adj. dumb 20; with emph. g, £oluy, 86.

kol“, adj. of or belongm«r to (a certain) time, used —°;
path-kili, in former times, 91 ; 49/, at the (destined) tlme.
74 ; broth-koli, in the future, in future times, 92.

l'alan, see /éal 1.

kalpan, f. imagination, vain imaginings, vain desires, desire,
30, 33.

klésk, m. pain, torment, affliction, 80; — #&arun, to cause
affliction (to), 51.

kam, see kydhk.

kim, m. sexual love, carnal appetite, 71. One of the six
enemies, see /%),

kami, see kydh.

#umb®, m. a jar; hence, a particular religious exercise consist-
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ing of profound meditation accompanied by °bottling up’
of inhaled breath (Skr. umbhaka); cf. Note on Yoga, § 21.
With emph. y, £umbuy, only the Aumbkaka exercise, 34.
See nadi.

kombun, to practise the Zumbhaka upon some impediment to
religious welfare, to suppress by means of the fumbhaka
meditation ; conj. part. £ombith, 75.

kamalaza-ndth, m. the lord who was born in a lotus, N. of the
god Brahma, 8.

kan, m. the ear; kan thawun, to offer the ear, to attend (to),
give heed (to), 91.

kdn, m, an arrow ; &dn barun, to aim an arrow, 71,

kun, postpos. governing dat., to, towards ; gaganas-kun vikise,
(the surface of the earth) will become extended to the
sky, 22.

kuné, m. c. for kuni, adv. anywhere ; nd kuné, nowhere, 9, 11 ;
ne kuné, id. K. Pr, 201.

kun, card. one, only one; with emph. 7, Aunuy, only one,
84, 94; (of several apparently ditlerent things) one and the
same, 90.

kandd-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 prdna, or life-wind, circulates. Tt is said
to be situated between the pudendum and the navel, 56.
See Note on Yoga, § 5. Cf. udb, nadi, and pran, 2.

kond*, occurring only in the pl. ag. fanddv ... kandév, by
several . . . by several, by some . . . by others, 55.

kong, m. saflron, the saflron crocus; A£dug-wort, f. a saffron
garden, 88.

koit*, adj. tawny-coloured; #oA* ddd, a tawny ox, In 66
the sg. dat. is 4dA’ dddas. In modern Kashmni it would
be kaiiis ddidas.

kit f. a stone; dobi-kiA*, a washerman’s stone, on which
he washes clothes; sg. dat. dobi-kaRé-péthay, on a washer-
man’s stone, 103. v

kiph, m. anger, wrath ; sg. abl. £ipa, 28.

kapas, f. the cotton-plant; fapasi-posk, the blossom of the
cotton-plant, 102,

kapath, m. deceit ; kapata-8arith, m. actions of deceit, jugglery,
false and quack methods for obtaining salvation, 38.

kar, adv. when ? far-bd, when, Sir? 87.

kar, 1, m. in dm-kar, the mystic syllable o/, the pranava, 34.

kar, 2, m. work, business; dén-kir, the day’s work, all that
one does each day, 108.

kort (= kon*), one-eyed, 20.

kart, f. a daughter; pl. nom. majé-koré, mother and daughter, 92.
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kriid, m. anger, 71.  One of the six enemies. See /izh.

/cm]" f. a potter’s wife ; krdpi-mds, the aunt of a potter's wife,
with emph. g, £rdjiy-mas+, 97 = K. Pr. 47. (The Pandavas
and their mother Kuntr, during Draupadi’s wayamvam had
their home in a potter’s house. See Malablarata, 1. 6950,
but there does not here appear to be any mention of the
potter’s children calling Kunti their mother’s aunt.)

karm, 1, m. an action, act 58, 61 ; pl. nom. karm, 75. Actions
are of two kinds, good or ev1l (75)

karm, 2, m. Fate; sg. gen. f, karmif® r%%k, the line of Fate
written on the forehead by Narayana ; karmaiit 1%kki, (what
Narayana wrote) on the line of Fate, 107.

kdran, m, a cause ; a means; sg. ag. kiran' pranawakt, by means
of the pravava, 76, In Salva phllosophy, there are three
causes of the material world, viz. the impurities (mala) that
affect the soul. These are (1) dnava-mala, or the impurity
due to the soul, which in reality is identical with Siva,
deeming itself to be finite: (2) mdayiya-mala, or impurity-
due to cognition of the differentiation of things, i.e. that
one thing is different from another; and (3) kdrma-mala,
or the impurity duc to action, resulting in pleasure or
pain, 75,

karun, to do, 34, 37, 58, 61, G8, 74, 91. 95 ; to make, 17, 65,
81, 82, 85, 87,89, 99=K. Pr. 46 ; K. Pr. 102 ; lali lali karan,
making the sound ‘Lal? Lalé’, i.e. crying out, ¢ It is I, Lal;
it is I, Lal’, 105 ; ’x/l,z'wa,leima kardn, uttering (or calling to
mind) the words ‘ Siva, Siva’, 65.

klesh karun, to give trouble, to cause pangs, 51; ndd
karun, to utter a cry, 72 ; vishésh karun, to do a specmhty,
to act in a special character, 54 ; §tas har un, to impress
upon the mind, 34.

karith gaé/um, to make completely, 95; in A8t Zarith
and dith karith, both in 12, karith, like the modern £ét,
and like the Hindi 4ar, has little more than the force of
a suffix of the conjunctive participle.

This verh makes many nominal compounds. Thus,
athawds karith, holding each other’s hand, = encouraging
each other, 92; c_yon“ &inth karan, he tal\es thought for
thee, 725 dam_karun, to suppress the breath (as an ascetic
exemlse), ; diart karun, to drive away, K. Pr, 56 ; 4al karun,
to exert oneself, strive hard, 48 ; lath karii, to kick, 102 ;
lay kariifit, to devote oneself ardently to any object, 60, 68
lay karun, to cause to be absorbed, 76; piz ,éarun“ to
worship (dat. of obj.), 17, 21 ; snan kar un, 'to bathe oneself
32, 46 ; thaph karii, to grasp (dat. of obj.), 4.

The following forms occur; inf. karun, 37 ; conj. part.
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karith, 12, 32, 51, 65, 85, 92, 95; pres. part. kardn, 65,
72,105;

impve. sg. 2, kar, 17, 72, 99 = K. Pr. 46; K. Pr. 56;
pl. 3, with suff. 1st pers. sg. dat. £ér*ném (mod. kartnam), 21 ;

fut. and pres. subj. sg. 1, Zara, 61, 95; 2, karakk, 17 ;
3, kari, 46, 54, 68 ; fare, 34 (bis); pl. 1, karav, K. Pr.102;
2, kariv, 91; 3, with suff. 2nd pers. sg. dat. arindy (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. 3rd
pers. sg. dat. kor'mas, 4, 48;

f. sg., with suff. 1st pers. sg. ag. kirim, 68; with the
same, and also with suff. 3rd pers. sg. dat. £irtmas, 4, 60;
with suff. 3rd pers. sg. ag. and also with suff. 1st pers. sg.
dat. kirénam, 102 ;

f. pl, with suff. 1st pers. sg. ag. 4iy¥m (mod. karém), 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.
kriind®, . a kind of large open basket ; sg. dat. kranj¢, 24.
krart, adj. terrible, fierce, pitiless, 27.
krath®, adj. hard, severe, difficult to conquer (of a disease);
hence, to be obtained with great difficulty, hard to find,
51-54, 80.
kartal, f. a sword, 62, 88.
kriy, 1, adj. doing, maker, used —°, as in sarwa-kriy, the
maker of all things, the Creator, 59.
kriy, 2, {. an action, 63 ; esp. a good work, an act of devotion,
act of worship, a holy action, 1n Ariyé-pia%, a hedge of good
works, 63.
kas, kns, kus®, see kydh.
kush, m. kuSa-grass, Poa cynosuroides, the sacred grass used at
various religious ceremonies, 45.
#shdd, f. hunger, 28, 72 (mod. ckid).
késhév, m. N, of Visnu, Késava, 8, 14.
kusum, m. a flower; pl. nom. Fusum, 39, 40 ; abl. kusumav, 21.
kasun, to remove, put away, dispel; pol. impve. sg. 2, with
suff. 1st pers. sg. dat., kdstam, K. Pr.57 ; 3, with same suff,,
kosttam, 8 ; fut. sg. 3, with suff. 2nd pers. sg. dat., £assy, 73,
745 past part. f. sg., with suff. 3rd pers. sg. ag. £dsin, 76.
kaisar, m. N. of a sacred lake in Kashmir, the ancient
Kramasarak, and the Kons®r of Sir Aurel Stein’s translation
of the Rdja-turaigini, 11, 393. 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. £aiisara, 50.
a, see
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kati, adv. whence ?, where ? ; in 106 employed, like the Hindr
kyd, merely to indicate that the sentence is interrogative.

k°t*, adj. damp, moist, full of juice, juicy, 51; m. pl. nom.
kttiy (with emph. y), 51.

kot*, adv. to what direction ?, whither ?, 9.

£at", pron. adj. how much?; pl. how many ?; m. pl. nom.
kaitt, 81 ; {. pl. nom. faiéa, 81.

At m. a beam (of wood) ; sg. abl. 4dti, 23.

kath, f. a word, a statement, 91 ; gdra-£alk, the word of a guru,
the spiritual teaching of a guru, 45, 62 ; pl. dat. tathan, 91.

kith, m. wood; katha-dhén, a cow made of wood, a wooden
cow, 38.

k2th, termination of the conj. part., as in vésarzith 24, having
taken leave, having departed, 9. Cf. karilh, s. v. karun.

Kétha, adv. how ?, 10 ; kétho, id., 91 (used in addressing a person
at some distance). :

kith", m. a knee; pl. dat. Adthén lhyuh®, like the knees,
K. Pr. 201,

kuthum, to Dhe in distress, to become hard up, to have one’s
income diminished ; 4ence, to become more and more con-
tracted, (of times) to become harder and harder, 91; pres.
part. &uthan, 91,

kathr) f. a small dark room, a closet, a cupboard ; sg. dat.
kath ré-andar, 101,

Autun, to pound, crush, reduce to powder ; conj. part. kutitk, 80,

Aolur, m. a pigeon ; Adlar-mort, a pigeon-house, a dove-cote,
K. Pr. 57.

kaiba, see kat‘.

#0&“, f. a ypair of seissors for cutting cloth or the like; with
emph. g, £od"y, 103.

kdv, m. a crow ; pl. dat. wan-kiwan, for the forest-crows, 28.

kawa, see kyah, 1.

#éwal, adv. only, nothing but, 72.

kydh, 1, pron. interrog. who ?, which ?, what?

animate singular. Nom. m. subst. fus, who?, 7, 78;
kus-tam, some one or other, 86 ; Aus-bd, who, Sir?, 88 ; adj.
kus® push®, what florist?, 39: Aus dév, what god?, 14;
f. subst. Lok kossa, who am 1?2, 7 adj. Adssa pashén,
what florist (f)?, 39; dat. c. g. Aus, to whom?, 17,
21, 33.
inanimate singular. Nom. subst. 4us, in third line of 78,
what? This is really an adjective with the substantive
understood, what (thing) ? ; Aydh, what ? 21, 34, 42, 68, 71,
78, 81, 84, 85, 91 (bis), 95, 98 = K. Pr. 18; K. Pr. 102;
kyah-tim, something or other, 86 ; 4¢4 na ta kyilk, there is
nothing, so what (is there ?), = all is vanity, 19; jan kydh,
N
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what a good thing!, how welll, 89; adj. #us sar, what
luke?, 78; kus parama-pad, what supreme state?, 78,

Abl. subst. £awa, by what?, used adverbially to mean
‘how ?’, 41, ‘why ?’, 56 (bis); adj. kam:i diski, from what
direction ?, by what direction ?, 41 (bis); Aume waté, by
what road ?, 41 ; Zami skdatha, on what bank ?, 84, 83 ; tawa
dofi, with what stream ?, 89 ; Aawa-sana mantra, with what
kind of mantra?, 39. )

Plural nom. adj. #am Ansum, what flowers ?, 39 ; kam vik?,
what sports ?, 109.

fydah, 2, adv. interrog. why ?, 67, 74. Used as a mere
interrogative particle, indicating a question, 18, 66,

kydh, conj. as well as, and, in the adverbial phrase dén kyok
rath, day and night, ie. continually, always, 3, 5, 65.
A variant form is dén kyaww ratk, 19.

kiyém, see karun.

Aynt®, postpos. of dat.; biyis kynt®, for some one else, 61.
kyuik®, pron. adj. interrog. what sort of?, of what kind?,
84, 85; with another adj., dyw/A* druw®, how firm ?, 71.

kydwu, see kyoh.

kidzi, adv. why ?, 95, 107,

kd-zana, adv. or interj. who knows?; used in anxiety or the
like, as in Ao-zana kyik 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)’, 78, 74. Tn 72, she has Ad-zanafil, i.¢. 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).

lah, desire, greed, cupidity, the chief of the six ¢ enemies’, or
sins which impede union with the Supreme. The six are
kama, sexual desive; Arodha, wrath; /lobha, desire; mada,
arrogance ; moka, delusion of mind; and matsara, jealousy.
In Monier Williams's Sanskrit Dictionary, s.v. sad-varga,
harsa, joy, and mana, pride, are substituted for moka and
malsara ; but the above is the list given in Kirdtdrjuniya,
1. 9, viz, i—

kianial ki10dkas talkd (96ho mada-mohau ca matsarah,

In L. V. 12 and 30, /6h/a, or Ksh. Ziih, is mentioned alone,
to indicate all six, In 43, three,—/dbka, manmatha (= kima),
and mada,—and in 71, kama, krodha (Ksh. krad), and lobka,
are in each case mentioned to indicate all six. Cf. 13,

laba-vénd, without dosire, free from desire, 12.
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labun, to get, obtain, acqu#re, find; fut. sg. 2, labaki, 75
3, labz, 90, with emph. g, labiy, K. Pr. 46 ; past part. m. sg.
with suff. 1st pers. sg. ag. lobum, 35, 90; f. sg. with same
sulf, lishim, 31,

luch, card. a hundred thousand; yécana-lack, a hundred
thousand leagues, 26 ; sg. abl. lacké (for lucha)-manza, (but
one) out of a hundred thousand, K. Pr. 150,

ldcdr, adj. helpless, without resource; as subst., a helpless
person, f. sg. ag. lirdri, 89,

ladun, to build (a house or the like); pres. part. laddn,
K. Pr. 57.

ldy, f. aim, ohject, that which is aimed at, the result for which
a person works; sg. abl. Zigi-rostt, 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 1into close contact or
connexion (with), to be absorbed (in), to be incorporated
(in), to become one (with), 58; to hecome joined (to a
condition), to experience, 70; to happen, befall, be met
with, be obtained, 41; «ché lagaiig talav, the eyes to be
attached to the ceiling, i.e. to be turned upwards, K. Pr.
102.

Fut. sg. 1, laga, 84, 85 ; 3, lags, 70 ; with suff. 1st pers. sg.
dat. and emph. g, lagimay (fox lugémay), 41 ; past. m. sg. 3,
with suff. 1st pers, sg. dat. and intex]. 0, log*mo, 58 ; f. pl. 3,
lajé, K. Pr. 102.

ligun, to join, unite, apply (paras logith meé, 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), 39, 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 logith also
(by a pun) means ‘having become hidden in thyself’, i.e.
of God, ¢ having become indiscrete .

Conj. part. logith, 44 ; fut. sg. 8, ligi, 78, 79; impve.
fut., with suff. 2nd pers. sg. dat. ldg'z/y, 42 ; with suff. 3rd
pers. sg. dat., ldgizés, 39, 40; past part. m. sg. with suff.
3rd pers. sg. ag., ldgun, 43.

lak, adv. lightly, gently ; wdwa lak, (leaves fall) gently with
the wind, i.e. in a gentle wind, 83. -

I3k-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,) l&ﬁ-langgﬂécu, 67.

N
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(55, £, a cooking-pot ; sg. dat. 2%, 95.

/2kh, f. abusive language (usually indecent) ; /é4a-l¢kk, mutual
abuse, 23.

likk, 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 lida-hond", 88 ;
K. Pr. 57.

lika-garu, into other people’s houses (see gara), 53 ; lika-
sdsd, a thousand people, K. Pr. 57 ; liku-hanzay luré, houses
of other people, K. Pr. 57 ; see /ond.

lekhun, to write; past part. m. sg. with sufl. 2nd pers. sg. dat.
lyikhuy, (what) was written for thee (by Niriyana), 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 D&d, known in Sanskrit as Lalla, the
authoress of the poems edited in this volume, 3, 48, 49, 68,
81, 82, 83, 93, 102; with emph. %, /ali, even Lal; lalf lali
karan, making (the cry) (i.e. crying out) (it is) even (I)
Lal, (it is) even (I) Lal, 105 ; sg. dat. la/i, 84, 94 ; ag. lali,
76, 93, 103, 104 ; (m. ¢.) lalé, 76.

fila, m. a darling, a beloved one, 105 (alluding to a specially
loved god).

/a/, m. passionate love, cager and loving longing; sg. abl.
lola, 8 5 sg. gen. (m. sg. abl) (olaks nara, (parched) with the
fire of love, 25.

/i, f, 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. 1t isa question whether
we should not read filu mé, tiu being the f. nom. pl. of i/
or (ila (Skr, (ild), and mé being the agent case of b/, 1.

lalandgwun, to dandle a child to quiet it; hence, to fondle, to
soothe (a pain); past part. f. sg. with sull. 1st pers. sg. ag.
lalandvim, 105, A

lalith, adv. artlessly, gently, 67 (bis).

lamd, f. one of the divine mothers or personified energies
(Sakti) of the principal deitics, in Sanskrit malrka, variously
reckoned as 7, 8, 9, or 16 in number. They are closely
connected with the worship of Siva; lamai-ak*r, the circle
or assemblage of thcse mothers (Skr. mdtrid-mandala) ;
lamad-bakra-posh®, a beast devoted for sacrifice in the joint
worship of all these mothers,—used met. to signify anything
devoted, or destined, to destruction, 63.

lamun, to pull (razi, a rope), 95 ; to tow (ndri, a boat), 106 ; pres.
f. sg. 1, chés lamdn, 106 ; cond. past, pl. 3, lamakin, 95.
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lar, f. the side or flank of the body ; dackiii luri, (lying) on
the right side, K. Pr. 57,

liir¥, f. a house; sg. dat. /aré, 101 ; pl. nom. Zaré, K. Pr. 57.

larun, 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, lasa, 35 ; past m. sg. 3, with emph. y,
listuy, K. Pr. 1505 pl. 8 (really conj. part., see App. II,
p- 140) lastet, 27.

{6sun, 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 verb
is as® or last™ ; fem, sg. dis or lgsh", pl. (Osa.

Past m. sg. 3, with sull. st pers. sg. dat., Zistum, (the
day) passed away for me, 3, 44, 98; K. Pr. 18; £ sg. 1
lahts, 48, 60; f. pl. 3, with sufl. lst pers. sg. gen. naré
losum, my arms grew weary, K. Pr. 57.

list, see lasun and (Gsun,

ath, £. a kick, 102 (bis).

labhits, see (Gsun.

lawan, m. salt ; lewan-zan, like salt, 29.

lawar, ? gend., a rope; séhi-lawar, a rope of sand, 107. The
word does not occur in vocabularies of modern Kashmiri,
but ef. mod. Ksh. /ar, f. the strand of a rope.

{ay, 1, m. absorption ; (with dut.) 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 aflection or desire, K. Pr. 201
destruction ; lay kariiin®, (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; luyé withun, to
rise to destruction, to become dissolved into nothingness, 1.
Cf. lay, 1. Sg. dat. 1, 82; layi-hyul, like ardent love,
K. Pr. 201.

lyakhuy, see lekhun,

layun, to become absorbed (in the Supreme), to reach final
beatitude ; to become dissolved into nothingness; past m.
pl. 8 liy* (in both meanings), 59.

ma, prohibitive particle, used with the imperative. With the
interj. bd, ma-ba trawun, do not, Sir, let it go, 88. With
the pol. impve, mala, ¢.v., is used. Other forms of ma are
wmau and mo, see wo.
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md, the interrogative form of ma. Used with' the imperative
it gives practlmlly the force of a negative interrogative
future, as 1n Adyiv md, will ye not buy ? ?ie. why do ye not
buy ?, 89.

mau, see mo.

mé, see bik.

mo or mau, i.q. ma, q.v. md garun, do not seek it, 30 ; mawn ds,
be not, 36 ; bkayé mo bar, to not feel fear, 72.

moché, see mot/z“

mad, m. intoxication; hence, arrogance (one of the six
‘enemics’, see /@), 43 ; 1ntox1ca‘r,1no- liquor, wine, 81.

wik], m. a fool, a lout, an ignorant person, 20, 66 ; sg. dat.
murlas, 66.

maidan, m. a field; sg. dat. manz maidinas, in a field,
K. Pr. 57.

miun, see mErun.

mudra, f. name of particular 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.

muk, m. illusion (in a religious sense); sg. abl. muka, 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.

migt, f. a mother, K. Pr. 47; sg. nom. wdji (m. e¢.), 97;
pl. nom. mdjé-£or¢, mothers and daughters, 92.

mokhott, adj. released ; esp, released from transmigration, saved
(in a religious sense), finally emancipated, united with the
Supleme, m. pl nom. ciwdntt mykhisi, released, or saved,
while yet alive, 6

mokit, f. rvelease 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, 31, 49; mal pyon®, dlrt to fall (on
anything, dat.), 18.

mé™, m. a father; voe. mali, O father, used as a title of
respect, equivalent. to “Good Sir!’ or “Sir!’, 91, 107;
K. Pr. 57; /a mali, id. 107, also capable of l)emg read as
hamalr, O burden-bearerl

mall, m. a hero, a strong man ; sg. ag. malli, 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 gakhun,
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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. milith,1,9,11, 29, 30, 68, 69,105 ; fut. sg. 3,
with suff. 2nd pers. sg. dat. méliy, 78, 79 ; past m. sg. 3,
myal®, 1 (cf. also myul® and myul*, 2, s. vv)

milawun, caus. of mélun, to join, unite ; conj. part. milavith, 69.

mams, m, flesh ; sg. gen. (m. pl. nom.) mdamsak’, 81.

man, m. the mmd the thinking facalty (Skr. mma.s), 5, 12,
17 18,45, 65, 93 ; K. Pr. 57. This is rough'y 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 (Allgemeine
Geschichte der Fhilosophie, 1, 3, p. 490 ; cf. ib., pp. 58 ff.,
352, 374, 604 ft., 648), the functions of the manas are that
¢on the one hand, it forms the impressions delivered by the
organ of cognition (budd/i) into conceptions, which are then
preserved as finished products of cognition in the buddk..
On the other hand, it executes the decisions derived from
the Ouddhi 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 farther extended to
indicate the exercise of the thinking faculty, careful thought.
Man ratun, to ﬂelze the mind, to bring it under subjection,
55 ; swa-man, one’s own mind, 68, 98 In 68, there is
a play upon words, swaman being also used as equivalent to
soman or suman, the jasmine.

Sg. dat. manas, 17, 81 ; with emph. y, manasqy, 23 ; loc.
mani, 18, 45 ; abl. mana, 80, 98 ; with emph. y, manay, 71 ;
gen. (m. sg. abl.) manaki, K. Pr. 57.

madn, m. the possession of a good reputation, respectability, 24.

mandal, m. a circular disk, 75 (cf. si@rya); a district, locality,
33 (cf dwdadashanth).

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. 3rd 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.

mdnun, to heed, to look upon as, consider (a thing to be so
and so); conj. part. monith, 73; impve. sg. 2, mdn, 23 ;
past part. (used as past tense), m. sg. mdn®, 5 (bls)

mdnas, m. i.q. man, q.v., the mind, the thinking faculty, 2
the faculty of 1mag1natxon (see man), 27.
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manush, m. a man, a human being ; voc. Ad manush¥, O man!,
107 ; manushé-mams, human flesh, 81.

manth, m. a religious 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 taught by a guru, or spiritual preceptor.
By meditating on a mantra, with full knowledge, unity
with the Supreme is attained.

Sg. abl. mantra, 39, 40; pl. nom. wanth®r, 34.

manz, postpos. governing dat., in; pdnas-manz, in myself, 44.
In 98, it means ‘ having reached the middle’, and exception-
ally governs the abl. (swamana-sothi 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 maiddinas, in a
field.

manza, postpos. governing abl., from among, out of (so many);
laché-manza sdsa-manza, out of a hundred thousand (or) out
of & thousand (only one is saved), K. Pr. 150,

mar, m. killing, slaughter ; mara-batk (pl. nom.), m. murderous
demons, 71.

mor®, m. a cote (for pigeons or the like) ; sg. abl. maré (m. c.
for mari), K. Pr. 57,

mrag, m. a deer; pl. nom. mrag, 47.

mdrg, m. a way, a path; jidna-mdrg, the path of knowledge,
the way to the knowledge of the Supreme, 63 ; sa/k-mdrg,
the good way, the path of Wisdom, or (alternatively) the
seventh road, 82,

marun, to die ; inf. sg. abl. marana bréthay, even before dying,
even before thy death, 87; gen. (f. sg. nom.) maraniii®
shikh, the fear of death, 73-76 ; conj. part. marith, having
died, i.c. after death, 87; K. Pr. 56; pres. part. mardn,
dying, 83; impve. sg. 2, mar ba, die, Sirl, 87 ; fut. sg. 1,
mara, 35 ; with suff. 3rd pers. sg. dat., maras, I shall die in
it, 68; 3, mari, 12; with suff. 1st pers. sg. gen., marém na
kiik, no one belonging to me will die, 35.

marun, to kill, destroy ; met. to reduce to absolute quietism,
49; to beat, smite, 83; conj. part. morith, 43, 77; pres.
part. mdran, 83 ; impve. sg. 2, with sufl. 3rd pers. sg. ace.
marun, destroy it, 30; with suff. 3rd pers. pl. ace. marukh,
destroy them, 71; fut. pl. 3, with suff. 2nd pers. sg. gen.
marinéy (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., mérun, he killed, 43.
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marun or madun, to husk grain by trituration in the hand;
hence, met. £dché murun, 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, ma@ré or midé (m. c. for
mitri, mudi), 70.

martuba, ? m, honour, dignity, 87.

mas, m, wine, 104; K. Pr. 102,

mas, . 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 gahun, to become subject to delusion,
as ab., 59.

ConJ part, maskith, 59; past part. m. sg. with suff.
2nd pers. sg. dat. mot/zuy, it was forgotten for thee, thou
forgottest, 67

mush's, see muhun.

mast, m. the hair of the head ; mas/-wadl, a single hair, 24,

mata, prohibitive particle, used only with the polite imperative,
do not, 53 (bis), where it has practically the force of a
negative interrogative, ‘ docs it not ?’

maut, m. death, K. Pr. 56.

mold, see mobun.

mot*, m. a madman, 105.

mith, {. the closed fist; sg. dat. (in sense of loc.) mockd, 24.

ma//um to rub, kncad, work, squceze ; past part. f. sg., with
sufl. 3rd pers. sg. ag., and 1st pers, sg. dat., mighénam, he
rubbed (a fem. obJeut) into me, 103.

mothuy, see mashun.

matru-ript, {. (a woman) in the character of a mother, perform-
ing the duty of a mother, 54.

mituy, mittydy, see modun.

méh, £, earth, clay ; met. earthly things, non-spiritual things,
44 ; sg. dat. w¢é8, 44, where the word is repeatedly used in
a double sense, viz. in the above meaning, and also
in the sense of m¢ &, me (and) thee, or mé &%, me (and)
thou.

moke, see mobun,

miihinam, sce mathun.

mdbun, to remain over and above, to be left remaining ; fut.
sg. 3, moéi, with emph. y, mobiy, 63; m. c. mose, 11, or
moéé, 21 ; past m. sg. 3, with emph. % mituy, 9, 11, and
also with conditional suffix a y, mittyey, 2; also moti for
mgt* (m, c.), past m. sg. 3, in 1.

mdwds, ? 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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mdy, {. love, affection, love for earthly things, delusion, mdyad,
67 ; the love of God, K, Pr. 201 ; mdyi-kyul®, like the love
of God, K. Pr. 201.

mayé-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. myil4, 2.

myw/*y 1, m. see mélun.

myil*, 2, i.q. myul*, union, identity ; esp. union, or identity,
with God, 36 ; sce art. swa.

mydn®, myanuv, see Lok.

na, negative, not, 26, 35 (bis), 37, 60 (bis), 77, 90, 98 (bis, and

in v. L), 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), 1025 #a .. . na . . . ta, not . ..
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
no. The negative used with the present impve. is ma, and
with the pol. impve. mata, qq. v.  With the fat. impve. nae
is generally used, but cf. #o.

nd, 1, negative, 1. q. na, 2 (ter), 9,11, 12 (ter), 18, 23, 27 (bis), 45
(bis), 47, 55, 59 (quater) ; na . . . nd, neither . .. nor, 7 ; 2&n nd
28, 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 suflix indicating a negative interrogative;
&héndm-na, will it not be cut for me ?, 83.

0, negative, 1. q. na and «d, 1; 29 (bis), 31, 41, 67, 70 (bis),
90 (bis); K. Pr.46. 1In 70 and 90, 20 is used with the future
impve, Cf. na.

nah, t, the navel ; a focus, or central point, hence the focus of
the body, the kanda, or bulb, between the pudendum and
the navel, which is the root of the nd/is, or tubes, through
which the prdpa, or life-wind, circulates. See Note on
Yoga, § 5. Sg. abl. ndb/, 34 ; nibi-sthana, of the region of the
kanda, 57. Regarding the heat in the navel, see prdn, 2.

ndbad, m. sagar-candy ; ndbad*-bar, a load of sugar-candy, 108.

nébar, adv. outside, abroad, 4; K. Pr. 102 (bis); nél®ra, from
outside, 94.

néch, adj. good, 35 (bis) ; as adv. well, successfully, fortunately,
37. The more usual form of this word is nékh, 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. sit® nadi, (contact)
with the river, 57,
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ndd, m.a cry, call,loud sound,72. For ndda-bindu (15),see bindu.

nddi, f. a tube, artery, vein ; esp, the tubes through which the
viyu, or life-winds, circulate. See Note on Yoga, §§ 5, 6,
21. There are fourteen of these,—rising from the tanda,
or region between the pudendum and the navel (cf. ndb).
Of these fourteen, ten (named 7/a, pingald, susumni, gandhirt,
hastijihva, pusa, yaSasvini, alambusa, kukd, and- Sankhing) are
the principal (hence the daské-nadi-wav of L. V. 69). The
principal vital airs are five in number, viz. prdpa, or upward
flowing air, which has its seat in the lungs; aepdua, or
downward flowing air; wdana, 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 rydna,
that which is diffused through the whale body. These
course through the various nddis, and the object of the
Saiva ascetic is o restrain them by prdudyama. Yor this
exercise, see Note on Yoga, § 21. By it, the prdna and
apdna are united to the ni/dna. The fire of udina then rises
in the central nddi, which causes the dissolution of prdna
and apdna, thus leading to samdadhi, or consciousness
independent of objects (see Translation of Sivasitra-vimarsing,
pp- x and 41). Hence, L. V. 69 mentions the uniting of
the winds of tho ten ndidis. In L. V. 80, ndidi-dal is * the
collection of wdidis’, ‘the whole group of ndadis’. 'The
authoress wishes that she had been able to bring the ten
nddis under her mental control (by prandydma, &e.), and
thus been able to obtain samddki.

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.

néhdl, adj. prosperous, favoured, successful, 24.

nd/, m. the collar, or neckpiece, of a garment; ndla rafun, to
seize by the neck of the coat, hence, to seize foreibly and
retain, K. Pr. 102; ni(* 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. zali, m. c. for nd/*, 81.

ndm, m. a name; pl. nom. zam, 8, Cf. ndv, 1.

nimésh, m. the twinkling of the eve; sg. abl. niméshé aki, in
a single twinkling of the eye, 26.

namaskar, 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, nonuy, 46 ; dat.
nanis, 88. Cf. nanga.
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wdnd®r, f. sleep; ngndri-hot, smitten by sleep, sunk in
sleep, 32.

nanga, adj. naked; i>f sg. nom. with emph. y, nangay, 94.
Cf. non®.

nénga, m. a time, an occasion; sg. abl. ak: néng/, on one
occasion, once, 50 ; trayi néngi, three times, 50 ; suti nuyi,
seven times, 50.

nanun, to become naked ; hence, to become manifest, 4 ; past
f. sg. 3, 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 5 sg. abl, /6/aki ndra, by the fire of love, 25 ;
sg. gen. (f. sg. nom.), maric¥, 23,

niir®, f. the arm; pl. nom. naré (Gsam, my arms grew weary,
K. Pr. 57 ; ace. naré dalawaiié, to wave the arms (in grief),
K. Pr. 57. .

naran, m. Narayana, God, the Supreme Being ; sg. ag. naron’,
107 5 voe. ke naran, 109 (ter).

nérun, to go forth, to go out (of the house), 3,92,102; K. Pr.
57, 102 (bis); to issuc (as a result), 23; lul nav dram,
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, néri,
K. Pr. 57; with suﬂ 3rd pers. sg. dat., nérés, will issue
from 1it, 23 pl. 8, neran, 92.
past m. sg. 3, drav, with suff. 1st pers. sg. dat., dram, 49 ;

fsg. 1 ([}'(l/t? 3 102.

ndrud®, m. a barbed fishing-spear; ndradi-chokh, the (very
painful) wound caused by such a spear, 23.

nishe, 1, adv. near, close by, 30, 46.

nishé, 2, postpos. governing dat., near; nmishé pdnas, near
myself, 31,

nishé, 8, postpos. governing abl., from ; gandana-nishé, from
(i.e. by means of) dressing oneself, 27 ; rasa-nishé ti, (efforts)
even from (i.e. beyond) my strength, 18,

ndsh®, m. a destroyer, in wata-nosh* away—destloyer,ahlghway
robber ; ; pl. nom. -ndshi, 43.

n&sh?6gd", m. one who has no wits, a fool, 83,

nishpath, ad; without trust, unbehevmg, 36.

nasikl, f. the nose; naszka-pawaﬂa-doz' holding (i.e. borne
upon) the vital air that issues through the nose (sc. from
the heart) (of the syllable o7z), 33. See andkath.

nésar, f. deep sleep, 32.

udth, m. a lord, a chief; sg. voc. adtha, O Lord!, 7 ; kamalaza-
nath, the lord who was born in a lotus, i.e. Brahma, 8;
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sura-guru-ndth, the lord of the chief of the gods, i.e. the
Supreme Siva, 5, 65 (cf. guru).

néth, adv. perpetually, continually, 65; with emph. y, néthay,
46. Cf. uity yé.

ndty, m. dancing ; ndfé-ras, the pleasure of watching dances,
73.

nityé, adv. 1.q. nétk, q.v., 45.

nabun, to dance ; mf /tyo/um nabun, 1 began to dance, 94.

nav, 1, m. a name, 15, 49 ; Auwr-nav, the name of Hara, 98.
Cf. néam.

ndv, 2, f. a boat, a ship, 107 ; sg. dat. ndvi lamun, to tow
a boat, 106 ; ndwa-lar, 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-wowny (fem. nawam-niw"y), ever
new and new, 93 (m. and f.).

ndwun, to serub, scour, clean ; past part. m. sg. with emph. z,
ndwuy, 93.

aay, a componnd of za, not, and ay, if; if not, K. Pr. 46.

ayul®, adj. dark blue: (also) green; hence, (of vegetation)
ercen and luxuriant, 36.

#iydm, m. a fixed rule or law. — karun, to make a vow as to
a future rule of conduct, 87.

wyun', to take; kadith ayun®, to take out, to take forth, K. Pr.
57 ; fut. pl. 8, min, 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-swaraph, the nature of what is
one’s own, the nature of Self, 67.

pad, 1, m. a position, site; parama-pad, ov (77) paramu pad,
the Supreme Siva, 10, 77, 78, 79.  See param. .

pad, 2, m. a verse of poetry, such as Lalli’s own verses;
pl. nom. pad, 76 ; dat. (for loc.) padan, 84.

auda, adj. créated, produced ; — Aarun, to make (for oneself),
99 = K. Pr. 46.

padun or parun, to read; to study, 36; to recite, give forth
(e.g. a stream of abuse), 18, 21.

Conj. part. parith, 36; lmpve sg, 3, with sufl. 1st pers.
sg. dat., padiném or par‘rwm (modern Ksh would be -nam),
18 pl 3 with same sufl,, and with identical form, 21.

puk, m, the month Pausa (Dec —Jan.), It is the month in
which the leaves fall. Sg. gen. (m. sg. abl.) pukani wiwa,
(leaves falling) with the wind of Pausa, 83.

phokh, m. expelling breath from the mouth with the lips con-
tracted, blowing a long pufl’; sg, dat. pAdtas, 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 —°. sdri-phol*, a single mustard-seed,
47 3 in phal-phol®, 86, phol* means simply ‘grain’, and
defines plal, Phal means any fruit, and phol* defines it as
@rain,

pahdlt, m. a shepherd; pakali-rost*, shepherdless, 108,

phalun, to bear fruit; cond. past sg. 8, with suff. 2nd pers.
sing. dat., plalikly (mod. Ksh. would be -4iy), 66.

philun. to blossom, to bloom ; fut. sg. 3, with suff. 2nd pers.
sg. dat., phdliy, K. Pr. 46.

phdlav, 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, phdlawinty, 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. phirith,
51, 895 fut. sg. 3, pheri, 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 5 past part. f. sg., with suff. 3rd pers. sg.
ag. and lst pers. sg. nom, phirtnas, 103 ; with suff. 3rd
pers. sg. ag. and 1st pers. sg. dat., plirtnam, 103.

phut®run, to Dbreak (trans.)); past part. m. pl, with suff.
3rd pers. sg. ag. and 3rd pers. sg. dat., phuttrinas, 26.

POj see pdalun.

pOkA, m. mud, a slough, 74.

pak®eh, m. the wheel (of a vehicle), pl. nom. pakitel, 26.

pakun, to move forward, progress ; inf. pakun gahé, one has to
progress, 19 fut. sg. 3, 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. y, pakawiiiiiy, K. Pr. 47.

pal, m. flesh, used in offering to a god, 10; a/-pal, wine and
flesh for a Kaula offering. In modern Ksh. the compound
al-pal is used to mean ¢ wine, flesh, &e., i.e. the five things
commencing, with m used in the kaula (not Lalla’s sect)
worship of Siva, The five ‘w’s’ are madya, wine ; mdmsa.
flesh ; matsya, fish; mudrd, special attitudes; maithuna,
sexual intercourse. Hence, in modern language, al-pal
commonly means any vile or utterly impure food.

palan, m. a saddle (of a horse) ; sg. dat. paldnas, 14.
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palun, to protect ; hence, (of instruction or dlrectlons) to keep,
to follow faithfully; past part. f sg. pd/* (mod. Ksh.

ry¥), 62.

pan, 1, m. a leaf; pl. nom. pan, 83.

pan, 2, m. thread gewing-thread ; sg. abl. pana, 106.

pan, 1, the human body ; voc. pdna, 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 pdua, self. See pdna.

pan, 2, m. 1. q. pina, the self, oneself, 5, 7, 71 panun® pdn,
one’s own self, one’s own personality, 62, 82, &5.

pana, self, oneself; myself, 31, 44 (bis), 60, 61 ; thysclf, 44,
66 ; himself, he himself, 33, 59, 72 ; with emph. g, pdnay,
he himself, 33, 59 ; sg. dat. panas, to myself, 61 ; for thyself,
for thine own benefit, 66; nisié 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 pana, self.
Thus, panas (Ggith, having applied (earth) to my body, or
having become absorbed in thyself; pinas-manz, (I caw
earth) on my body, or (I saw thee) in myself ; pdnas dyutum,
I gave to my body, or gave to myself.

pén, see pyon.

om, for pont, in pini-pinas, for myself, 60.

pon*, m. a wedge, a peg; pl. nom. pant, 66.

panca, card. five, in panca-yind®, the tive indriyas, or organs of
sense, 79. The Skr. form of pand, q.v.

pondun, to sneeze ; fut. sg. 3 (in sense of pres.), pindi, 46.

pandith, m. a learned man ; ; esp. a gurw or spiritual preceptor, 3.

pandav, m. pl. the Pandavas, the five heroes of the Makdbharata.
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.) pindawan-hiinz* mé*
(or mdfi, m. c.), the mother of the Pandavas, 97 =K. Pr. 47.
See £rgjé.

panun®, pron. adj. onc’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. panani, 3; K. Pr. 57 ; f. sg. dat.
panaié, 45 ; panun® pin, one’s own self, one’s own personality,
62, 82, 85.

pank or ])oué card. five, 77 (pind); pl. dat. pondan, 95;
pantan, K. Pr. 47. There are tive bhitas (77, 95, see bith, 2) ;
five prdnas, or vital airs (95, see pran, 2) ; five Jnanendnya.e
or organs of sense, and five Zarméndriyas, or organs of action
(95, see yund¥). Cf. panca.

pOR, m. a virtuous action (the opposite of pdp#, sin), 62, 79 ;
sg. abl. poné, 62.
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PO, m. water, 24, 42, 47, 106 ; pl. nom. PpoRt, 42.

piifk, {. a hedge (round a garden), 63.

piph, m. a sin, a sinful act (opposite of piit); sg. abl. pdpa-
pORé-bij’, he who obtains the fruit of his sins and virtuous
acts of a former life, 62. See (d/’.

papun, to ripen, to become ripe ; fut. pl. 3, papan, 92.

par, 1, adj. another than oneself, 5, 7

pary, 2, m. He Who is Supreme, the Supreme Deity, 59;
swa-para-vébar, 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.

jurd, see kandd-purd.

par, m. a foot; pl. abl. pairiv, on one’s feet, 38,

probh*, 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. paradéa, 92.

prak, f. adoring lovc, (to God) 105, (or for the world) 83;
s, dat. (in sense of instr.), praké (m. c. for praki), 105.

;)mbt'/// f. prakrliyi.e. (in Qalvlsm) primal matter (as opposed
to spirit), primitive non-intelligent being, the root of all
1eelmg, affection in the wldest sense of the t ,elm, as
experienced by the purusa, or individual soul (see Kashmir
Shairism, fase. 1., pp. 50, 89), 25 ; the nature of anything, 57.
Sce Note on Yoga, § 1.

prakash, m. light, illumination, 4, 6, 9, 35, 82; K. Pr.
201 (ter); bodha-prakash (35) or jidna-prakish (6), the
illumination of knowledge; prakdashé-sthan, the place of
illumination, i.e. the stage of altainment of true wisdom,
82 ; sg. dat. prakashés, 6

paralokh, m. the future world, the life after death; sg. dat.
paralokas (in sense of loc.), 75.

param or (77) paramu, adj. Supreme; parama-path, 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) ; parama-Skiv, the supreme Siva
(gen. -Shiwun®), 58.

paraméshwar, m. the Supreme Lord, God; sg. voc. paramésh-
wara, 56.

pran, 1, m. an onion, 89, 90, in both cases with a double
meaning, referring also to pran, 2. So, with similar double
meaning, prana-$ir, 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 prdn, 1, an onion); hence, life, the body
as a living entity, 90 (ter).

According to Hindi scriptures there are five principal
vital airs (vdyx) in the body, viz. prdra, apdna, samina,
uddna, and vyina. See Note on Yoga, §§ 2, 16.  Of these,
two (prdna and apdna) are referred to by Lalli. There are
also five secondary vital airs, or wpaprdpa, named ndga,
kirma, krkala, dévadatta, and dhanaimjaya, respectively.

According to the Malkabhirata (xii, 6844 ff.) prapa resides
within 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, &c. Thus, the living
being is, in every respect, caused by prdna to move about and
exert himself.... The heat, residing between apdna and prdna
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. nddi). 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 prdna causes digestion. ... The prdza, 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
Yagins succeed in attaining to the Supreme by holding the
soul within the brain (Sorensen’s Index to the Makibhirata,
8. V. prana).

The above is the account given in the Makdbkirato.
Later accounts describe the five principal airs as follows : —
prina is the upward flowing air which has its seat in the
lungs, 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 ndb); apdnaisthe downward flowing
air, which is expelled from the anus; wddna is that whicﬁ
rises in the throat, and enters the head; sumdna is that
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 tubes, or
nddis, and the object of the Saiva ascetic is to restrain
them, the process being called préndydma. 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 Lalla uses
as equlvalent to pran. On the whole subject, see Deussen,
Allgemeine Geschichte der Philosophkie, 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 fnvited to buy onions (pran, 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, prana-&ir 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 prdna.
In 69, wdv, wind, is used, as a synonym of prdn, for the
vital airs.

prén®, adj. old, of olden time ; f. sg. nom. proi?, 63.

pairun, to put on (clothes); conj. part. pairith, 76.

purun, to fill; hence, to inhale breath (37) in the process of
préndyama ; see pran, 2; conj. part. purith, 37.

In Sanskrit, the process of inhalation is called p@rae,
while the retention, or ‘bottling up’ of the inhaled breath
is called #umbhaka. See Note on Yoga, § 21, and £umd®.

partném, see padun.

pranav, m. the name of the mystic syllable o, see o and
andhath ; sg. gen. (m. sg. ag.) pranawdk’, 76.

prarun, to \\alt for, await ; pres. part. prardn, 83.

prason®, adj. pleased, g'ratiﬁed; tas prason®, pleased with
him, 65.

parith, see padun.

pruthiwdn’, adj. of or belonging to the earth, 52.

prathuy, adv. implying distribution ; prathuy tirthan, (going)
to every holy place, going from one holy place to another, 36.

parbun, m. recognition, 58.

pairiv, see pirt.

prawdd, m, a proc]amatlon, a crying out ; — Zarun, to cry out,
make proclamation, 89.

prawun, to obtain; fut. sg. 2, prawakh, 29 ; past part. sg. f.,
with suff. 1st pers. sg. ag., provim, I obtained (f. obj.), 108.

pravésk, m. entering, entrance, 2.

parwdz, ?f. flying, flight; parwiz tul, take wings and fly.
99 = K. Pr. 46.

parySkk, m. a bed ; tala-paryiki, 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, prazalyiv; with suff. lst pers. sg. dat.,
prazalyom, became lighted for me, 4.
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parzinun, to recognize; pol. impve. sg. 2, with suff. 8rd pers.
8g. acc., parzdntan, recognize him, 46 ; fut. sg. 3, with suff.
3rd pers. sg. dat. (for acc.), parzan¥s, he will recognize him,
14; past part. m. sg., with suff. 1st pers. sg. ag., parzénum,
I recognized, 7.

pash, m. a net ; sg. dat. pdshss, 6.

posk, m. a flower; sg. gen. (f. sg. abl.) kapasi-poshécs, 102 ;
pl. nom. posk, 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 pushin®,

pashun, to see, 20, 59, in passive sense, to be seen, to be
recognized (as so-and-so), 16 ; conj. part. pashith, 20, 59
fut. (or old present), sg. 3, paski, or, with interjection
added, pasiyd, 16.

pushof®, L. a female flovist, see push® ; m. c. pushiin, 39, 40.

pushérun, to make over (anything to anybody) ; inf. or verbal
noun, pushérun, 61. In mod. Ksh. this verb is push®run.

pata, adv. afterwards, behind ; pala rozun, 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.

pétd, see pyon®.

pot¥, 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* kath
back-word, i.e. backbiting, pot* kamiy’, secret income, and
so on. Similarly in L. V. 105 we have pot zan (f.), the
end of the moonlight, i.e. the last hours of the night.

path, 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-kdl*, of or belonging to the time
behind, i.e. of or belonging to former times ; sg. abl. pati-
kdli, in former times, 91.

patk, m. a pavement, the floor of a flagged area; sg. dat.
patas, 52.

péth, 1, adv. on the back, upon, 14, 15. )

peth, 2, postpos. governing dat., on, upon ; with emph. g, ddb'-
kafid-péthay, on a washerman’s stone, 103. Sometimes, in
frequently used phrases, péth 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 lona, from above (and) from
below, from top to bottom, 17.

o2
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ptha, 2, postpos. governing abl., from above, from ; érakmdinda-
pltha, (down) from the Brakma-randhra (see brakmind), 57 ;
yéna-pétha, from which (time), i.e. since, 93.
pithis, see pyath®.
pétarun, m. the burden, or responsibility, of earrying out any
duty, 61.
pakun, 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., péé“sas, 104. Note
that this verb is intransitive.
pawan, m. air, the vital breath (see prin, 2), 37, 42 ; sg. dat.
pawanas, 17 ; abl. nasika-pawana-dirt, holding (i.e. borne
upon) the vital air that (starting from the heart) issues
through the nose, 33 ; pawana-sitiy, 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. 1st pers. sg. ag.,
pyuwum, I drank, 81.
pay, m, milk, 54.
P28, peyé, see pyon™. '
pyodil, 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.
pyom, 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, pétd (m. c. for pdta), 28 ; fut. impve.
péze (m. c. for pézi), 45 ;
fut. sg. 3, pdye (m. c. for pdyi), 18; with suff. 2nd pers.
sg. dat., &dtas péyiy, it will happen (i.e. come) to thy
memory, 87; péyiy, (the sword) will fall (on) thy (body),
88; pl. 3 (old present), pén, they fall, 47 ;
past. m. sg. 3, with suff. 1st pers. sg. dat., pyom, 84, 85,
108 ; f. sg. 3, péyé, 32; with suff. 2nd pers. sg. dat., péyiy
(for péyéy), happened to thee, 67, 74.
payirt, f. a stirrup ; pl. dat. payirén, 14.
pyatht, m, a pedestal, a throne; sg. dat. pithis, 52.
Pywwum, see piwun.
Peyiy, see pyon®,
pezé, see pyon™,
piz, f. worship, ceremonial adoration ; sg. dat. pizi, 78, 79 ;
puzé (m. c.), 89, 40 ; puz karifi, to offer worship (to, dat.),
to worship, 17, 21.
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puzan, m. the performance of ceremonial worship, worship,

7é, interj. O, 3 (here pleonastic).

racyéyé, see ratun.

rudukh, see rozun.

r@k, m. Rahu, the demon of eclipse, 22.

rukun, m. garlic, 89, 90, in both cases with a pun on the word
ruh, soul or spirit (Ar. rak).

rdjy, m. a kingdom, the ruling of a kingdom ; r@jy Ayon, to
take ruling, to undertake the rule of a kingdom, 12; sg.
dat. raj?s 6dj%, one who gains a kingdom, 62,

r%h, f. a line; met. a path or way as narrow as a line, 107 ;
sg. dat. karmaii¥ 1Yk (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; piié“sas ua
rumas (sg. dat.), I did not trust in him. by a smgle 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.

rang, 2, m. mode, manner, fashion ; £yuth* rang, of what kind
of fashion ?, 84, 85.

rinzt, see ryinz®.

réit, f. a wife, a man’s wife (from the point of view of the
husband) ; sg. dat. ra@ié Ayuk®, like a wife, K. Pr. 201;
pl nom. raié, K Pr. 102 (qunater).

répt, adj. used —°, possessmw the appearance of, acting in the
charactex of, in dhdryé-rip?, acting in the character of a wife,
54 ; mdtru-rip’, in the character of a mother, 54 ; mayé-rip’,
in the character of ea.rthly love, 54 ; zada- ru[ﬂ, aeting in
the character of inanimate nature, stohd like an insentient
block, 20.

riiph, m. shape, bodily form, 15.

ras, m. juice, sap, liquor, essence, distillate, 40; a person’s
essence, his power, energy, 48; charm, pleasure, delight ;
ndté-ras, the delights of (watchmg) dancing, 73.

Sg. abl. sk¥shi-rasa, (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. .

%, adj. good, beautiful, excellent ; m. pl. nom. 74¢%, 51.

rith, f. night, 42; dén rath (55, 91), dén kyok rath (3, 5, 65),
or dén kyawu rath (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 cnter (a road) and follow (it)
diligently, 82; A2k ratun, having taken to seize, i.e. to
hold, 69.

Conj. part. ratith, 55, 104 ; ratith zinun, to know how to
seize, &e., 26, 80.

Past part. 1, m. sg. rof", 24 ; with suff. 1st pers. sg. ag.
rotum, 1 seized, &c., 4, 69, 82, 101 ; also with suff. 3rd pers.
sg. dat. rofmas, 1 grasped it, 3: abl. ami rati, by this
which had been grasped, i.e. by grasping this, 107.

Past part. 2, f. sg. racyiy?, K. Pr. 102,

roéun, to be preferred, to be liked ; fut. (pres. subj.), sg. 3,
r06¢ (m. c. for roéi), 21.

rav, 1, m. a sound, an utterance, 33. See andlath.

rav, 2, m. the sun, 16, 53.

rdwun, to be destroyed, be lost; inf. obl. rdwan-fyol®, lit. the
blister caused by the destruction (of something desired),
hence, an intolerable pain, 108 ; past, m. sg. 3, 7dw", 66;
past conditional, sg. 3, rdviké, 95.

ryunz®, a ball (the toy made of lac) ; pl. nom. zinz?, 66.

raz, f. a rope; sg. dat. (for acc.) razi, 95.

ruz, ?f. a disease, 8. See bhav.

raza-doi*, f. ?the work of a 7dz (plasterer), ? plastering ; sg.
dat. rdza-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. ,

rozun, 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 ; Aushyair
rozun, to remain careful, to take care, K. Pr. 46.

Conj. part. razitk, 66 ; impve. sg. 2, roz, K. Pr. 46 ; fut.
sg. 3, with suff. 2nd pers. sg. dat., 7621y, it will remain for
thee (after death), 67 ; pl. 8, r6zan, 2 (old present); past.
m. sg. 2, ridukk mé, thou remairelst hidden from me, 44.

.
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s2ab, adj. all (a Hindl word, the Kashmirl word being sdr%,
q.v.), 16,

siban, f. soap, 103.

#dd, m. eating with relish, tasting, enjoying, 90 ; hence, met.,
the true enjoyment, the pure happiness (begotten by the
discrimination between that which is transient and that
which is eternal), 45, 90 (with double meaning, i.e. both
lit. and met.); sg. abl. sida, 45.

sadd, adv. always, continually ; with emph. g, saddy’, 7.

séda, adv. straightly ; hence, with straight mind, attentively,
heedfully, carefully, 91.

sadbldv, m. pure devotional love, loving trust; sg. abl. -bldwa,
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 mdi*), 91.

20d%, m. the sea, the ocean; sg. dat. sil%as, of (or to) the
sea, K. Pr. 46; in the ocean, 106 ; abl. bhawa-sid*ri-dar,
the carrent (or tide) of the ocean of existence, 74.

saddy’, see sadd.

sagun, that which has properties, the material (as opposed to
pure spirit), the material universe, 1.

2hé, see shéh.

20k™, m. a money-lender, 27.

suh, see tih.

shiba-won*, adj. possessing beauty, adorned; m. sg. dat.
~wonis, 52,

shek (18) or she (25), card. six; ag. sg. s4dy’, by (a group
of) six, 13; pl. dat. (for gen.) sién, (a lord) of six, 13.

The number six has various mystic meanings. Thus,
there are six attributes of the Deity, viz. (1) sarvajiiatd,
omniscience, (2) #rpli, contentment, (3) anddilodha, having
perception from eternity, (4) svafantratd, absolute inde-
pendence, or absolute self-sufficiency, (5) nityam-aluptasakti,
baving potency that is incapable of being diminished, and
(6) anantasakti, omnipotence. There are six enemies, or
sing which impede union with the Supreme. For a list of
these, see /zh. There are six #rmis, or human infirmities,
viz. (1) éoka, grief, (2) moka, delusion, (3) jard, old age,
(4) marana, death, (5) ksudh, hunger, and (6) pipdsd, thirst.
There are six avasthds, or periods of human life, (1) fisutva,
babyhood, (2) bdlya, childhood, (8) kaumdra, youth, (4)
yawvana, puberty, (5) tirunya, young manhood, and (6) var-
dhakya, old age. Some omit numbers 1 and 5, and have
only four periods, translating yawvara by ‘manhood’. All
these sextets are referred to in 13. There are, further, six
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vikiras, or changes of condition, in a man’s life, indicated
by the six verbs, as?i, he exists ; jayaté, he is born ; vardhaté,
he grows up; viparipamaté, he is developed ; apaksiyaté, he
declines ; and nadyati, 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.

shékolt, 1, m. coolness; shdlol® karum, to make coolness, to
cool oneself, K. Pr. 102,

sheholt, 2, adj. cool ; f. sg. nom. shkis® K. Pr. 102.

shBkh, f. fear, apprehension, 73-6.

shekun, to fear, to be afraid ; impve. fut. shikizi, 70.

shek@h, £. the $ukli, or energic power of a deity, conceived as
the female consort of the latter; esp. in these pocms, 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 ; Shiuwa-shek*k, Siva and his Sakti, 2.

shel, £, a large stone, a rock, 52 (ter).

#/al, m. good behaviour, right conduct, 24.

sohil, ? m. the seashore, K. Pr. 46.

shém, tranquillity, quietism, quietude, absence of passion, 71 ;
shém-dam, quietude and self-restraint ; sg. abl. shéma-dama-
kriy8-pii¥, the hedge of holy acts joined to quietism and
self-restraint, 63.

$6’ham (90), a Sanskrit formula meaning ‘I am He’, or ‘I am
That’, and expressing the identity of the soul with the
Supreme. With the letters reversed, it becomes Aasa,
which is used as a mantra, or mystic formula. See
hams, 2, i

sh¥mbhu, Sambhu, a name of Siva; sg. dat. sh8mbhus, 45,

shémun, to be quiet, to be at peace, 27 ; (of water) to be at
rest (and gradually soak away), 106; pres. part. skémdn,
106 ; fut. sg. 3, shéma, 7. ,

shépkar, m. Sankara, a name of Siva, 25; shénkar-swatma,
Siva (recognized as) one with Self, 39, 40 ; skénkara-bokt®,
one who is full of devotional faith to Siva, f. -bAiks%, 18.

sh%ifi, m. the transcendental Void, emptiness (Skr. finya);
in Saiva philosophy, the imaginary body in which one feels
oneself in dreams, a vague, indistinct, 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-satra-vimariu,
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trans. p. 18, and Kashmir 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 fl), associates Himself with Miyid
(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 expericnce ; 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 finya,
already mentioned. Sirya 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,
Yogls locate this §anya in the sakasrdra. See Note on
Yoga, §§ 20, 24.

Hence Lalla, in 1, says that, when the skiii (i.e. Sinya)
became dissolved (in the course of union with the Deity)
only pure (i.e. universal) consciousness remained.

Lialla is fond of the expression s/inés shihak milith ganv
(11, 30, 69). Here skiids is the dative singular, and shéfidk
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 é‘ing/a
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. shif, 1; with suff. indef. art. stérah, 11, 30,
69 ; dat. shiads, 11, 30, 69.

shiifiakar, m. having the form of the Void, reduced to becoming
nothing but the Great Void (see #4ifi), 50.

shiidlay, m. he whose abode is the Great Void (see s/if), i.e.
the Supreme, 15.

shur¥, m. an infant; doda-shur*, a milk-infant, a sucking
child, 70. .

skramdawun, to labour at; hence, did skramdwun, to labour at
milk, to milk, 38.

skrutawdn®, 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 suff. 1st pers.
sg. gen. shrokyom, 105.

$hZshi, m. the moon ; shéshi-kal, a digit of the moon, 25, 69 ;
shéshi-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.

shas“i*r, m. a holy book, the general body of sacred writings;
sg. abl. skdstra, 27.

shés®¢%r, m. iron ; sg. dat. skdstras, 100 = K. Pr. 46.

shath, m. a sand-bank (hidden under water) in a stream,
a shoal ; sg. abl. with emph. y, skithay, 84, 85.

3heth, card. a hundred ; shéth-shél’, hundreds, 6.

$hiv, m. Siva, the Supreme Deity, absorption in whom is final
emancipation, 8, 14, 51-54, 80; sg. gen. shiwnn®, 58 ; dat.
shiwas, 68 voc. shiwa shiwa kardn, uttering the cry of
‘Siva! Siva!’, i.e. meditating on the fact that all that
exists 1s one with Him, 65 ; skiwa-may, made up of Siva,
consisting of Siva, 16 ; shiwa-pizan, the worship of Siva,
22 shiwa-shekth, Siva and his §ukfi, or energic power, 2,
cf. 68, and art. sk¥t%k; parama-shiv, the Supreme Siva
(gen. -shiwun®), 58 ; &ctana-shiv, Siva in his quality of
Supreme Spirit, as opposed to his more material manifesta-
tions, 79.

shwds, m. a breathing, a complete breath, inspiration and
expiration ; sg. acc. shwds, 55.

shfwot™, m. the six-staged road, i.e. either the six wikdras or
the six cakras (see art. shél), 82. ,

shyima-gal, m. dark-blue-necked, a name of Siva, whose
neck was dyed a dark blue by drinking the Adlakita poison
at the churning of the ocean; sg. voc. skyama-gala, 13.

sahaz, adj. inborn, natural, innate; as subst. m. natural
character, true nature, reality ; hence, obl. sg. sakaza, as
adv. naturally, innately, 18 (according to one interpretation),
45; as an epithet of the Supreme Siva, safaz means
‘He who is real and true’, 18 (according to another inter-
pretation), 43 ; sakaza-kusum, a flower of the true nature,
L.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 sakaja-vidyi 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. Lalli frequently
uses the word sakaz, by itself, with this meaning of *the
nature of Self’. Thus, in 29, she has sakaza-véir, dis-
crimination as to the nature of Self, and in 30 she has
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sahaz vébdirun, 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 sakazas, i.e. of a knowledge of the nature of Self.
Similarly, sak«z has the same meaning in 35 and 62.

Sg. nom. salaz, 30, 35, 43; dat. sakazas, 29, 62; abl.

and obl. sataza, 18, 21, 29, 45.

sékh, f. sand ; sg. obl. séki-lawar, a rope of sand, a rope made
by twisting sand, an impossibility, 107.

sukk, m. happiness, ease, K. Pr. 201 (ter).

sakharun, to prepare for a journey, to set out; to set oneself
to any task, busy oneself with, 10; impve. sg. 2, saklar,
10.

sakol*, adj. all, the whole, everything, 38; m. pl. nom. with
emph. 7, sakaliy, 1, all men, 47 (according to another
interpretation, this is sakaliy, 2, below, q. v.).

sakaliy, 2, adv. without having eaten food, hungry and athirst,
47 (see the preceding).

xul, 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, 9 ; sg. dat. s«li/as, 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 Lalld-vakydni. In these verses it
appears under four different names, viz. shdshi (25, 40, 69),
som (34), dandr (9, 22, 109), and &qnd®rama (98), correspond-
ing, respectively, to the Sanskrit §asin-, 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, 13 f), starting
from the base of the abdomen,—the mw#/ddAdra, or sacral
plexus,—upwards along the spinal cord there are in the
body six cakras, or circles. Over these is the seventh, the
sakasrdra, or medulla oblongata (§§ 19, 27). In this
sahasriira, 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 nd(is, while meditating upon
this sahasrira cakra, the Yogl tries to enter into the
highest samddhi, or mental absorption, in which the citta,
or organ of thought, is absorbed, microcosmieally, into
sahasrara, 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 cakras), so that the digit of the moon awoke and
appeared to her.

Similarly, in 34, she refers to a Yogi, in whose kanda or
bulb (§ 5) the mystic syllable g is firmly fixed (§§ 23, 24),
and whom the Zumbhaka exercise (§ 21) leads to the home
of the moon, or sahasrira. He thus obtains samdad/i.

In 69 she says, ‘1 held the steed of my citfa, or thought,
by the rein of absence of desire, after much practice having
joined together the vital breaths of the ten nadis, Thereupon
the digit of the moon (in the sahasriira) 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 anthoress advocates spiritnal worship, in which
the flowers offered to 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 susumnda and ida nadis (§ 8). The Yogl who is
becoming absorbed into sahasrira drinks this nectar, and
becomes master over himself and the 4ula (see 407) (§ 21).
Thus the expression means that he is to devote himself to
sumadki by absorption into sahasiira.

The same ideas are found in No. 9. She states, ¢ when
the sun disappeared, there came the moonlight; when the
moon disappeared only citfa, or thought, remained. When
citta disappeared nothing was left anywhere’. Just as the
moon is in the highest cakra, so the sun is in the lowest,—
the mulddkdra, near the perineum (§§ 5, 9). ¢ Disappeared’
means ‘ ceased to be present in consciousness’. That is to
say, the YogT raises his consciousness from the miladhara
to the sahasrira (§ 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 ci#, or pure
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spirit, is ever new and new, i.e. is ever full of new illusions,
just as the natural moon is ever new and new, i. e. perpetually
changes as it waxes and wanes,

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 sabasrira, 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

sahasrara (see above), 34.

som®, adj. equal, alike, 5, 16. Sg. abl. sami ératd, by equal,
i.e. by thorough, union, 1; m. pl. nom. samé (m. c. for
sam?), 16.

sum, f. a bridge, 34, 50, 96 (= K. Pr. 47), 98; K. Pr. 46, 47.
Pl. dat. swman-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. L. swamana-sgth*), 98.

stmhdsan, m. a throne, 73.

samun, to assemble, come together, unite for some purpose;
cond. past, pl. 8, samakin, 95.

sman, m. jasmine ; sdman-big, a jasmine-garden, 68 ; see swa.

swman, see sum.,

sémanz, K. Pr. 18 (= L. V. 98), sdmanz sithi being translated
“in the middle of the way’. The correct reading is
apparently suman-sdthi 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. samsiras, 35, 37.

sana, a suffix added to interrogative words to indicate in-
definiteness, as in Aydk-sana, sg. abl. Auwa-sana, what
kind of, 39. .

sz, 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.
gbra-sond” wanun, the word (i.e. instruction) of the teacher,
108; f. sg. dat. (in sense of instr.) dayé-sanzé praké, with

- the love of God, 103.

sandéh, m. doubt, 7.
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sanddarun, 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 become cool and courageons
after being subject to mental agitation, to take courage, 70 ;
conj. part. sandorith, 26 ; impve. fut. sandor'zi, 70.

sangath, m. collection, bringing together into ome place:
sangdth karun, to bring together in this way (used especially
of collecting appliances, materials, &c., before setting to at
any work), 17.

sudn, m, 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 sArdn.

sannyds, m. an ascetic, a wandering devotee, 36.

sapadun, conj. 2, to become ; past m. sg. 2, sapodukh, thou
becamest, 1.e. thou hast become, 86.

sGpanun, conj. 2, to become ; past m. sg. 3, sfpon®, 5.

sparshun, to touch ; fut. sg. 3, sparshi, 37.

sar, m. a lake, an ocean, 47 (bis), 50, 78, 79 ; amréla-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.

sdr?, adj. inundated, flooded, (of a lake) overflowing, 50.

siré, m. the sun; sg. dat. sirds, K. Pr. 201.

sor¥, m. in sdr*-phot*, a mustard-sced (as an example of
minuteness), 47.

sor%, adj. all. This word almost invariably takes emph. y,
and becomes sdruy; m. sg. nom. séruy, all that exists,
everything, the totality of creation, 31, 42-3; m. pl. nom.
siriy, all, every one, 95, K. Pr. 150 ; dat. sdréniy padan, in
all the verses, 84.

sur, m. a god; swra-guru, the chief of the gods (see art.
gurw); sura-guru-ndth, the lord of the chief of the gods.
the Supreme Deity, 5, 65.

srugal, m. a jackal ; pl. nom. srugal, 47.

sarun or s¥rum, to remember, 50, 91; to call to mind, to
remember affectionately, meditate upon, 45, 65 ; conj. part.
soritk, 65 pres. part. with force of pres. sg. 2, sdran, dost
thou remember ?, 91; old pres. and fut. sg. 1, with suff. 3rd
pers. sg. dat., saras, I remember it, 50 (quater) ; 3, s0ri, 45.

sart-phol¥, see sor’,

saras, see sar and sarun.

sarwa, adj. all (borrowed from Sanskrit), in sarwa-galk, going
to all places, hence, as an epithet of the Deity, All-pervading,
Ownipresent, 64; sarwa-kriy, he who made all things, the
All-Creator, 59. The Ksh. word is sdr*.
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sirya, the sun (borrowed from Sanskrit), in sirya-mandal, the
orb, or disk, of the sun, used metaphorically to indicate
the Supreme Deity, 75. The Ksh. word is siré.

sds, 1, or swds (q.v.) m. ashes; sg. abl. sdea, or (m. c)
sasd, 18.

sds, 2, card. a thousand, 34 ; with suff. ¢ indicating the indef.
art., s@sd, a thousand, i.e. any indefinite great number, 18,
K. Pr.57 ; sg. abl. sdsa-manza, out of a thousand, K. Pr. 150.

sitt, siity, or (with emph. y) sdtiy, postpos. governing dat.,
with, together with, 57, 92 (bis); governing abl., with,
by means of, owing to, 25, 83 ; sit’, 57, 92 (bis) ; sity, 83;
sotiy, 25. In 57 it is a preposition, not a postposition.

sath, 1, m, substance, body ; hence, ground for reliance, 41.

sutk, 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, 3, card. seven; nom. satk, 59 (see satk, 2), 82; abl. sati,
50; safi néngi, 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, Vitala, Sutala, Rasitala, Taldtala, Mahitala, and
Patala (see 59). In 82, Lallda states that after going
through six paths (i.e. the six cakras, or the six wikdras,
see art. sAgh), she arrived at the satk-mdrg, which means
either ‘ the good road’ or clse ‘ the seventh dhami’. Thevre
are seven jidna-bliumis,or planes of knowledge; viz. Sublécchd,
or the plane of auspicious desirve (for knowledge) ; vicarand,
or the plane of consideration; fanu-mdnasa, or the plane
of the subtile mind ; saffvdpatti, the plane of acquirement
of good sense ; samsakts, the plane of intimate acquaintance ;
puddrtha-bhavini, the plane of possession of the (true)
meanings of words; and, seventhly, furya-gd, or that which
conducts to the furya state, or condition leading to final
emancipation.

sath, 4, f. hope ; sg. dat., with emph. g, sidiy, 102. Cf. satun.

sdth, 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. g, lamiy sotiy,
at that very moment, 25.

$0th*, m. an embankment, e.g. along a river bank to confine
the channel, and used as a road, 74, 98 = K, Pr. 18; sg.
81}1. 80thi manz (for dat. sothis manz, see manz), 98, K. Pr. 18,

L sum,
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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. siésas, I hoped in it, 104, Cf. sath, 4.

s0t1y, see sit’ and sdth.

stity, see suf'.

£, m, a tailor; sg. ag. 44, 103,

siilsas, see satun.

siikly, 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 Kashmiri, pronounced as ¢, Lalla
frequently makes use of this to effect double meaning.
Thus: (28) swa-para-vééir, diserimination 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-
vébar (i.e. su-para-vicdara), discrimination on Him who is
excellently Supreme; (36) swa-darshéna-myal*, union with
the Self (i.e. God) (brought about by) visiting (holy places),
or &0-darshéna-myil®, union brought about by the excellent
visiting (of holy places); (68) swa-man-hig, the garden of
one’s own heart, or,—taking sdman as equivalent to the
Persian suman,—soman-big means ‘a jasmine-garden’; (98
= K. Pr. 18); swa-mana-sgth*, the embankment of (the
illusions of) one’s own mind, or suman-sgik*, an embank-
ment with crazy bridges (see swm); (71, 79) swa-véir,
discrimination exercised as regards the Self, or sd-v¥&ar,
the good discrimination. Swa-riph, m. own form, i.e. the
nature of anything, identity with; thus, (15) Aka-swariph,
He who is identical with, or consists of, absolute vacuity,
the impersonal Supreme Deity; (67) niza-swaripk, the
nature of what is one’s own, the nature of Self.

sow", adj. plenteous, abounding (of a crop), 66.

savikds, m. 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 swom, the
owner of the six (attributes of the Deity), 13, see s4é/.

sawun, to cause to sleep, to put to sleep, to lay to sleep ; conj.
part. sovith, K. Pr. 57.

swar, m. heaven ; 6kir, bhuwak, swar, the earth, the atmosphere,
and heaven,—i.e. the whole visible universe, 9.

mcg‘;zq, m. heaven ; sg. dat, swargas 00;%, a possessor of heaven,

swariph, see swa.
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swds or sis, 1 (q.v.), m. ashes, 43,

swdtma, m, one’s own self; hence, the Self, recognized as
identical with the Supreme; sg. dap. swdfmas, to, the
Supreme Self, 61; skénkar-switma, Sankara (i.e. Siva)
recognized as one with Self, 39, 40.

swayam, oneself (borrowed from Sanskrit), 33.

80y, suy, see tik.

syund®, m, the river Sindh, one of the three principal rivers of
Kashmir. Its waters are sacred. syund“-zal, pl. the waters
of the Sindh, 81.

saz, . fuller’s earth, 103,

la, 1, conj. and, 8, 4, 13, 17, 20, 22, 24, 29, 31, 35 (bis), 37,
39, 41, 44, 48, 52, 56-7, 78-9, 89, 90-1, 94-5, 101-2-3;
K. Pr. 18 (bis), 102 (bis) ; na ta, and not, nor, 96-7 ; K. Pr.
47, 1025 cf. na (o under ta, 25 na...na...ta, not ...
nor ... nor, 15. A strengthened form of this word is
oy, 1, q.v.

{a, 2, conj. then, and then, and next, thereupon (= Iindi 75)
(in this sense often scarcely distinguishable from fa, 1),
1, 4, 19, 23, 43, 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 (bix), 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 #5) colouring
a whole sentence, but itself hardly translatable, I wonder if,
well then, verily, &c., according to the context, 9, 19, 92;
na ta (= TlindT naki to), othelwlse, or else, 19, 71 K. Pr.
150; cf. na fa under ta, 1. A strengthened form of this
word is toy, 2, q.v.

¢, eonj. (= Hindi k1) also, 48,106 ; K.Pr. 18 even, 32, 48;
ke ti nd, nothing at all, 9, 115 Rl ti 70, nothlnf" at all, 90
kdbh i 16 sath, no substance at all, 41 ; 40k ti na Lhéth, no
harm at all, 77 ; #6 7; (Hind1 fou lz/n), even then, 29.

10, = ta, 2, in 0 t (Hindi tau b4i), even then, 29.

1011” see 107,

éatiij, adv. then only, then and not till then, 7.7.

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 Sanskiit fajjiidna-, by
which pandits translate this word); #iz yés fagi, to whom
that is possible, i.e. he who knows how to do that, 24;
tih yés karun fagi, to whom the doing that is possible, he
who knows how to do that, 837. If it is desired to



210 VOCABULARY [tk

indicate physical possibility the verb Z8fun (q.v.) must be
used.

tik, pronoun of the third person, he, 5, 6, 8, 20, 24, 27,
31 (bis), 33-4, 87 (bis), 43 (bis), 65, 71-2, 76, 105 ; she;
it, 70 ; K. Pr. 46 (bis) ; substantival demonstrative pronoun
that, 20-1, 87, 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 :—

mase. sg. nom. sk, he, 8, 24, 31, 33; with emph. y,
suy, he only, he verily, 31, 34, 37.

dat. fas, to him, 20, 34, 37, 105; with emph. ¢, Zds',
to him only, 65.

gen. (m. sg. nom.) fasond®; with emph. y, tasonduy, his
only, 72.

ag. tam?, by him ; with emph. y, tdmiy, by him alone, by
him verily, 5, 43 (bis).

pl. nom. and ace. #um, they, 6; them, 76: with emph. g,
timay, they alone, 27.

gen. (m. sg. nom.) ¢tikond*, their, 71.

There is no 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, tiy, 20, 21.

dat. fath, to it, K. Pr. 46 (bis).

abl. fawa, by that; used adverbially to mean ‘for that
reason’, ‘on that account’, ¢therefore’, 57 (bis); with
emph. g, taway, therefore, 69, 90, 94'; by that means, 75.

pl. nom. ; with emph. g, timay, 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. ¢im, those (rams), 77.

f. .sg. nom. ¢5%; with emph. g, sy, (I am) only that
(Lal), 81. :
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When used as an inanimate pronominal adjective, the
substantival forms #% and ¢ of the nominative are not
used, the animate substantival forms (m. suf, suy; f. sk,
s0y) being used instead. On the other hand, the inanimate
substantival form of the dative, Zat%, is also used as an
adjective. Thus:—

m. sg. nom. sk, that (wine), 104; with emph. g, suy,
that very (time) 3, (spell) 34.

dat. Zath, in that (lake), 47,

abl, fami; with emph. y, famiy, at that very (time),

25.

pl. acc. Zim, those (foods), 28 ; those (garments), 28,

f. sg. nom. ¢Jy, 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, soh, or sdy, instead of ¢ik or tiy, when referring
to something inanimate. This occurs :—

(1) When the substantival 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, sub arbun, whatever act I performed,
that was worshipping (God), 58. Here the relative yit yik,

~ whatever, is an adjective, and therefore su4 (the adjectival
form of the antecedent) is used, and not #4, the sub-
stantival form. On the other hand, if the relative is
inanimate and substantival, the inanimate substantival
form, #i4, is used for the antecedent. Thus, in the next
line of the same verse, we have yik wobborum, tiy manth®r,
what I 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) wipadést, that alone is the instruction ; (12) suy (not
tiy) chuy jiidn, that alone is (true) knowledge; (68) suy yit
tanth®r, that alone is this scripture; (94) suy gawv waiké,
that became the (mystic) word.

thilj%, f. (this word is a feminine diminutive of t4al), a small
place ; esp. a small sacred cella or small wooden temple,
in which an image of a god and other appurtenances of
worship are kept ; sg. nom. (m. c.) tAas3, 33.

thal, m. a place; sg. abl. thali thals, in every place, in every
land, 53.

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 ; — Aeriiit¥, to
grasp, 4.

thar, f. the back ; — ddriii, to offer the back, to place the
back at one’s disposal (of a riding animal), 88,

tkiir® f. a bush, a shrub, 96 = K. Pr. 47.

taksildar, m. a revenue collector, a tax-gatherer (looked upon
as inevitable and merciless), K. Pr. 56.

thawun, to put, to place, 70; dur¥ thawun, to put far off,
to put away, 27 ; kan thawun, to place the ear, to give heed,
attend, listen (to), 91; conj. part. ¢Advith, 7 ; impve. sg. 2,
thiw, 91 ; impve. fut thdvizi, 70.

{0k*, m. an earthen drinking vessel, an earthen goblet; pl.
dat. takén, 100,

fal, m. the lowest part or bottom of anything; bu-fal, the
surface of the earth, the whole earth as opposed to the
sky, 22, 42; /hyon" fal, to take below (oneself), to put
beneath one’s feet, (of an elephant) to crush beneath the
feet, K. Pr. 150. '

tél, m. sesame seed (used in offerings to a god), 45.

téli, adv. then, 49, 82 (in both cases the correlative of yéli,
when).

ful, m. weight, the weight of anything, 23 ; sg. abl. ¢uli tolun,
to weigh by weight, to weigh in the balance, 23.

fal, m. cotton-wool ; t@la-paryikh, a bed (the pillows of which
are stuffed) with cotton, a luxurious bed, 73.

fuld, in fuld-£ut", m. the beam or standard of a large weigh-
ing balance ; hence, such a balance ; sg. abl. -£d¢i, (weighing)
in a scales, 23.

félun, (of water in a receptacle) to leak or ooze away; old
pres., sg. 3, with emph. y, /éliy, 78-9.

1o/un, to weigh ; past part. m. sg. ta/%, 23.

tulun, to vaise, lift; bam (ulun, to raise the skin, to raise
weals (with a whip), 101; Zadam ¢ulun, to raise the step,
to step out, walk alertly, 99 = K. Pr. 46 ; purwdz 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. lst pers. sg. ag. and 3rd pers. sg. dat., ful*mas,
I raised his (skin), 101.

tdlav, m. the ceiling of a room or house; falav-razadofi¥,
? the plastering of the ceiling of a room or house, 85;
but the meaning of rdzadin® (q. v.) is very doubtful.
aché lagaiié tilav, to attach the eyes to the ceiling, to turn
up the eyes (in death), K. Pr. 102.

tam, m. darkness, spiritnal darkness; sg. abl. fama-pskh, the
morass of spiritual darkness, 74.
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tam, 1, suffix, converting an interrogative into an indefinite
pronoun, as in Zus-fdm, some one or other, Lydk-tim, some=
thing or other, both in 86.

lam, 2, postpos. up to, as far as, governing dat.; Aides-tam,
(flom the navel) up to Adam’s apple, 57.

tami, tam?, tim, tamiy, tamiy, timay, see tik.

tan, f. the body, 93 ; sg. dat. fané (m. c. for tani), 76.

tana, adv. since then, from that moment, 83, 93.

tang, m. a pear (the {ruit) ; pl. nom. fang, 92.

tanth®r, m. the sacred books of the Saiva religion, the tantra,
11, 58.

faph, m. austerities, esp. religious austerities, 62.

tapun, to heat, cause to be hot, (of the sun) to shine upon ;
pol. impve. sg. 3, topitan, let him shine, i.e. does he not
shine ?, 53 (blb)

fapasy, m. asceticism; sg. abl., with emph. g, fupasiy, 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-tdr, a ferry-fee, 98 =K. Pr. 18; a name for the sacred
syllable om (see andhatf), as that which crosses the soul
over the sea of existence, 72 ; sg. dat. /iras, 98 =K. Pr. 18;
sg. gen. taruk*, 72; tar dyun®, to pass a person across
(a river, &c.), 106.

1or, adv. there; with emph. ?, for g, Ziri, there only, 19, 61.

16r* or tod*, m. the bolt (of a door) pl. nom. fort or to(l' 48.

14rt, see tar,

fi?r"‘, f. cold, coldness, 16, 28; sg. ag. léri, 16,

trag, m. a pond, a lake, 84

turog*, m. a horse, 26, 69.

ir*h, card. three, 16, 75; trayi néngi, adv. three times, 50.
The modern form of this word is #&k or frih. There are
three impurities (mala) of the soul, which impede its final
release (75). These are called dravae, mayiye, and karma.
The first, @nava, is the state or character of the soul deeming
itself to be finite (the soul being looked upon as a very
minute entity, azu), the second, mdyiya, is that born of cosmic
illusion, or the belief that one thing is different from ano-
ther, and the third, £drma, is the impurity that results {from
action or ‘ works’ (which may be good or bad). See Note
on Yoga, § 24.

t%run®, adj. cool, cold, 56, 57.

tirun, to become cold, (of water) to freeze; old pres. sg. 3,
turé (for tari), 16.

1%raniwun,to make cold, to extinguish (a fire); inf. /2randwun,38.

trgp®run, to shut (a door) ; past part. m. pl., with suff. 1st pers.
£g. ag., troptrim, 1 closed (the doors), 101.
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trupti, f. contentment, satisfaction, 12.

tresh, f. thirst, 37.

{u“/ﬁ m. a sacred bathing-place, a place of pilgrimage, 36, 46 ;
K. Pr. 201 (ter); pl. dat. tirthan, 46 ; prathuy tirthan, (g01n0)
to every holy place, going from one holy place to another, 36.

{rawun, to abandon, leave behind, K. Pr. 57; to abandon,
discard, give up (sin, &e.), 27, 30; K. Pr. 46 (bis); to
abandon, let loose, lose control of, 70, 88 ; (of a road) to leave
(it, after passing along it), hence, to traverse completely, 82 ;
dalt ¢rawan’, to throw out the skirt from the body, i.e. to Slt
with bended knees, 49.

Conj. part. ¢rovith, 70, 82 ; K. Pr. 57 ; impve. sg. 2, trdv,
30; K. Pr. 46; wlth suff. 3rd pers. sg. acc., tmwrm, 88;
fat. sg. 2, frawakﬁ K. Pr. 46 ; past part. m. pl with suff.
st pers. sg. ag. and 3rd pers. sg. dab., trovimas, 49; f. sg.
trov¥, 27.

trayi, see tr%h.

tas, tasonduy, see tih.

z‘ali, a.dv there, 70, 88 ; m. c. falé, there, in those circamstances,

; with emph ¥, tatiy, even there, there and then, 104;
z‘a/’ even there, at that very place, 48, 49, 68 ; with emph. 7,
taliy, at that very place, at the same place, 51

tot¥, 1, adj. hot, 56, 57.

tot", 2, adv. there, K. Pr. 102 (bis); with emph. g, fofuy, 47.

tatk, see tikh.

{itha, adv. so, in that manner; with emph. g, titkay . . . yitha,
$o ... as, 100,

{0tun, to be reduced to misery ; past, f. sg. 1, £it¥s, 13,

tattwa, m. (in Saiva philosophy) (in the plural) the fundamental
and general factors of which the universe consists, see
Kashmir Shaivism, p. 47 ; tattwa-vyod”, one who knows and
understands the Zattwas, 20.

tawa, taway, see tik.

%9, 1, a woman who spins a very fine kind of thread,
a delicate spinner ; sg. ag. %y, 102.

t%, 2, . very fine thread ; pl nom. t%é, 102.

tiy, see tik.

toy, 1, conj. and, 5, 14, 40, 51, 62, 86. This is a strengthened
form of /a, 1, q.v.

/oy, 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 ta, 2, q.v.

fydgun, to let go, let loose; hence, (of a sword), to wield, to
draw ; past part. f. sg. #ydj* (for #y0/¥), 62.

tyolt, m. a blister, 108. See rdawun.
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tyuth*, pron. adj. and adv. of that kind, such, 66; with
emph. y, tyuthuy (as correl. of yuthuy), such, 55 (adj.); so,
64 (adv.) ; m. pl. nom., with emph. g, #ithiy, 92 (adj.).
tézun, to abandon ; ; past pmt m. pl, &z*, 55

bidanand, m. pure spirit (88th, 1, = Skr. cif) and joy (dnand);
sg. dat. &iddanandas, 6.

4%, pron. of the second person, thou, 7 (ter), 13, 44 (bis), 59, 70,
91 ; with emph. 7, 8%, thou alone, 42 (quinquies), 109 (ter).

Sg. dat. &, 13 (to thee, belonging to thee), 44 (bis), 56,
72 ; abed &€ ta m&, no distinction between thee and me, 13.
Obsolete form of sg. dat. /gyé-vén, distinet (different) from
thee, 13.

sg. ag. &% gol* (moedern Ksh. would have 8¢ golutk), thou
destroyedst, 64.

sg. gen. (f. sg. nom.) eydii &intk, thought (care) for thee
(objective genitive), 72; (f. sg. dat.) cyané, K. Pr. 102.

pl. nom. 54, ye,

$hadun or éizarhm, to search, to wander about searching, 3, 48 ;
to search for, seek, 44, 60, 99, 100; K. Pr. 46; pres. part.
dkdddn, 3, 44, 60 ; 8kdidan, 48 ; impve. sg. 2, with suff. 3rd
pers. sg. ace. &kddun, 99, 100 ; K. Pr. 46.

&40k, 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; 8ok dyutum, 1 gave (to thee and to
myself) the unrestrained rapture (of perfect union).

bhandun, to pass over, traverse ; fut. sg. 8, 8kandi, 26.

$hénun, conj. 2, to become eut hence, to be cut away from
a person, to be torn away from; fut. sg. 3, with suff.
Ist pers. sg. dat, and negative interrogative, &/&ném-nd
prak, will not love (of the world) be cut away from me
(i-e. be torn from my heart), 83.

anm, to throw, but used in many idiomatic phrases. Thus,
in K. Pr. 102, #6/* &hunun, to throw (a halter) on to the
neck. Past part. f. sg., with suff. 2nd pers. sg. ag. and
1st pers. sg. dat. dZuAdtham, thou castedst for me (i.e. in
my presence) (a feminine thing), K. Pr. 102.

é/dpa, 1. silence, esp. silent meditation ; sg. ag. (instr.) 84dp/,
by silent meditation, 2; &dpi-mantra, by the mystic formula
of silence, i.e. the azapi (Skr. ajapa) mantra, which is not
uttered, but which consists on]y in a number of exhalations
and inhalations, 40. Cf. pran, 2.

84pith, adj. hidden, conceuled, secret, 60.

$katun, 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., kotum, 4.

dhday, f. shade, K. Pr. 102; a shadow, the shadow cast by
anything, 67.

bhizun, to become extinguished, (of daylight) to fade away,
become extinct ; fut. sg. 3, 848zi, 22.

$akh%, m. a circle; hence, a circle of individuals, a specific
group of individuals, see Jima; sg. abl. (in composition),
dakra, 63.

bula, in 8ala-bitta, O restless mind ! 72.

&alun, conj. 2, to flee, to run away, to depart to a distance;
Aéth alun, having taken to run away, to run away with
(as a thief), 86 (bis).

Fut. sg. 8, ali, 28; with sufl. 3rd pers. sg. dat., daliy,
will flee from thee, 75; past m. sg. 3, with suff. Ist pers.
sg. dat., ofum, fled from me, 31; with suff. 2nd pers. sg.
dat., &oluy h&th, ran away with from thee, 86 (bis); f. sg. 3,
aj1 (for &ig¥), 33.

&&lun, to force into, to cause forcibly to enter; hence, to train
with much practice, to exercise thoroughly, to train with
vigorous practice; conj. part. &2/ith, 69.

&0mbun, to pierce, bore ; conj. part. &dmbith, 75.

&imar, m. a fly-whisk, the tail of the Bos grunniens, one of
the insignia of royalty, 73.

éandi, adj. voc. f. O hasty woman, 77.

éandan, m. sandal, 42. )

éand®r, m. the moon, 9 ; sg. ag. dand®r?, 22 ; loc., with emph. y,
$andriy, (I came) into the moonlight, 109. Regarding the
mystic references to the moon in these poems, see art. som.

band®rama, m. the moon, 93. See som for the meaning of this
passage.

&énun, to recognize ; to rccognize 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 recognize 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., &ntan, recognize it, 28 ;
past part. m. sg. &yan¥, 6.

&inth, f. care, anxiety ; cyoi¥ &inth kardin, he cares for thee, 72.

cr, £. an apricot ; pl. dat. &éran-sit’, together with apricots, 92.

&ir, m. a thief, 101 ; pl. nom. id., 43.

&armun, 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. darit4 (1), 38.

&rath, 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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itself, close union ; sg. abl. sami &rafd (m. c. for drafa), in
intimate union, 1.

darith, 2, (for 1, see arun), m. a mode of action, conduct, 38.

turdéar, m. that which is movable and that which is
immovable, the animate and the inanimate, i.e. the whole
universe, 16.

&&th, 1, m. the pure spirit, the soul (the Skr. cit, to be carefully
distinguished from g4, 2, or &4, the organ of thought),
76, 93.

&ith, 2, m. i.q. &itl, the organ of thought, the mind, intellect
(the Skr. czt/a),9 11 (bls) 34,70, 87, sg. dat. &étas karun, to
1mpress upon the mind, 34 ; &¥las péyiy, it will fall into thy
mind, it will come to thy memory, 87.

&ith*, m. an apple; pl. nom. &ithi, 92.

é:tzm, to cut, to tear, 66; to cut down, to cut one’s way
(through a forest), 25; to cut away, or tear away anything
{rom anything, 80; &atitk dyun®, to cut to pieces, to cut up,
1045 8atith eanun, to know how to cut, 80; in 84, cang
gom éah//& appears to mean ‘my claw has become cut’, but
the passage is very obscure; conj. part. 8ufith, 25, 66 80,
84, 104.

é&mu, 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) &éluna-
dana-wakhur, (feeding w1t.h) the grain and cates of this
realization, 77 ; &¢tant wagi, with the bridle of this realiza-
tion, 26.

&étun, 2, m., i.q. 8aitany, q.v.; sg. obl. (in composition) écfuna-
?/uv, Siva in his quality of Supreme Spirit, as opposed to
his more material manifestations, 79.

dailany, m. consciousness; (in Saiva mysticism) the Supreme
Consciousness, the Supreme Experiencing Principle, a name
of the Supreme (see Kashmir Shaivism, p. 42); sg. obl.
(in composition), aifanyé-rav, the sun of the Supreme
Consciousness, 16,

&i!f, m. the organ of thought, mind, intellect, i. q. #¢/4, 2, q. v.
To be carefully distinguished from &%th, 1, the pure spirit ;
sg. obl. &itta, 22 ; &itta-turog”, the stced of the intellect, 26,
69; voe. &ilta, O mind !, 28, 36, 67 ; &ala-itta, O restless
mind 1, 72,

byin®, see &énun.

bdyés, see abun.

wd, conj. or, 64; 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 /hyot“mas,
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I began to look for him, 48; past part. m. sg., with suff.
1st pers. sg. ag., wuchum, I saw, &e., 3, 68, 83 (bis), 98
(=K. Pr. 18).

wud®, adj. awake, not asleep; m. pl. nom,, with emph. g,
wudiy, 32 ; pl. dat. wudén, 32.

wadal, interchange ; adal ta wadal, confusion, K. Pr. 102.

wadun, to weep, lament; fat. sg. 1, with suff. nd pers. sg.
dat. waday, I will weep for thee, 67.

wudun, conj. 2, to awake from sleep; met. to come forth from
obscurity, to become actively manifest; past f. sg. 3, with
suff. st pers. sg. dat., wuz¥m, it (fem.) became manifest to
me, 5. Cf. wuzun.

wddnr, m. the womb ; sg. dat. widaras, 51.

vidis, see vyod¥,

way, f. a horse’s bridle ; sg. abl. wagi anun, to bring by the
bridle or to the bridle, to bring under subjection, 87 ; wag:
hyon®, to take (a horse) by the bridle, 69; wagi ratun, to
hold (a horse) by the bridle, 26.

régalun, to melt, deliquesce ; conj. part. v¥galith, 69.

wdk, interj. of astonishment and admiration, 68.

rikt, see vyuh™.

wulki, f. coal that has been set alight, burning coal, red-hot
coal, 82.

wdh®ri-wakhras, adv. thronghout the whole year, from year’s
end to year’s end, 46.

wahawun®, nom, ag. (of a river) flowing, in full flood ; f. sg.
nom., with emph. g, walawiiiy, 96 ; dat. wakawaiis (m. c.
for -waiié), 57.

wdkh, m. voice, the power of expression by word, in Saiva
philosophy one of the five karméndriyas, or faculties, or
powers, of action, 2; a word, wdkk ta wabun, a word and
a sentence, esp. the mystic formula confided to a disciple by
bis preceptor, a guiding principle, 94; in 104, wikk is the
equivalent of the Skr. vdkya, i.e. Lalld’s sayings (Lalld-
vdkyani), or the verses composed and recited by her.

wakhun, m. a story, a tale, 84.

wakhur, m. a cake offered in sacrifice, a sacrificial cake, 10, 77.

wokh-shun, m. scraping out and emptying a pot with a ladle or
spoon, taking out the food to the last scraps, 95.

vikas, m. expansion, wide extent; sa-vikis, 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, vikdsé (m. c. for vikdsi), 22.

wdl, m. a hair of the head ; sg. abl. mast-wala, (to bind) with
a single hair of the head, 24.
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wdl*, m. a suffix forming nouns of agency or possession, as in
grata-wélt, a miller, from grata, a mill, 86. Cf. wdn®, 2.

wdlun (causal of wasun, q.v.), to cause to descend, to bring
down ; past part. m. sg., with suff. 1st pers. sg. ag., ué’lum,
I bronght down, 104.

woling®, f. the heart (as the seat of the affections), 25.

wdlasun, to rejoice; hence, to rejoice in any business, to be
zealously engaged in it; old pres. sg. 3, with sulf. 3rd pers.
sg. dat., wilasés, he is 7ealously engaged in it, 14.

wnmr, f. afre, a man’s life; sg. gen. (f. sg. nom) wumri-kiinz®,
K. Pr.

vimarsh, m. considemtion, reflection, examination, discussion ;
sg. abl. vimarsié, 15, or (m. c. vimarshd), 16.

wan, m. a forest; pl. nom. wan, 25 ; wan-tdv, a forest-crow,
28 ; wan-wds, abode in a forest, the life of a hermit, 55, 64.

wan, m. a shop; pl. dat. wdanan, K. Pr. 102; lowdtri-wdn,
a weaver’s workshop (sg. abl. -wdna), 102,

vén (18) or véud (12), postpos. without, free from, 12; apart
from, distinct from, 13.

won¥, 1, m. a shopkeeper ; sg. dat. wonis, K. Pr. 20,

woin¥, 2 m. a suffix forming nouns of agency or possession,
i.q. wdl*, q.v.; as in shrufa-wén", a heaver, a person who
can hear, i.e. who is not at all deaf, 20; ébrama-win®,
a wanderer, one who roams about, 26 ; prut/zi-u‘dn“, of or
belonging to the earth, 52 ; sg. dat. sh#ba-winis, to (a mill)
which possesses beauty, i.e. which is adorned, 52.

wonda, m. a man’s inner feelings and thoughts, (as the seat of
the feelings and thoughts) the heart or soul; sg. dat.
wondas, 72 ; loe. wondi, 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. 2, véndiv, 64 (bis); past part. m. sg.,
with suft. 8rd 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 suff.
3rd pers. sg. ag. and lst pers. sg. dat., wou“nam, he said
to me, 94.

wanun, 2 m. a speech, a thing said, a saying, 108 ; (properly
inf. or verbal noun of wanun, 1).

wufid, adv. now, even now, at this very time, 99 (bis),
(= K. Pr. 46).

wdpadun, conj. 2, to come into being, be produced ; pres. part.
in sense of pres. pl. 3, wipaddn, 56.

wopadésh, m. instruction ; esp. true instruction, right teaching,
1, 2, 51-4, 66, 80.
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v8phol*, adj. fruitless, bearing no, or imperfect, fruit, 55.

wdr, m. the right, or propitious, time (for anything); dénas
wdr, 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; /hdka-wort, a ve<retable-o'arden, 63; with
emph 9, worly, only a garden, nothlng but a galden, L.e.
the bare ground with no produce on it, 63.

wiird hwa-gaman, m. the act of going upwards, ascending into
the sky, 38.

war®e, m. colour, hue, 15.

warun, m. Name of the god of the waters, Varuna; hence,
met., water generally, 53.

wds, m. an abode, 55; wds Ayon®, to take up an abode ; with
suff. of indef. art., ?()(lS(i hyont, 18; wan-wds, abode in a
forest, the life of a hermit, 55, 64 ; atla-was, hand-grasping,
92 ; see atha.

vishom¥, adj. uneven ; hence, (of a net) tangled, complicated ;
m. sg. dat. vishémis, 6.

vishésh, m. a special kind, a speciality ; hence, vishésh 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, w1tll suff. 1st pers.
sg. dat., uué/z“m, it descended to me, 69, The causal of
this verb is wdalun, q.v.

vésarzun, to take one’s leave, to depart; conj. part. vésarzith
kéth, having departed, 9.

wot®, for wath, in shPwot®, q.v.

1(va//1 f. a road way, path, 41; sg. abl. wafé (or wati),
(gomg &e.) byaroad 41, 98 (lns) (= K. Pr. 18) ; wala-got®,
adj. going along a road, going by way of, 57 ; wala-ndsh*
(pl. nom. —7105//’), a road- debtroyer, a highway robber, 43.

wath, m. a round stone; with indef. art., watd, 17 (bis).

de, m. joining together, constmction; hence, the material
of which a thing 1s constructed, 17.

véth, f. the river Jihlam (in Skr. Fifastd), 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 wdlhw (m. c. for
with®), 1; layé wé/ﬁun, to rise to absorption, to become
dissolved into nothingness, 1.

wuthun, to twist (rope); pres. m, sg. 2, chukk wuthin, 107.

watun, to unite; dafun wafun, to cut and unite, to separate
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and bind together; conj. part. dafith watith zinun, to know
how to separate and to unite, 80.

watun, conj. 2, to arrive, come (to); past m. sg. 3, with suff.
1st pers. sg. gen., wdtum, arrived to my (undemtandmg),
60 pl. 3, wils, 51; f. sg. 1, wiks, 60, 82.

walart, adv. contmua]ly, w1thout cessation, 78, 79.

wdttom™, adj. excellent, first-rate ; wdttom® wittom* désh, various
lands, each of which is excellent, 53.

wiih%m, see wasun.

wabun, m. a saying, a sentence of instruction, 4 (bis).

v¥6un, conj. 2, to fit into; fut. sg. 3, with emph. y, v&biy, 47.

vébdr, m. judging, medltatmO' upon and deciding about
anything, discriminating about anything, 28-9, 71, 79;
sg. dat. vZ&aras, 28 ; abl. vééara, 71, 79.

vé&arun, to meditate upon, discriminate concerning anything;
impve. sg. 2, with suff. 3rd pers. sg. acc., véédirun, meditato
on 1it, 30.

wdkburun, to utter, pronounce; past part. m. sg., with suff.
1st pers. sg. ag., wobéorum, 58.

wdv, m. the wmd 24, 83; the vital airs circulating in the
nadis (see nidi), a synonym of pran, 2, q.v., 69; sg. abl.
wdwa, 83 ; pl. nom. wdiv, 69.

véwahirt, adJ occupied, bnqy, 65 (where it may mean either

“occupied in worldly pursuits’, or else ‘ occupied in religious

practices ).

wawun, to sow ; 2 past part. m. sg., with sufl. 2nd pers. sg. ag.,
wavyiolh, 66.

ryod*, adj. known, 56 ; —°, one who knows, as in tatiwa-vyod",
one who knows and understands the fatiwas (see tatiwa), 20 ;
m. sg. dat. -vidis, 20.

vyuh® m. sudden change from one condition to another; hence,
the sudden ‘sport’ (/il@) of the Divinity, by which Ho
manifests Himself in creation; pl. nom. vikt, 109. In
modern Ksh. this word is vi/.

vyondun, see véndumn.

wdz, m. a cook ; sg. dat. wazas, 83.

wuz¥m, see wudun.

wuzun, conj. 2, i.q. wuden, q.v., to awake from sleep; to come
forth from obscurity, to become actively manifest ; fut. sg. 3,
wuzé (m. c. for wuzd), 39, 40.

wuzandwun, to awaken (another) from sleep; past part. m. sg.,
with suff. 1st pers. sg. ag., wuzandwum, 105.

y¢, inter]. O, yé gora,*O teacher!, 56.
yid (18), yzul“ (28, 24), yod'wanay (10) or yidway (64),
conj. if.
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909, m. intense abstraction, religious ascetic abstraction and
meditation ; ydga-4al, the art, or practice, of such abstraction,
14.

9097, a yogi, one who practises y07 (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 #iZ,
that, suy yit, 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 1t is 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 oceur :—

Mase. sg. nom. yik, 26.

Fem. sg. nom., with emph. y, yikay, she verily, this very
woman, b4 (ter). -

As an inanimate pronoun, we have :—

Sg. nom. gik, 84 (bis), 85 (bis); with emph. y, yuhuy, this
very, this alone, 1, 20, 58 ; suy yi4, that very, 58.

PL. nom. gim, 109,

As a pronominal adjective, it occurs, in these poems,
only as referring to inanimate things; viz.:—

M. sg. nom. yi4, 7, 28 ; with emph. y, yukuy, 13.

Dat. yith, 95.

yih, 2, relative pronoun, who, which, what. It is either
animate or inanimate, 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, 24, 87, 45, 65,

m. sg. dat. gés, 15 (bis), 21, 33, 34, 37 ; gémis, or, with
emph. y, y¥misay, 5.

m. sg. ag. yém*, b (bis), 26, 43, 62 (bis).

m. pl. nom. yim, 95 ; ag. yimav, 6, 27.

As an inanimate pronominal substantive, we have :—-

sg. nom, yik, 20, 21, 107.

sg. abl. ydwa, by which; hence, in order that, so that
28 (bis), 75.

As a pronominal adjective, we hive :—
m. sg. nom. (inan.) yuk¥, 61; yuk, 8; yik, 58 (bis), 61.
f. sg. nom. (inan.), with emph. y, zdsay, 52.
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m. sg. dat. (inan.) y¥4, 47.
m. sg. ag. (an.) y&m?, 24.
m. pl. nom. (inan.) gim, 76 ; with emph. g, 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; yds yit roke,
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 ; yulk® yikh karm, whatever act, 61,
yeék*, card. one; yékuy, only one, nothing but, 7; yéka-wdth,
of one construction, of the same material, 17 (see wat#).
Cf. o&* and akh.
¢li, adv. at what time, when, 31, 44, 49, 82, 102, 103 (bis);
K. Pr. 57
yéma, m. Yama, the god of death, and judge of souls after
death ; y@ma-bay¥, the fear of Yama, the fear of death, 27 ;
yéma-bath, Yama’s apparitors, who drag away the soul of
a dying person to judgement, 74.
yrm&“nal f. the narcissus, K. Pr. 56.
yéna, adv. from what time, since ; yéna-pétha, id. 93.
yun¥, to come; fut. pl. 3, 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,
av, 9,91; pl. 8, dy, 19 f. sg. 1, dyéds, 35, 41, 98, 109 (bis) ;
K. Pr. 18; 3, ayé, K. Pr. 20.
yund®, m. an organ of sense or action, in Skr. indriya. There
are five organs of sense (buddhindriya or jhdnéndriya), viz.
the organ of smell (ghranéndriya), of taste (rasanéndriya),
of sight (daréanéudriya), of touch (sparééndriya), and of
hearing ($ravanéndriya); there are also five organs of action
(karméndriya), viz. the organ of generation (upasthéndriya),
of excretion (payvindriya), of locomotion (pddéndriya), of
handling (Aasténdriya), and of voice (vdgindriya). There are
thus two pentads of sense and action, respectively. In 79,
it is probably the latter pentad that is referred to. Pl nom.
ymd’ 79.
yar, 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 y, yirt, where
even, in the exact place whele, 61; yora, whence, from
where ; with emph. g, yoray, from the very place whence, 19.
y¥hwar, m. the Lord (Skr. ifvara), a title of the Supreme
Siva, connoting His power and lordliness, 43,
yaitu, vel. pron. adj. as much (mod. Ksh. yat¥), 81.
yétz, rel. adv. of place, where, 88 ; from where, whence, 57.
yiti, adv. of place, here, in thls 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).

yut, see yaitu,

yitha, rel. pron. adv. of manner, as K. Pr. 46 ; tithay . . . yitha,
80 . . . as, exactly like, 100.

guth¥, rel. pron. adj. of manner, of what kind, as; with emph. 7,
yuthuy, 55 ; used adverbially, exactly as, 64.

yiib*, ad). many, much, 102; K. Pr. 102; as adv., very much,
103. In all these cases with emph. y, yié?y.

6k, f. wish, desire, loving longing, 29, 40, 45; sg. abl. yiét,
29, or (m. c.) yibhé, 45.

yozan, m. a league; yozana-lack, a hundred thousand leagues,

2i, conj. that, so that (consecutive), 48.

zad, adj. non-sentient, inert ; zada-ré)*, like an insentient thing,
stolid, 20.

2ude, see zirt.

zadal, adj. pierced with holes (as in a sieve); zadal &kay, a
shade full of holes, like that thrown by a broken thatch,
K. Pr. 102.

2ag, f. the world, 16.

zagun, 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. lst pers. sg. ag. and 3rd pers. sg. dat., zdy*mas,
I remained watching him, 48.

2igar, m. the liver (the seat of the affections and desires), 49.

2%, card. two, 75.

zal, m. water, 38-40, 45, 47, 81; sg. gen. zaluk® (f. sg. ag.
zalaci doiii, with a stream of water, 39, 40); pl. dat. zalan,
81 ; zala-host", a water-elephant, a sea-elephant (a mythical
animal), 47.

264", m. the joint where a branch leaves the parent stem, or
where two branches commence to fork ; hence, met. 4dlu-zd1%,
efilux, or passing, of time, 64 ; sg. ag. (or instr.) 264, 64.

calamay, 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.

zdlun, o burn (transitive), to burn up; past part. m. sg., with
suff. 1st pers. sg. ag. zdlum, 49.

zalawun®, n. ag. burning, fiery hot, blazing; f. sg. nom.
zalawaiis (m. c. for zalawin®), 57.

zdmun, to yawn ; fut. (in sense of pres.) sg. 8, zami, 46.

2an, 1, m. a man, a person; hence, the world of men, people

. 31; sg. dat. (in sense of lac.), zanas, 31.



cogyuls) VOCABULARY 225

zan, 2, adv. as it were, as though, like, 29, 31, 83, 106.

zan, f, knowledge; esp. the true knowledge of the Supreme;
libm zanas zin, 1 obtained (a reputation for) knowledge
among people, 31.

zana, in ko-zana (73, 74) or ko-zanaiti (72), see ko-zana.

zén, see zyon".

zin, m. a Jina, 1.e. the Buddha, 8.

can, f. moonlight; sg. dat. zi#né (m. c. for z#n/), in the moon-
hght 9; pot* zin, “the end of the moonlight, the last hours
of the nlght sg. dat. (for loc.) pot* cine, 105.

zinda, adj. alive; w1th emph. g, zinday, even while alive, 68.

zanyg, f the leg, K. Pr. 102.

zdnun, to know, 20, 30, 41, 64 (bis); K. Pr. 102; to et 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 seizl’,
26, 80; gatith zanun, to know how to make, 80,

onj. part. conith, 20, 64; impve. sg. 2, zin, 71; with

sufl. 3rd pers. sg. ace., zdnun, know it, 30 ; fut. sg. 1, zdna,
41; 2, zanakt, 10 (l)l(‘\ blle) 77 zduékh, 04 3, w1th suff.
lst pers. sg. gen., zaném, it, belonging to me, will know, 85;
past. pmt m. sg. ~0'n“ 26; with suff. 1lst pers. sg. ag.
20num, 7 (bis), 90 ; wlth suft. 2nd pers. sg. ag. and lst pers.
sg. dat. (dativus commods), con“tham, K. Pr. 102; cond.
past sg. 1, zanahd, 80 (bis).

caniifit, f. a mother; sg. dat. cunafié, 51.

zar%, or z#d“, m. a condition of bad conduct, bad habits;
sg. dat. ziré (or ziadé) (m. c. for ziré or zidé) lagun, to
acquire bad habits, 70.

20sun (impersonal in the past tenscs), to cough; fut. sg. 3
(in sense of pres.), zdsi, 46.

zath, f. nature, the true nature of anything, 4.

2w, m. the llfe soul ; the sonl in the sense of a living soul,
a living being, & man, 12. Cf. zuv.

zuv, m. life, 54 ; the soul, 106; zuv Ayon¥, to take life, to
destroy life, 54, Cf. z.

zwont®, adj. living, alive, 6, 12; m. pl. nom. zwdat?, in
~zwant‘-moM“ﬂ men who obtain final release while yet
alive, 6.

zyon®, to come into being, to be born; [ut. sg. 3, z&yi, 37;
z&yé (m. e.), 45; pl. 3 (old pres.), 2én ni zén, they are heing
born, (and) thcy are not being born, i.e. when they are
hardly born, immedia(e]y on being born, 47 ; 3 (remote)
past, m. pl. 3 ziayay, 51.

20yyul®, ad). (f. 20yi7*), fine, tenuous (e.g. of a thread); f. pl.
nom. 20yijé, 102,
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