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Lal! Déd, LalleSshwari or Lalla as she is popularly known, (Kashmir, 1320-
1392) is a well-known figure in Kashmir and her wise sayings are often
quoted by Hindus and Muslims alike. A brief biography is given in the
Introduction (p.5). Some of Her songs pre-echo those of Kabir (c.1470)
and Guru Nanak (c.1500).

George Grierson (1851-1941) was an Irish administrator in British India.
He is most famous for having proposed, organised and published the
results of the Linguistic Survey of India (1898-1928). From documents,
written translations and recordings collected from over 95% of India’s
population, he logged 179 distinct languages (on the criterion of mutual
unintelligibility) with 544 dialects in five main language groups. He wrote
many books and papers, mainly about Indian languages and religious
texts.

Lionel Barnett (1871-1960) was an English orientalist, a Professor of
Sanskrit, a student of Indian religions and a translator of Indian
scriptures, who worked mainly in the British Museum.

I From its root meaning of ‘red’ Lal has come to mean ‘dear, beloved, lovely’
and is a popular name (eg. Lal Bahadur Shastri, Lal Qalandar (of Qawalli fame)).
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PREFACE

T HE collection of songs edited in the present volume possesses a
two-fold interest. Composed so long ago as the fourteenth century
A.D., 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 Shaiva Yoga was the
object of much study amongst the learned men of Kashmir. From that
remote corner of North-Western India their teaching influenced the
whole peninsula, so much so that we even read that Ramanuja, the
leader of a rival Vaishnava belief, felt compelled to travel from distant
Madras to Kashmir, with the special object of combatting the hostile
creed at its fountain head.

There is an imposing mass of Kashmir Shaiva literature still extant. Much
of it has been published 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 Shaivism on
the lines laid down by the theologians who preceded her, but illustrate
the religion on its popular side. What we have here 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.
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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
discussed 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 translation, the various appendixes, and the vocabulary
are the work of Sir George Grierson.

WORKS QUOTED in the FOLLOWING PAGES
WALTER, H. - The Hatha-Yoga-Pradipika (HYP) of Svatmarama.1893.
DEUSSEN, PAUL. - Allgemeine Geschichte der Philosophie.1899, 1906.

SHRINIVAS IYENGAR, P.T. -The Shiva-sitra-vimarshini of Kémaraja,
translated into English. Reprinted from ‘Indian Thought’.1912.

SRI CHANDRA VASU - The Yoga Shastra, Shiva-Sahita (SS). In ‘Sacred
Books of the Hindus, vol. xv, Part 1.1913. An Introduction to Yoga Philosophy:
Sanskrit Text, with English Translation of (1) the Shiva-Sahitd, and of (2) the

Ghéranda-samhita. Ibid., Parts Il and IV.1914-15.

CHATTERIJI, J.C. - Kashmir Shaivism, vol. ii, Fasciculus |I. The Research
Department, Kashmir State, Srinagar, 1914.

PANCHAM SINH - Haha-yoga-pradipika of Svatmarama, Sanskrit and
English Translation. In ‘Sacred Books of the Hindus’, vol. xv, Part 111.1915.

PURANANDA - Shat-Chakra-NirGpana. Text often printed in India.
BARNETT, L.D. - Bhagavad-Gita. In the Temple Classics. London, 1905.

TRANSLITERATION SYSTEM - The system of transliteration, used in all
RiSY documents, is based on IAST but with § written sh, s as sh, c as ch
and r as ri (see Sanskrit Pronunciation, downloadable from symb-ol.org).

Although o and e are always long in Sanskrit and not normally given a
diacritic, we have kept the original style of 6 and € used by Sir George
Grierson.



INTRODUCTION

Note: Footnotes are collected at the end of the Introduction.

HE verses in the following collection are attributed to a woman of
T Kashmir, named, in Sanskrit, Lalla Yogishwari. 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 Déd, or ‘Granny Lal’, as she is
called nowadays. There is not a Kashmiri, Hindu 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 Ali Hamadani, the famous saint who exercised
a great influence in converting Kashmir to Islam. He arrived in Kashmir
in A.D.1380, and remained there six years, the reigning sovereign being
Qubu’d-Din (A.D.1377-93) 2. As we shall see from her songs, Lalla was a
Yogini, i.e. a follower of the Kashmir branch of the Shaiva religion, but
she was no bigot, and, to her, all religions were at one in their essential
elements.®> There is hence no inherent difficulty in accepting the
tradition of her association with Sayyid Ali. Hindus, in their admiration
for their coreligionist, go, it is true, too far when they assert that he
received his inspiration from her, but the Musalmans of the Valley, who
naturally deny this, and who consider him to be the great local apostle
of their faith, nevertheless look upon her with the utmost respect.*

Numerous stories are current about Lalla in the Valley, but none of them
is deserving of literal credence. She is said to have been originally a
married woman of respectable family. She was cruelly treated by her
mother-in-law, who nearly starved her.> The wicked woman tried to
persuade Lalla’s husband that she was unfaithful to him, but when he
followed her to what he believed was an assignation, he found her at
prayer. The mother-in-law tried other devices, which were all conquered
by Lalla’s virtue and patience, but at length she succeeded in getting her
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turned out of the house.® Lalla wandered forth in rags and adopted a
famous Kashmiri Shaiva saint named Séd B&yu as her Guru or spiritual
preceptor. The result of his teaching was that she herself took the status
of a mendicant devotee, and wandered about the country singing and
dancing in a half-nude condition. When remonstrated with for such
disregard for decency, she is said to have replied that they only were
men who feared God, and that there were very few of such about.’
During this time Sayyid All Hamadant arrived in Kashmir, and one day
she saw him in the distance. Crying out ‘l 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 anyone. Sayyid ‘Al
continued his search, and suddenly Lalla reappeared from the oven clad
in the green garments of Paradise. The above stories will give some idea
of the legends that cluster round the name of Lalla.

All that we can affirm with some assurance is that she certainly existed,
and that she probably lived in the fourteenth century of our era, being a
contemporary of Sayyid ‘Ali Hamadant 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 Nab1’s of old and the more modern Dervishes. No authentic
manuscript of her compositions has come down to us. Collections made
by private individuals have occasionally been put together,® but none is
complete, and no two agree in contents or text. While there is thus a
complete dearth of ordinary manuscripts, there are, on the other hand,
sources from which an approximately correct text can be secured. The
ancient Indian system by which literature is recorded not on paper but
on the memory, and carried down from generation to generation of
teachers and pupils, is still in complete survival in Kashmir. Such fleshy
tables of the heart are often more trustworthy than birch-bark or paper



manuscripts. The reciters, even when learned Pandits, take every care
to deliver the messages word for word as they have received them,
whether they understand them or not. In such cases we not infrequently
come across words of which the meaning given is purely traditional or is
even lost.

A typical instance of this has occurred in the experience of Sir George
Grierson. In the summer of 1896 Sir Aurel Stein took down in writing
from the mouth of a professional story-teller a collection of folktales,
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 were ‘old words’, the signification of which had been lost, and
which had been passed down to him through generations of Ustads, 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 Kashmirt 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, literatim, et
punctatim, as they had been recited by him to Sir Aurel fifteen years
before. The present collection of verses was recorded under very similar
conditions. In the year 1914 Sir George Grierson asked his friend and
former assistant, Mah’épadhyaya Pandit Mukunda Rama Shastri, 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 came into touch with a very
old Brahman named Dharma-dasa Darweésh of the village of Gush.

Just as the professional storyteller'® mentioned above recited folktales,
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 (kula-
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parampar’dchara-krama). The Mah’6padhyaya 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 basis of the present edition. It cannot claim to be
founded on a collation of various manuscripts, but we can at least say
that it is an accurate reproduction of one recension of the songs, as they
are current at the present day.

As in the case of Sir Aurel Stein’s folktales, 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
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 is in some respects more valuable
than any written manuscript. Besides this collection we have also
consulted two manuscripts belonging to the Stein Collection housed in
the Oxford Indian Institute.!! Both were written in the Sharada
character. Of these, one is but a fragment, the first two leaves and all
those after the seventeenth being missing. It is nevertheless of
considerable value; for, besides giving the text of the original, it also
gives a translation into Sanskrit verse, by a Pandit named Rajanaka
Bhaskara, of songs Nos. 7— 49.

The Kashmiri text, if we allow for the customary eccentricities of spelling,
presents no variant readings of importance and is in places corrupt. The
other manuscript contains the Kashmiri text of forty-nine of the songs in
the present collection. The spelling is in the usual inconsequent style of
all Kashmirt manuscripts written before 1$hvara-kaula gave a fixed
orthography to the language in the concluding decades of the
nineteenth century,!? and there are also, as usual, a good many mistakes
of the copyist. It is, however, valuable as giving a number of variant



readings, and because the scribe has marked the metrical accentuation
of most of the verses, by putting the mark after each accented word?.

The order of verses in this manuscript is different from that of Dharma-
dasa’s text. Although there is not much consistency in old Kashmiri
spelling, it is a universal rule that every final surd consonant is aspirated.
Thus, rat, night, is pronounced rath. Lalla’s songs were composed in an
old form of the Kashmiri language, but it is not probable that we have
them in the exact form in which she uttered them. The fact that they
have been transmitted by word of mouth prohibits such a supposition.

As the language changed insensibly from generation to generation, so
must the outward form of the verses have changed in recitation. But,
nevertheless respect for the authoress and the metrical form of the
songs have preserved a great many archaic forms of expression.* As
already said, Lalla was a devout follower of the Kashmir school of Yoga
Shaivism. 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.

Footnotes for page 5, etc.:-

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

2 Panjab Notes and Queries, ii. 432.
3 Compare verse 8 in the following collection.
4 Cf. Lawrence, Valley of Kashmir, p.292.

> Compare the Kashmiri saying:- hondu maran kina kath, Lali nalwii 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
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thinly cover it with rice, so that it looked like quite a big heap. Still she never
murmured. Cf. K.Pr.82, and Panjab Notes and Queries, ii. 743.

¢ For these, and other stories, see Panjab Notes and Queries (PNQ)

7 See K.Pr.20, quoted in full on p.99, below. PNQ makes another saint, a
contemporary of Sayyid ‘Ali named Nuri’d-din, the hero of the story; but
every version that we have seen or heard elsewhere gives it as above. PNQ
adds that Ndru’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 Mérutuga’s Prabandha-cintamani, where the hero is a Katriya named
Jagad-déva, and the unclothed lady a dancing-girl: Bombay edition (1888),
p.296, and Tawney’s translation, p.186.

8 Nos. 77 and 94.

J See, for instance, p.11 of the late Professor Bihler’s Detailed Report of a Tour
in Search of Sanskrit MSS made in Kashmir, &c. (Bombay, 1877), where two
of these collections are mentioned.

10 The Goosh of the maps. It is about thirty miles from Baramiila, and is not
far from the famous shrine of Shdrada. See Stein’s Translation of the
Rajatarangi, ii. 280 and 288.

11 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.

12 IShvara-kaula’s spelling is that followed in our printed text.

13 In our printed text in the Roman character, these are indicated by small
letters above the line, Ishvara-kaula indicates them with the help of the sign
for virama.

14 Thus, Kashmiri, as a distinct language, is much older than Lalla’s time. A still
more ancient form is preserved by Kalhaa (12%c.) in Rajatarangini, v.398.
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LALLA-VAKYANI
The Wise Sayings of Lal Ded

1.

abhyosi savikas layé wothu
gaganas sagun myul" sami chhrata
shun gol' ta anamay motu

yuhuy wopadeésh chhuy, bata!

2.

wakh manas kol-akol na ate
chhopi mudri ati na pravésh
rozan shiwa-shék®th na ate

mot" yéy kuh ta suy wopadeésh

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 Shiva and his Shakti.

If there remaineth somewhat, that is what the doctrine teacheth.
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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 enlightenment 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 Akash,
ethereality, or of vacuity, with which it is identified in the third line.

‘Chhrata’ 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 Maya, or cosmic illusion, and thereby becomes subjected
to limited individual experience. For further particular see the Note on Yéga,
24 and Vocab. Shad. Transcending this stage, the soul loses all
consciousness of limited individuality, and becomes absorbed in the
Supreme as unlimited pure consciousness and nothing else. This it is that
is the aim of the devotee.

2. ‘There’, i.e. inthe Supreme. The Kol, or family (Sanskrit Kula), is the group
consisting of the Jiva (individual soul), Prakriti (primal matter), space, time,
ether, earth, water, fire, and air. The Akdl is that which transcends these.
Hence, Kol-akol means the totality of all creation, or the visible creation
and that which transcends it. For the transcendental meaning of these words,
see Note on Yoga, 12, 19. Vows of silence and the like do not lead directly
to Him. The utmost they can do is to lead the mind to that knowledge of
the Supreme which brings it into union with Him. The ‘somewhat’, i.e.
the ineffable Supreme, is not even Shiva and his Shakti, or energic
power, for these have form and name, while the Supreme has neither.
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3.

Lal boh drayés lola re
chhadan lustum dén kyoh rath
wuchhum pandith panani garée

suy me" rotumas néchhatur ta sath
4.

damah dam korumas daman-halé
prazalyom diph ta nanyeyém zath
and?ryum" prakash nébar chhotum

gati rotum ta kirtmas thaph

3. With passionate longing did I, Lalla, go forth.
Seeking and searching did | pass the day and night.
Then, lo, saw | in mine own house a learned man,
And that was my lucky star and my lucky moment
When | laid hold of him.

4. Slowly, slowly, did | 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.

| winnowed forth abroad my inner light,

So that, in the darkness itself,

| could seize (the truth) and hold it tight

In these two verses Lalla relates her own spiritual experiences.

3. She had wandered fruitlessly far and wide in search of the truth. In other
words, she had made pilgrimages to holy places, and sought for salvation
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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.

. Suppression of breath is one of the most necessary Yoga exercises. See
Note on Yéga, §21, and Vocab. Nadi and Pran. Lalla compares the air-
passages to the pipe of a bellows, by gently compressing which the
feeble light of alamp 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 toy pan yémi som" mon"
vémi hyuv' won" dén kyoh rath
yémisay aduy' man sopon

tamiy dyuthuy sura-guru-nath

He who hath deemed another and himself as the same,

He who hath deemed the day (of joy)

And the night (of sorrow) to be alike,

He whose mind hath become free from duality,

He, and he alone, hath seen the Lord of the chiefest of gods.
Duality is the considering God and nature to be distinct. The true
believer, who ‘sees God’, is one who recognizes that God is all in all, and

that all creation and all experiences are but modes of Him. For the
curious expression Sura-guru-nath for 'the Supreme’, see Vocab. guru.
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6.

chidanandas jiana-prakashés
yimav chyunu tim ziwanti mokhati
vishémis samsaranis pasheés

abodi gandah shéth-shéti diti

They who have gained experience of the Knowledge-light,

Of that Self, which is compact of pure spirit and of bliss,
They, while yet alive, have gained release (from earthly births).
But, to the tangled net of continual rebirth,

Have ignorant fools added knot by knot in hundreds.

Parama Shiva, the Supreme Self, has two aspects, as the Shiva-tattwa
and the Shakti-tattwa. The former is pure Spirit, the pure light of
Intelligence, without anything to shine upon. The latter is perfect Bliss,
the supreme 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 perfect knowledge of Him, and to
recognize that He is the Absolute Self of all things. The ‘ignorant fools’
are those who have not acquired this knowledge, and who are therefore
born and reborn again. See Kashmir Shaivism, pp.62, 64.
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/.

natha! na pan na par z6num
sadoyl bodum yih kédéh

ch®h boh boh chah myul" na zonum
chah kus boh kossa chhuh sandéh

Lord, | have not known myself or other than myself.
Continually have | mortified this vile body.

That Thou art |, that | am Thou,

That these are joined in one | knew not.

It is doubt to say, ‘Who am 1?7’ and ‘Who art Thou?’

Or, if we adopt the alternative readings:

Lord, | have not recognized myself (as one with thee).
Continually have | shown affection for this single body.
That Thou art |, &c., 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
conception 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 | 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.

Shiv wa Keéshév wa Zin wa
Kamalaza-nath nam dorin yuh
meé abali kositan bhawa-ruz

suh wa suh wa suh wa suh

Let Him bear the name of Shiva, or of Ké$hava,

Or of the J1na, or of the Lotus-born Lord,

Whatever name he bear, may he take from me,

Sick woman that | 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. Késhava means Vishnu; by the
name of ‘Jina’ is indicated both a ‘Jina’, the Saviour of the Jains, and also

the Buddha. | suspect that here it is confused with the Arabic Jinn, the
‘genius’ of the Arabian nights. The Lotus-born Lord is Brahma.

9.

ban gol" toy prakash av zuné
chandar toy motuy chéth
chéth gol" toy kéh-ti na kuné

gay bhiar bhuwah swar vésarzith-kéth

When the sun disappeared, then came the moonlight;
When the moon disappeared then only mind remained;
When (absorbed in the Infinite) mind disappeared,

Then naught anywhere was left;

Earth, ether, and sky all took their departure.
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Or, if we take the variant reading, the last line would run: Then whither
did earth, ether, and sky go off (absorbed) together (in vacuity)?

Regarding this verse, see Vocab. som. The moon and the sun represent,
respectively, the uppermost and lowest seats of action, or Chakras.
When, by intense mental absorption, or yoga, these disappear, or cease
to be present to consciousness, the devotee is conscious of the existence
of nothing except his thinking faculty or mind. When this is finally
absorbed in the Supreme, all sense of difference between the individual
spirit and the Universal Being is sunk in the all-consuming consciousness
of All-Being, All-Light. See Note on Yéga, §5, 21.

10.

woth rainya! archun sakhar

athé al-pal wakhur héth

yoduwanay zanakh parama-pad akhér
hishiy khoshi-khor kétha khéth

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

Bearing in thy hand wine, flesh, and cates.

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

Thou (wilt also know that) if thou violate the customs

It is all the same. What loss is there therein?
The lady is a diligent worshipper of Shiva, with all the necessary rites,
and is apparently a follower of the left-handed sect, that consumes wine
and flesh, and performs less reputable acts as a part of worship, which

are not consonant with regular Hindd Achara, or custom. Lalla points out
that the violation of her Hindu custom, by the performance of these
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Kaula sacraments, is unobjectionable, or, indeed, praiseworthy,
provided she knows the mystic syllable Om, see verse 15.

The ‘lady’ is probably the Shakti abiding in the speaker’s own body; see
Note on Yoga, §9. Cf. verse 77.

1 ‘Cates’ is fine food items — not a mis-spell of ‘cakes’!

11.

tanth?r gali toy manth?r moche
manth?r gol" toy motuy chéth
chéth gol" toy keh-ti na kuné
shunes shunah milith gauv
Holy books will disappeatr,
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
Transcendental Void, see Note on Yoga, §24, verse 1, and the Vocab. shifd.

Lalla is fond of the expression in the last line, and repeats it in verses 30
and 69.
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12.

héth karith rajy phéri na
dith karith trupti na man
ldha véna ziv mari na

ziwontu mari toy suy chhuy jhan

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

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

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

If, while it is yet alive, it die,

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

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

13.

yimay shéh ché timay shéh mé
Shyama-gala! toyé vén totus
yuhuy bén abéda te" ta me"

chah shén swomi boh shéyi mushis

O God of the dark blue throat!

As Thou hast the six, so the same six have I.

And yet, estranged from thee, into misery have | fallen.
Only this discord was there, that,

Though betwixt thee and me there was no difference,
Thou wast the Lord of six, while | by six was led astray.
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Shiva is said to have a dark blue throat from the legend of the churning
by which the gods extracted immortality-giving nectar from the ocean.
The first to come up in the churning was the deadly Kalakuta poison,
which was swallowed by Shiva to prevent its doing any further harm. The
poison dyed his neck dark blue.

Hindu philosophy has numerous groups of six. The Supreme Deity has
six attributes, viz. omniscience, contentment, 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 Vocab. shéh.

14.

Shiv gur' toy Késhév palanas
Brahma payirén wolasés

yogi yoga-kali parzanés

kus dév ashwawar péth chédeés
15.

anahath kha-swaruph shuhalay
yés nav na war?n na guth?r ta ruph
aham-vimarshé Nada-binduy yés won"

suy dév ashwawar péth chédés
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14. Shiva is the horse; and zealously employed upon the saddle
Is Vishnu, and, upon the stirrup, Brahma.
The Yogr, by the art of his yoga, will recognize
Who is the god that will mount upon him as the rider.
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 transformed into)
The Sound and the Dot by its own reflection on itself,
That alone is the God that will mount upon him.

Shiva here is not, like Vishnu and Brahma, the personal deity. He is the
‘Shiva-tattva’, the first phase of the Supreme in the universe. The Yogi
understands that this is but a manifestation of a deeper Reality of the
Absolute Spirit. He is, as it were, but the horse upon which the Supreme
rides. The Supreme is described under various mystical names in verse
15. He is the unobstructed sound - the sacred syllable Om - which, once
uttered, vibrates in perpetuity (see Vocab. andahath). His essence is the
Kha or sky, i.e. ethereality (cf. verse 1), whose home is in the Void
conceived to exist in the Sahasrara in the sinus of the forehead of the
microcosm (cf. again verse 1, and also note on Yoga, §20,24); nothing
whatever can be predicated concerning Him.

The ‘Sound and Dot’ refer to the theory of enlightenment. The Supreme
resides in a man’s subtle body in the form of a minute dot of light,
surrounded by coils of His Para-shakti, 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 Para-shakti is
roused, and awakes with a loud cry. For further particulars, see note on
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Yoga, §23, 24, 25. The commentator quotes the following lines on the
sacred syllable Om, which illustrates what is said, above:

ukto ya ésha uchcharas tatra yo’sau sphuran sthitah|
avyakt’anukriti-prayo dhwanir varnah sa kathyaté ||
nasyochcharayita kashchit pratihanta na vidyaté |

swayam uchcharaté dévah praninam urasi sthitah ||

éko nadatmak éko adatmako varnah sarva-varn’avibhaga-van |
sO-’nastam-ita-rupatwad anahata ihoditah | |

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 Om. 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 ‘unobstructed’ because its
nature is imperishable.

16.

tari salil khot" toy ture"

himi tr*h gay bén abén vimarsha
chaitanyé-rav bati sab sameé

Shiwa-may charachar zag pashya

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.
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Lo! By it all things, whether with life or without it,

The universe itself, are seen as only Shiva.
Just as the sun reduces ice and snow to identity with water, so the sun
of true knowledge makes the soul recognize not only its identity with

the Supreme, but also that the whole universe is one, conjured forth out
of the Absolute by the divine Maya. See Note on Yoga, §24.

17.

déev wata diwor" wata

pétha bona chhuy yéka wath
puz kas karakh, hota bata!

Kar manas ta pawanas sangath

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 stulff.

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 Pran’agni-hdtra, a spiritual offering of the

vital breaths; i.e. practise yoga by bringing thy vital airs under control.
See Vocab. nadi and pran, 2, and note on Yoga, §5, 21.
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18.

0sa bol pariném sasa

meé mani wasa khid na héyé

boh yid sahaza Shénkara-biikchii asa

makaris sasa mal kyah péye

Let him utter a thousand abuses at me.

But, if | be innately devoted to Shiva (or to Shiva the real and true)
Disquiet will find no abode within my heart.

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

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

19.
athén ay ta gachhun gachhé

pakun gachhé dén kyawu rath
yoOray ay ta turi gathun gachhé
kéh na-ta keh na-ta keh na-ta kyah

They came and came, and then they have to go.

Ever must they, night and day, move on and on.

Whence they came, thither must they go.

What is anything? It is nothing, nothing, nothing.
Or, if we read athan, the first line means, they came becoming
emaciated (i.e. came wearily), and then they have to go.

The weary round of perpetual birth and rebirth. Cf. Koheleth, xii. 8,
‘Vanities of vanities, saith the Preacher, all is vanity’.
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20.

mud zonith pashith ta kor"

kol" shruta-wonu zada-rupi as
yus' yih dapiy tas tiy bol

yuhuy tattwa-vidis chhuh abhyas

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.

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 Vocab. tattwa.

We may compare Kabir’s famous advice:

sab-sé hiliyé sab-sé miliyé, sab-ka lijjiyé nam

'haiji’, ‘hanji', sab-sé kahiyé, basiyé apné gam
Meet every one in a friendly way, greet every one by name.
Say ‘yes Sir’, ‘yes Sir’, to each one who addresses you.
But live in your own village (i.e. stick to your own opinions).

21.

gal gandinem bol pariném
dapiném tiy yés yih roché
sahaza-kusumav puz kariném

boh amaloi" ta kas kyah mocheé
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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 | 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

stanza 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 chhézi ta razan asé
bhu-tal gaganas-kun vikasé
chandari Rah grosu mawasé
Shiwa-puzan gwah chitta atmaseée
The day will be extinguished, and night will come;
The surface of the earth will become extended to the sky;
On the day of the new moon,
The moon swallowed up the demon of eclipse.
The illumination of the Self in the organ of thought
s the true worship of Shiva.
Once the mind realizes the true nature of the Self, as one with the
Supreme Self, here given the name of Shiva, all things fade into
nothingness. There is no distinction between day and night, and the

boundaries of the apparently solid earth merge into those of the sky, so
that earth and sky become one. Nay, the demon of eclipse is eclipsed
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himself. According to Hindu 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
occasion of a solar eclipse, the moon and the sun are together, and the
nectar of the sixteenth digit, becoming heated and caused to evaporate
by the proximity of the sun, ascends into that luminary.

Rahu, the demon of eclipse, then swallows the sun in order to drink the
nectar. So much for the tradition explanatory of the natural
phenomenon. Here Lalla describes the process of absorption in the
Sahasrara (see note on Yoga, §21). To the fully enlightened soul, the day of
earthly illusion disappears, and all is night; the apparently solid earth
loses its bounds, and becomes merged in the sky; in the illumination of
the Self, so far from Rahu swallowing (the nectar of) the moon, it is the
moon in the Sahasrara 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 (pramatar), the object of
cognition (praméya), and the instrument of cognition (pramana). The
pramatar is here typified by Rahu, the demon of lunar eclipse, the
prameéya by the moon, and the pramana by the sun. The thinker is able
to ‘swallow the moon’, i.e. to think away the phenomenal world into a
blank; but he cannot completely dissolve it, for there still exists the triad
of pramatar, prameya, and pramana, until the Para Samvid, or Higher
Consciousness, is attained, by which all three are fused together and
sublimated into a void of infinite Unity.

Lalla here refers to the presence of Para Samvid. Whereas in ordinary
meditation ‘Rahu swallows the moon’, i.e. the thinker effaces the
phenomenal world, the Higher Consciousness (typified by the moon
residing in Sahasrdra; see note on Yoga, §19, 20) absorbs the consciousness
of the thinker into itself, entirely sublimating its contents into Void.
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23.

manasay man bhawa-saras
chhyiiru kaipa nérés naruch' chhokh
leka-leékh, yud" tula-koti

tuli tulY ta tul na koh

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.

According to legend, a terribly destructive fire, named Vafiavagni, 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 nartcu chokh, we read nara
tsi-chokh, which could be spelt in Nagart 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 chhuy poi kranjé
mochheé yémi rot" malli yud" wav
host" yus" mast-wala gandé

tih yés tagi toy suh ada néhal
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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 successftul (in retaining integrity and high repute).

The vanity of earthly repute.

25,

shé wan chatith shéshi-kal wuzim

prakréth hozim pawana-sotiy

I6laki nara wolinju buzim

Shénkar lobum tamiy sotiy
By (controlling) my vital airs | 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 | parched my heart as a man parcheth grain,
And at that moment did | obtain Shiva.

In the spiritual body of a man there are six Chakras, or seats of Shakti,
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 Shiva, is supposed to exist
under the frontal sinus, and, once he has mastered the six Chakras, the
devotee becomes cognisant of this moon and is absorbed in the Shiva.
The mastery is effected by control and suppression of the vital airs (see

Vocab., pran 2), and the exciting cause is ardent love, or desire, for Shiva.
For further particulars, see Vocab., shék and som, and Note on Yoga, §9 ff. 21.
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26.

chitta-turog" gagani brama-won"
niméshé aki chhandi yozana-lachh
chétani-wagi bodi ratith zon"

pran apan sandorith pakh?chh

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 Prana and Apana. See Vocab. pran, 2,
and Note on Yoga, §2, 16, 23.

27.

khéth gandith shémi na manas
branth yimav trovu timay gay khasiti
shastra buzith chhuh yéma-bayeé krar"

soh' na poch" ta daniy lasiti
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By eating and apparelling the mind will not become at peace.
They only have ascended who have abandoned false hopes.
When they have learnt from the scriptures

That the fear of Yama is terrible (to him who is in debt to desire),
And when the lender hath trusted them not (with a loan),

Then indeed live they blessed and at peace.

Or, if we adopt the alternative reading, the first two lines must be
translated: They only who have kept their minds from eating and
apparel, and who have abandoned false hopes, will ascend.

Yama is the judge of the soul after death. Desire is compared to a
money-lender, who gives a loan of fruition, but demands a hard
repayment of principal and interest. Happy indeed is the contented soul
to whom he refuses to make the loan.

28.

yéwa turu chali tim ambar héta
kshod yéwa gali tim ahar ann
chitta! swa-para-vécharas péta

chéntan yih déh wan-kawan

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.
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29.

sahazas shém ta dam no gachhi
yithi no prawakh mokti-dwar
salilas lawan-zan milith gachhi

to-ti chhuy durlab sahaza-véchar

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.
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.

lub marum sahaz vécharun
drog" zanum kalpan trav
nishé chhuy ta dar' mo garun

shunés shinah milith gauv

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 but a void) and a void has become merged within the Void.
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31.

makuras zan mal cholum manas
ada me libum zanas zan
suh yéli dyuthum nishé panas

soruy suy ta boh no koh

The foulness of my mind fled from me as foulness from a mirror,
And then among the people did | gain repute (as a devotee).
When | beheld Him, that He was near me,

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

32.

kéh chhiy néndri-hatiy wudiy
Kétam wudén nésar péyé

kéh chhiy snan karith aputiy
kéh chhiy géh bazith ti akriy

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.
‘Sleep’ is the sleep 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.
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33.

dwadashanta-mandal yés déwas thaji
nasika-pawana-dori anahata-rav
swayam kalpan antihi chaji

panay suk dév ta archun kas

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?

The ‘Unobstructed Sound’ is the mystic syllable Om - see the notes on
verse 15. Dwadashanta-mandal is the Brahma- randhra (see Note on Yéga,
§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 Sahasrara, which, in each man, is
the abode of the Supreme Shiva, 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 om-kar yés nabi daré
kumbuy brahmandas sum garé
akh suy manth®r chétas karé

tas sas manth®r kyah karé
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He from whose navel steadfastly proceedeth

In its upward course,

The syllable Om, 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 mantra,

And of what benefit to him are a thousand mantras?

Or, if we take the alternative reading of the second line:
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 Om,
which is here stated to possess all the virtues of all other mystic syllables,
or mantras, put together. By the ‘navel’ is meant the Kanda, 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 Kumbhaka
or ‘jar’ exercise consists in meditation accompanied by ‘bottling up’ or
retaining the breath after inspiration (piraka). The devotee by this
suppression blocks up the vital airs circulating through the tubes
radiating from the Kanda, and thereby causes the organ of thought to
become absorbed into Shiva represented by the mystical moon existing
in his brain. For further explanation of this extremely recondite theory, see
Note on Yoga, §5, 21, and Vocab. som. Regarding the Brahma-randhra, see
the note on the preceding verse. It is situated close to the Sahasrara, which
is the abode of the moon (see Note on Yoga, §8, 19).
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35.
samsaras ayes tapasiy
bodha-prakash lobum sahaz
marém na kik ta mara na kaisi
mara néchh ta lasa néchh
| came into this universe of birth and rebirth,
And through asceticism gained |
The self-illuminating light of knowledge.
If any man die, it is naught to me; and if | die it is naught to him.
Good is it if | die, and good is it if | live long.
Praise of perfect contentment. The idiom of ‘marém na kuh’ 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 anyone die it will not be my

business. The commentary here quotes the following verse of Utpala
Déva [Shiva- stétravall, xiii. 3] as to the point:

tavake vapushi viShwa-nirbharé

cit-sudharasa-mayé niratyayé

tishthatah satatam arcatah Prabhum

jivitam mritam athanyad astu meé

As | stand in thy imperishable body, which is composed of the cosmos,
And is of the nectar of pure spirit,

And as | everlastingly worship the Lord,

Let me have life or let me have death (for it matters not).

37



36.

prathuy tirthan gachhan sannyas
gwarani swa-darshéna-myul"
chitta! parith mau nishpath as

déshékh duré dramun nyal*

An ascetic wandereth from holy place to holy place,

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

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

The farther thou wilt look (from thy Self),

The more green will seem the heap of grass.

The uselessness of seeking God by long pilgrimages, when He is really
the Self of the seeker. Dramun is the dub grass of India. Here, a pile of
this grass is used metaphorically to indicate worldly pursuits. The further
a man’s thoughts wander from the consideration of the identity of the
Supreme and the Self, the more tempting will these worldly pursuits
appear.
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37.

pawan purith yus" ani wagi

tas bona sparshi na bochha ta trésh
tih yés karun antihi tagi

samsaras svy zéyi néchh

He who rightly inhaleth his vital airs,
And bringeth them under the bridle,
Him, verily, nor hunger nor thirst will touch.

Fortunate in this universe will he be born.

Puraka, or inhalation of the breath, is one of the methods employed to
encompass Pranayama, 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 Vocab. nadi and pran

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 Bhagavad Gita, ii.14, 15

matra-sparshas tu, Kauntéya, shitoshna-sukha-duhkha-dah,
agamapayino-'nityas tas titikshaswa, Bharata ||

yam hi na vyathayanty été purusham, puru-shabhal|
sama-duhkha-sukham dhirarh s6-'mri tatwaya kalpaté ||

It is the contact with 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 immortality, O chief of men.
(Burnett’s Translation.)
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38.

zal thamawun hutawah t?ranawun
wiurdhwa-gaman pairiv charith
katha-dhéni dod shramawun

antihi sakol" kapata-charith

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 yoga, 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 Yogi disdains such miraculous powers. The Yoga to

which he devotes himself is union with the Supreme Self, by acquiring
the knowledge of his own Self.

39.

kus" push' ta kossa pushoni

kam kusum logizés puze

kawa god" dizés zalachi doii

kawa-sana mantra Shénkar-swatma wuzé
40.

man push" toy yichh pushoiii

bawaki kusum logizés puzée

shéshi-rasa god" dizés zalachi doni

chhopi-mantra Shénkar-swatma wuze
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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 Shiva-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.

For ritual, shalt thou make the nectar of the moon

To stream over Him.

By the mystic formula of silence,

Will the Shiva-Self become manifest.

A plea for spiritual, as against formal worship. The nectar from the moon
refers to the mystic moon in the Sahasrara (cf. verse 33) said to abide
under the frontal sinus. From this moon a mystic nectar passes into the
spiritual frame of the devotee, and enables him to become master of
himself. For further particulars, see Note on Yéga, §5, 8, 19, 20, 21, and
Vocab. sém. The mystic formula, or mantra, of silence is the so-called
Ajapa mantra, in which the devotee utters no sound, but simply
performs various exhalations and inhalations. it is also called Hamsah.
(cf. verse 65), in which word the Anusvara or Bindu represents Purusha,
and the visarga Prakriti. The Tantrika-abhidhana defines Ajapa as Hamsa,
or inspiration + expiration (Shvasa-prashvdsa), saying 60 Pranas = 1
Shvasa, that 60 Shvasas = 1 Nadi, 60 Nadis = 1 Ahdratra (day and night).
Thus in one day-night there are 21,600 Shvasa-prashvasas, or Hamsa-
japas.
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41.

ayés kami dishi ta kami waté
gachha kami dishi kawa zana wath
antihi day lagimay taté

chhénis phokas kachchh-ti no sath

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

To what quarter shall | go? and how shall | know the road?
In the end, if | 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 chay bhu-tal chay

chay chhukh dén pawan ta rath

arg chandan posh poii chay

chay chhukh soruy ta logiziy kyah
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 injunction,
The flowers, the water of aspersion.
Thou alone art all that is. What, therefore, can | 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.
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43.

yemi lab manmath mad tur morun
wata-noshi morith ta logun das
tamiy sahaz Yishwar gorun

tamiy soruy vyondun swas

He who hath slain the thieves - desire, lust, and pride
When he hath slain these highway robbers,

He hath thereby made himself the servant (of all).

He hath searched out Him who is the real and true Lord.
He hath meditated and found that all that is, is ashes.

The true saint is the servant of all, by his humility and loving kindliness.

44.

panas logith ridukh mé chah
meé ché chhadan lustum doh
panas-manz yéli dyukhukh me chah

meé ché ta panas dyutum chhoh

This verse has throughout a double meaning. The first meaning is:-

Absorbed within Thyself, Thou remainedst hidden from me.
The livelong day | passed seeking for ‘me’ and ‘Thee’.
When | beheld thee in my Self,

| gave to thee and to my Self

The unrestrained rapture of (our union).
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In the second meaning, the two words mé and ché, ‘I, thee’, are taken as one
word méché, which means ‘earth’, and we get the following translation:

My body befouled | with mud,

And Thou remainedst hidden from me.

The livelong day | passed seeking for mud.

When | beheld the mud upon my body,

| 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, when she had discovered their identity, she was

filled with the rapture of union. Moreover, as the Supreme Self was
identical with her Self, He also was filled with the same rapture.

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

45,
kush posh tél diph zal na gachhé

sadbhawa gora-kath yusu mani héyeée
Shémbhus sori nityé panané yichhé

sada pézé sahaza akriy na zéyé

Kusha-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 Shambhu.
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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 absorption 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 action.

Shambhu is a name of Shiva.

46.

asi pondi zosi zami
néthay snan kari tirthan
wahari-wah?ras nonuy asi

nishé chhuy ta parzantan

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.

yéth saras sari-phol" na véchiy
tath sari sakaliy poinu chén
mrag srugal gandizala-hastiy

Zén na zén ta totuy pén

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.

48.

Lal boh luthus chhadan ta gwaran

hal mé korumas rasa-nisheé ti

wuchhun hyotumas todi dithimas baran
me-ti kal ganéyé zi zogumas tati

49.

mal wondi zolum, zigar morum

teli Lal nav dram, yéli dali trovimas tati
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48. 1, Lalla, wearied myself seeking for Him and searching.
| laboured and strove even beyond my strength.
| began to look for Him, and, lo,
| saw that bolts were on His door,
And even in me, as | was, did longing for Him become fixed;
and there, where | was, | gazed upon Him.
49. Foulness burnt | from my soul.
My heart (with its desires) did | slay.
And then did my name of Lalla spread abroad,
When | sat, just there, with bended knee.

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

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

50.

trayi néngi sarah sari saras.
aki néngi saras arshés jay
Haramokha Kauisara akh sum saras

sati néngi saras shunakar
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Three times do | remember a lake overflowing.

Once do | remember seeing in the firmament

The only existing place.

Once do | remember seeing a bridge from Haramukh to Kausar.

Seven times do | remember seeing the whole world void.

As a result of her having achieved the perfect knowledge, 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 Kalpa (i.e. a day of Brahma, or 432 million years) the
universe incurs a partial dissolution (khanda-pralaya). A hundred years of
Brahma - each year being made up of these Kalpas, or days of Brahma -
constitutes a Maha-kalpa, or great Kalpa. At the end of this vast period
of time there is a ‘great dissolution' (maha-pralaya) in which not only is
our universe destroyed, but all the worlds of the gods with their
inhabitants, and even Brahma himself.

The lake mentioned by 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
Kafsar to the South, lies the Valley of Kashmir. At the beginning of the
Kalpa now current this Valley is said to have been a lake called Satisaras,
and across this lake, from Haramukh to Kansar, 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 is to emphasize
the eternal pre-existence of the soul, and its perpetual birth and rebirth
unless released by the true knowledge. Cf. Verses 93 and 95.
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51.

zanané zayay rati toy katiy

karith wodaras bahu klésh

phirith dwar bazani woti tatiy

Shiv chhuy krathu ta chén wopadésh
52.

yosay shél pithis ta patas

soy shél chhéy pruthi-won" desh

soy shél shuba-wonis grutas

Shiv chhuy krathu ta chén wopadésh
53.

rav mata thali-thali topitan

topitan wottom" wottom" désh
Warun mata ltuka-garu atitan

Shiv chhuy kruthu toy chén wopadésh
54.

yihay matru-rupi pay diyé

yihay bharye-rupi kari vishésh

yihay mayeé-rupi antizuv héyé

Shiv chhuy kruthu ta chén wopadésh

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 Shiva to be found.

Meditate therefore on the doctrine.
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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 Shiva to be found.
Meditate therefore on the doctrine.

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 Shiva to be found.
Meditate therefore on the docitrine.

54. The same woman is a mother, and giveth milk unto her babe.
The same woman, as a wife, hath her special character.
The same woman, as a deceiver, endeth by taking thy life.
Hardly, in sooth, is Shiva to be found.
Meditate therefore on the doctrine.

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

51. The soul, while still in the womb of its mother, remembers its former
births, and determines to seek release from future transmigration as
soon as it is born. But directly it is born it forgets all this, and, becoming
en- tangled 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 Shiva is thus hard for a mortal once he is
born, Lalla entreats him to heed her doctrine, and thus to obtain release.

52. All things are but forms of the Supreme. She uses as a parable the fact
that though a pedestal, a pavement, a tract of land, or a millstone, may

50



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, is 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 is different.

54. Another parable to the same effect. The infinite variety of a woman, as
a mother, as a wife, or as a Delilah. Yet she is, throughout all, the same-
a woman. The Sanskrit translation makes the Delilah to be the Shakti,
which misleads people from the truth, appearing at one time as a
mother, and at another as a wife, but always a misleader.

55.

kandév gek tez kandév wan-was
véphol' man na ratith ta was
dén rath ganz®rith panun shwas

yuthuy chhukh ta tyuthuy as

Some have abandoned home,

Some have abandoned 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
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devotee should practise restraining his breath - one of the chief means
of securing emancipation. See Verses 37 and 40 and Vocab. nadi and pran
2. ‘Caelum non animum mutant qui trans mare currunt.” -‘Those who run
across the sea do not change their minds.’

56.

Yé gora Paraméshwara!

bavtam teé chhuy antar vyod"
dohéway wopadan kanda-pura
h?h kawa t?run* ta hah kawa tot"

57.

nabi-sthana chhéy prakréeth zalawani
hidis tam yéti pran wata-got"
brahmanda petha stt' nadi wahawaiii

h?h tawa t?run‘ ta hah tawa tot"

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 ‘hah’ 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 Brahma-randhra (it
issueth from thy mouth, as ‘hah’),

And therefore ‘hah’ is cold, and ‘hah’ is hot.
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These two verses refer to the practice of Pranayama, or suppressing the
breath in order to obtain YOga, or union with the Supreme. Expiration
and inhalation are carefully watched and controlled by the Yogi. Lalla
notices that some of her expirations, which she names ‘hah’, are cool,
while others, which she calls ‘hah’, are hot.

She addresses her guru, 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
Shaiva teaching, situated within the body, between the pudendum and
the navel, is a Kanda, or bulb, the focus of all bodily action, from which
radiate the various Nadis, or tubes, through which circulate the Pranas,
or vital airs. This Kanda is called Kanda-pura, or ‘City of the Bulb’, in verse
56, and Nabi-sthan, or that which has its position near the navel, in verse
57. One of the vital airs - called the Prana Kandava - rises directly from
the Kanda through the windpipe, and is expired through the mouth.
Hence it is hot. For further particulars, see the Note on Yoga, §5, and the
Vocab. Kanda-pura, nadi, and pran, 2. So much for the hot air.

The Brahma-randhra is the anterior fontanelle in the upper part of the
head (§5, 27). Near this is the Sahasrara (§19, 20, 21, 27), a spot which is
the upper extremity of the tube called the Sushumna Nadi, the other
extremity of which is the Kanda already mentioned. This Sahasrara is
considered to be the abode of that emanation of the Supreme Shiva
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 Sushumna Nadi is cold. When this
meets the hot air, Prana, coming upwards from the Kanda (close to which
is the microcosmic sun, §5, 8, 9, 21), this Prana 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 Vocab. som. ‘Hah’ is a
short abrupt expiration, and ‘hah’ is a prolonged one; and at the bottom
of the teacher's explanation lies the idea that in the short expiration the
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hot upward current of air suddenly meets the downward current of cold
air, and is checked by it. Hence it is cooled. On the other hand, a
prolonged expiration has time to recover itself and to regain its heat.
The sunis 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.
yih yih karm korum suh archun

yih rasani wochchorum tiy manthar
yuhuy log"mo dihas parchun

svy yih parama-Shiwun" tanthar

Whate’er work | did, that was worship.
Whate’er | 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 Shiva.

Laborare est arare; but the labour, it is understood, must be dedicated

to the Supreme. When all that one does, and all that one says is
dedicated to Him, this is equal to all burnt offerings and sacrifices.
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509.

chah na boh na dhyéy na dhyan
gauv panay Sarva-kriy mashith
anyau dyathukh kéchh na anway
gay sath layi par pashith

There is no ‘Thou’, no ‘I’,

No object of contemplation, 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 Supreme Self, and imagines that there is a difference
be- tween ‘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.
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60.

chhadan luchhus poni-panas
chhépith gyanas wotum na kuchh
lay kiirimas ta wochus al-thanas

bari bari bana ta chéwan na kiih

| searched for myself, and wearied myself in vain,
For no one hath, | ween, e’er by such efforts
Reached the hidden knowledge.

Then absorbed | myself in |t,

And straightway reached the abode of nectar,
Where there are many filled jars,

But no one drinketh from them.

No human efforts can gain the perfect knowledge. This is obtained only
by quietism and the grace of the Supreme. ‘It in which Lalla became
absorbed is the Tat of the famous Upanishadic formula Tat-tvam-asi,
‘thou art It’, the essence of the Shaiva doctrines. Once she had grasped
the identity of her Self with the Supreme Self, she reached the Al-than.
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 Sahasrara. By practising yoga, a devotee is finally absorbed micro-
cosmically into the Sahasrara, and macrocosmically into the Supreme.
Lalla 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 suffix m in wotum is a kind of dativus commodi, and means ‘in my
opinion’. Al-than is also explained as a contraction of alam- thana, the
place of ‘enough’, where everything is exactly balanced, and which can
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only be described by negation of all qualifications, ‘néti, néti’, i.e. the
Supreme. In either interpretation the resultant meaning is the same.

61.

yuh' yih karm kara pétarun panas
arzun barzun biyis kyut"
antihi lagi-rost" pushérun swatmas

ada yar' gachha ta tiir' chhum hyot"

Whatever work | may do,

The burden of the completion thereof lieth on myself,
But the earnings and the collecting

Of the fruits thereof are another’s.

If in the end, without thought for their fruits,

| lay these works as an offering before the Supreme Self,

Then, where’er | may go, there is it well for me.

The vanity of human wishes. The ordinary worldling performs actions for
the sake of what he may gain by them; but these gains cannot follow
him to another world. They are 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 Gita. 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 (karma-Yéga) and the
love of God (bhakti-Yoga), he saves his soul.
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62.

rajés boj' yém' kartal tyoj’
swargas boji chhuy taph toy dan
sahazas boji yémi gora-kath poji

v~

papa-pone-boji chhuy panunuy pan

He who gaineth a kingdom is he who hath wielded a sword.
He who gaineth paradise is he who mortifieth himself

And who giveth in charity.

He who hath knowledge of the nature of the Self,

Is he who followeth the Guru’s teaching.

That which reapeth the fruit of virtue and of vice

Is a man’s own Self.

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

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 Shaiva Guru, or spiritual preceptor.

63.

jiana-marg chhéy haka-wor®

dizés shéma-dama-kriyé-pai®
lama-chakra-posh" proéiia kriy dor

khéna khéna mochiy worlly chhédi®
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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 Mother’s 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 out- side 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 that is accomplished the soul becomes
assimilated to the Supreme Void, the Shiina. See Vocab. shun.

A Lama is one of the divine Mothers, to whom animals are offered in
sacrifice. See Vocab. lama, for further particulars.
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64.

kalan kala-zoli yid*way ché gol"
véndiv gith wa véndiv wan-was
zonith sarva-gath Probhu amol"

yuthuy zanékh tyuthuy as

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 sorith

ruzith véewahori dén kyoh rath
lagi-rost" aduy" yus" man karith

tasi néth prason" sura-guru-nath

He who ever calleth on the name of Shiva

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.
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The Way of the Swan is a mystic name for the celebrated formula so-
'ham, | am He (cf. Tat-tvam-asi, thou art It, of verse 60). In Sanskrit letters,
if the words so-'ham be reversed, they become Hamsah, 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. Hamsa is a term
often applied to the Supreme Shiva 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 is one, not two,
or manifold.

66.

charmum chatith ditith pani panas
tyuth' kyah wavyoth ta phalihiy sow"
mudas wopadeésh gayi rinzi dumatas
kani dandas gor aparith row"
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 Chamar (untouchable leather-worker), 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

61



wise man is like a decent husbandman. He sows the living seed that shall
spring up and bear the harvest of spiritual blessing. Instruction given to
the foolish worldly man returns to the giver, as a ball in the game of
hockey bounds back from one of the goal-pillars.

To give instruction to such a person is as much lost l[abour 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

chitta! muhuchu péyiy may
roziy no pata I6h-langariich” chhay

niza-swaruph kyah mothuy hay

Good Sir, for thee will | keep weeping

With gentle sound and gentle words.

My Soul! love for the world, begotten of illusion,

Hath befallen thee.

Not even the shadow of thine iron anchor will survive for thee.

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

Lalla addresses herself as ‘Good Sir’.

The iron anchor - a common object in Kashmir navigable rivers - is
worldly possessions that tie a man's soul down to this world. None of
these will he carry with him after death.
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68.

Lal boh chayés soman-baga-baras
wuchhum Shiwas Shék®th milith ta wah
tati lay kirum amréta-saras

zinday maras ta mé kari kyah

|, Lalla, passed in through the door

Of the jasmine-garden of my soul.

And there, O Joy! saw | Shiva seated united with His Shakti.

There became | absorbed in the lake of nectar.

Now, what can (existence) do unto me?

For, even though alive, | shall in it be dead.
The first line contains a paronomasia. The word soman 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. Shiva united in one with His Shakti, or energic power, is the
highest form of the Supreme Self. The lake of nectar is a metaphor for
the bliss of union with the Supreme. Drowned in this, though alive, Lalla

is as it were dead, and is certain of release from future birth, life, or
death.

69.

chitta-turog" wagi héth rotum
chélith milavith dashé-nadi-wav
taway shéshi-kal végalith wiachhum

shunés shunah milith gauv
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With a rein did | hold back the steed of my thought.

By ardent practice did | bring together

The vital airs of my ten Nadrs.

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

And a void became merged within the Void.

The rein by which she holds back the steed of her thought is the absence
of desire. The Nadis are the tubes in the body through which the vital
airs are believed to circulate, and it is the devotee’s object to bring these
airs under subjection. See the Vocab. nadi and préan, 2, and Note on Yéga, §5,
21. The mystic moon in the Sahasrara has been explained above under
verses 40 and 56, 57. When the devotee has completely blocked the

circulation of his vital airs, this moon distils nectar, as there explained.
See also Note on Yoga, ss 8, 19, 21, 22.

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

/0.

chéth amara-pathi thovizi

tih trovith lagi zude

tati chah no shikizi sandorizi

doda-shur" ta kochhé no mudé
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 Vocab. murun.
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/1.

marukh mara-buth kam krud lub
na-ta kan barith marinéy pan
manay khén dikh swa-véchara shem

vishey tihond" kyah kyuth" druw" zan

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.

chala-chitta! wondas bhayé mo bar
chyoiu chinth karan pana Anad
ché ko-zanani kshod hari, kar

kewal tasonduy taruk" nad

Ah restless mind! have no fear within thy heart.
The Beginningless One Himself taketh thought for thee,
(And considereth) how hunger may fall from thee.
Utter, therefore, to Him alone the cry of salvation.
Trust in God for the things of this life, and He will provide. No formal

rites are required in order to secure his protection. All that is necessary
is unceasingly to utter the ‘unobstructed cry’ (see verses 14, 15), i.e. The
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mystic syllable Om which properly uttered, and with faith, will secure
the presence of the Supreme, Who is everything that man can need.

/3.

chamar chhath?r rathu simhasan

hlad naté-ras tula-paryokh

kyah monith yiti sthir asawun"

ko-zana kasiy maranuiu shokh

/4.

kyah bdoukh muha bhawa-sdoari-daré
soth" lurith péyiy tama-pokh
yéma-bath karinéy koli chhora-daré
ko-zana kasiy maranunu shokh

/5.

karm z?h karan tr’h kombith
véwa labakh paralokas 6kh
woth khas stirya-mandal chombith

taway chaliy maranunu shokh
/6.

jnanaki ambar pairith tané
yim pad Lali dapi tim hrédi 6kh
karani pranawaki lay kar Lalé

chéth-jyoti kosun marananu shokh
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73. A royal chowry, sunshade, chariot, throne, happy revels,
The pleasures of the theatre, a bed of cotton down,
Bethink thee which of these is lasting in this world,

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

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

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

At the appointed time will Yama’s apparitors drag thee off in
woeful 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.
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
umbrella, that some years ago a serious riot took place in southern India,
due to the fact that some low-caste people had taken to going about
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with cheap cotton umbrellas imported from England. People of such
castes had no right to protect themselves from the sun or rain!

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

Yama is the God who rules the land of shades. His apparitors carry off
the soul after death for judgement by him, cruelly treating it on the way.
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) Anava-mala, or the impurity due to
the soul deeming itself to be finite; (2) Maylya-mala, or the impurity due
to the cognition that one thing is different from another; and (3) Karma-
mala, resulting in action the producer of pleasure and pain.

It is the devotee’s business to destroy the fruits of all works, whether
good or bad, and to destroy these malas. This he does by practising Yoga.
One important form of Yoga is the Kumbhaka-Yoga, in which the breath
is entirely suspended, KOmbith literally means ‘bottling up (the breath)’.
Cf. verse 34, and see the Vocab. karan and kumb". 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 Om, for which
see verses 14, 15,
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/7.

morith ponch buth tim phal-handi
chétana-dana-wakhur khéth
taday zanakh paramu pad chandi
hishiy khoshi-khor koh-ti na khéth

Ah!thou hasty one, feed thou those fatted rams - the five principles
of experience - on the grain and cates of spiritual meditation,

And then slay them.

Not till then wilt thou gain the knowledge

Of the place of the Supreme,

And (know also that) if thou violate custom it is all the same,

And causeth thee no loss.

Lalla is said to have made a practice of going about in a nude condition,
‘for’, said she, ‘he only is a man who fears God, and there are few such
about'. See verse 94 and the note to K.Pr.27 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 Bhutas, or Mahabhutas, are the five factors constituting the
principles of experience of the sensible universe. They are solidity,
liquidity, formativity, aeriality, and vacuity. For further particulars; see the
Vocab. bith, 2.

Just as a ram fattened on fruits and such like has but the smallest
beginning in his mother’s womb and grows to great size and vigour
before he is ready for sacrifice, so these principles are developed from
earlier, subtle, capacities (tanmatras), and under the influence of the
chain of cause and effect, which result in illusion (maya), become
powerful and conceal from the soul its knowledge of its real Self.
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In order to attain to true knowledge, the seeker must first certify to
himself the essential nothingness of these live 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-marga, or left-handed, Kaula,
ritual. Cf. the last line of verse 10.

/8.

kus dingi ta kus zagi

kus sar watari téliy

kus haras puzi lagi

kus parama-pad méliy

/9.

man dingi ta akol zagi

dodi sar paincha-yindi watari téliy
swa-véchara-poh haras puzi lagi

parama-pad chetana-Shiv méliy

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?
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79. The mind is he who is wrapped in sleep, and,
When it hath transcended the Kula, it is he who is awake.
The five organs are the lake that continually oozeth away.
That holy thing which a man may offer in worship to Hara
Is the discrimination of the Self.

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

78. Hara is a name of Shiva, 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 Vocab. man.

The Kula, or family, is a group of the following essentials for the
experience of the existence of the Self, as distinct from the Supreme
Self:- (1) the individual soul; (2) Prakriti, 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 Bhutas, or principles of experience,
as described under verse 77. When the mind transcends these, and
recognizes 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 Git3, ii.
69: mana éva manushyanam karanarm banda-mokshayo ||

va nisha sarva-bhitanam tasyam jagarti samyami |

yasyam jagrati bhatani sa nisha pashyato munéh. ||

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

80.

zanaho nadi-dal mana ratih
chatith, watith, kutith, klésh
zanaho ada asta rasayén gatith

Shiv chhuy krath" ta chén wopadésh

If I had known how by my mind to bring into subjection my Nadis,
How to cut, how to bind up;

then should | have known how to crush sorrow,

And gradually to compound the Great Elixir.

Hardly, in sooth, is Shiva to be found.

Meditate therefore on the doctrine.

As previously explained (see Note on Yoga, §5, 21, and verse 69), the Nadis
are the tubes through which the vital airs circulate. It is the devotee's
business to bring the latter under control. Pranzatun, 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.
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81.

mad pyuwum syundu-zalan yaitu
rangan lilami kiyém kaicha
kaiti khyém manushé-mamsaki nali

sOy boh Lal ta gauv meé kyah

However oft | quaffed that wine - the water of the Sindhu,
However many parts | played upon the stage,
However many lumps of human flesh | ate,

Still | am the same Lalla, and what profit was it all to me?

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, playing 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 Self all the time, and that all
these existences in ignorance had been profitless.
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82.

Om-kar yéli layé onum

wuhi korum panun‘ pan

shéwot" trovith ta sath marg rotum

teli Lal boh woch's prakashe-sthan

When by concentration of my thoughts

| brought the Pranava under my control,

| made my body like a blazing coal.

The six paths | traversed and gained the seventh,

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

The Pranava is the mystic syllable Om, and here may be taken as
indicating any vital formula, such, for instance, as Tat-tvam-asi (see verse
60). She brought this under control, i.e. she mastered it, and thus
became imbued with the truth. She then became able to suppress her
vital airs (see Note on Yoga, $21 and Vocabulary Nadi 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 Chakras, or seats of the six subordinate Shaktis
that urge a man to action. They are supposed to be located along what
corresponds to the spinal cord of a man's subtle body. The devotee has
to master the se one by one, and then attains to the seventh and highest
station or Sahasrara Chakra, by meditating on which he obtains final
release. The whole process is explained in greater detail in the Note on Yoga,
§9-2 1, and Vocab. shéh and som.

The word sath-marg may mean either the seventh path or the true path,
in either case indicating the Sahasrara Chakra.
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83.

gatulwah akh wuchhum bochha-suty maran
pan zan haran puhani wawa lah
néshébod" akh wuchhum wazas maran

tana Lal boh praran chhéném-na prah

A wise man saw | a-dying of hunger,

As the leaves fall with even a gentle wind

In the wintry month of Pausha.

And saw | also a fool beating his cook.

Since then have |, Lalla, been waiting for the day

When love for the world will be cut from me.
She has seen the injustice of this world, and longs for freedom from the
desire for existence. A man's wisdom will not save him from starvation,
or from liability to death from even the slightest cause; and a fool may
be rich and prosperous, whose only sorrow is that his cook now and then

does not sufficiently spice his food, and who securely acts as a tyrant to
him in consequence.

84.

yih kyah 0sith yih kyuth" rang gom
chang gom chatith huda-hudanéy dagay
saréniy padan kunuy wakhun pyom

Lali mé trag gom laga kami shathay

75



85.
yih kyah 6sith yih kyuth" rang gom
bérong" karith gom laga kami shathay

talav-razadané abakh chhan pyom

jan gom zaném pan panunuy

84. What is this that hath happened?

What kind hath bechanced me?

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

|, Lalla, have happened on a lake,

And know not on what sand-bank | shall run aground.
85. What is this that hath happened?

What kind hath bechanced me?

| made all things out of order,

On what sandbank shall | run aground?

It turned out well for me, for | 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 huda-hudaiéy 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.
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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
| got a clumsy carpenter’, but it is not likely that this is what Lalla
originally intended, or wrote. The word abakh is not used nowadays, and
there is no tradition as to its meaning, but there is a word abakhwaré
which means ‘clumsy’.

86.

raza-hams osith sapodukh koluy
kus-tam choluy kyah-tam héth

grata gauv band toy gratan hyot" goluy
grata-wol" choluy phal-phol* héth

Once wast thou a swan, and now thou hast become mute.
Some one, | 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 (Lalla
is addressing herself) she whose voice was once like that of a swan has
now become dumb.

When a mill-stone stops revolving, the 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 Ecclesiastes xii. 3-4. Perhaps Lalla means that she
has now found salvation, and is in a state of silent rapture. Formerly she
had preached volubly (cf. verse 89); but now that she sees God she is
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silent. God is the Miller, who turns the mill of worldly experience 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 Kashmin
authority.

87.

niyém karyoth garba
chétas kar-ba péyiy
marana brothay mar-ba

marith ta martaba h°riy
88.
atha ma-ba trawun khar-ba!

lGka-hanz" kong-wor khéyiy
tati kus-ba dariy tkar-ba!

yéti nanis kartal péeyiy

87. Even while in thy mother’s womb thou madest a vow.
When, Sir, will that vow come to thy remembrance?
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?
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87.1tis believed that while a child is in its mother’s womb it remembers all
its former births, and resolves in its coming life to act so as to acquire
release from further transmigration. But directly it is born, recollection
of these previous existences disappears and it loses all memory of its
resolution. The same idea is developed in verse 51.

Here Lalla reproaches an unbeliever with this act of forgetfulness. She
advises him, while yet alive, to become as one dead (cf. verse 12), by
destroying the six enemies - lust, wrath, desire, arrogance, delusion, and
jealousy (see Vocab. lub) - 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.

The commentator here quotes the following apposite lines from the
Bhagavad Gita (v.23):

Shaknétih’aiva yah s6dhurh prak sharira-vimékshanat |
kama-krodh’6dbhavam végarh sa yuktah sa sukhi narah ||

He who has strength to bear here ere release from the body the

passion born of love and wrath, is of the Rule, he is a happy man.
(Barnett’s 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 incalculable damage, and would suffer
accordingly. Apparently, in Lalla’s metaphor, the ass’s owner, in such a
case, would be liable to the extreme penalty of the law.

In the second half of the verse, if the mind is not controlled, and does
not recognize the nature of Self, it can give no help when its owner is at
the point of death, under the sword of Yama.
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The commentator quotes as apposite the following lines from the
Bhagavad Gita (ii. 60-63):

yatato hy’api Kauntéya purushasya vipashchitah |

indriyani pramathini karanti prasabharh manah ||

tani sarvani samyamya yukta asita mat-parah |

vashé hi yasyéndriyani tasya prajina pratishthita ||

dhyayato vishayan pumsah sarhgas téshiipajayaté |

samgat sarmjayaté kamah kamat krodho-'bhijayaté ||

krodhad bhavati sammoah sammohat smriti-vibhramah |
smriti-bhramshad buddhi-nasho buddhi-nashat pranashy-ati ||

For though the prudent man strive, O son of Kunti, his froward
instruments of sense carry away his mind perforce. Let him hold
all these in constraint and sit under the Rule, given over to Me; for
he who has his sense-instruments under his sway has wisdom
abidingly set. In the man whose thoughts dwell on the ranges of
sense arises attachment to them; from attachment is born love;
from love springs wrath. From wrath is confusion born; from
confusion wandering of memory; from breaking of memory wreck

of understanding; from wreck of understanding a man is lost.
(Burnett’s Translation.)

89.

lachari bichari prawad korum
nador chhuwa ta héyiv ma
phirith dubara jan kyah wonum

pran ta ruhun héyiv ma

80



90.

pran ta ruhun kunuy zonum
pran bazith labi na sad
pran bazith kéh-ti no kheze
taway lobum ‘so-’ham’ sad
In these verses a number of words have double meanings, so that the whole
has two different interpretations. Cf. v.101. The first interpretation is:-
89. Helpless and wretched made | my cry in the market,
‘Here for you be lotus-stalks. Will ye not buy?’
Then again | returned, and, behold, how well cried,
‘Onions and garlic will ye not buy?’
90. | 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 scrap thereof.
Therefore found | the flavour of ‘l am He'.
89. Lotus-stalks stewed with meat are freely eaten in Kashmir, and are sold
in the markets.

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

89. Helpless and wretched made | 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 | cried,

‘The breathing body and the soul will ye not take (under your

control)?’
90. | 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 | gained for myself the flavour of ‘| am He’.

89. In her early days, before she had reached a knowledge of her Self, she
had been offering worthless teaching to the people, and had urged them
to accept it. The n, again, when she had learnt the truth, she came and
urged them to practise Yoga by controlling their vital breaths (see Vocab.
Nadrand pran, 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 great truth contained in the formula So-‘ham -‘l am
He’, or Tat-tvam-asi -‘Thou art It’, for which see verse 60.
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91.
Siddha-mali! Siddho! seda kathan kan thav

chak doh path-kali soran kyah
balaké! toh' kétho dén rath bariv
kal av kuthan tu kariv kyah

92.

broth-koli asan tithiy kéran

tang chuthi papan chéran-suti
majé-kore atha-was karith ta néran

d6h-dén baran paradén-sat

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

92. In the coming days so malformed will be nature,
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 Kali age?

92. Times will become more and more evil, and there is none to warn or to
guide to the true knowledge. 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
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season. All women will be unchaste. Mother and daughter, hand in hand
- i.e. pimping for each other, will go abroad in search of strange men.

The main idea of this verse has survived in a familiar Kashmiri proverb:
téli, ha mali, asan kiyamataki kéran, yéli chuthi papan chéran-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. ¢f. kK.Pr.214

93.

chéth nowuy chand?®rama nowuy
zalamay dyuthum nawam-nowuy
yéna pétha Lali mé tan man nowuy

tana Lal boh nawam-nuwuy chhés

The soul is ever new and new; the moon is ever new and new.
So saw | the waste of waters ever new and new.
But since |, Lalla, scoured my body and my mind,

[, Lalla, am ever new and new.

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

The universe itself, though the same throughout, at stated intervals
undergoes dissolution into a waste of waters, and is afterwards re-

formed again; and Lalla herself remembers seeing this in former births
(cf. verses 50 and 96).

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

goran won'nam kunuy wachun
néb?ra dopunam and?ray achun
suy gauv Lali mé wakh ta wachun

taway mé hyotum nangay nachun

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 | 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 had grasped the identity of her
Self with the Supreme Self, she learnt to appreciate all externals at their
true value. So she abandoned even her dress, and took to going about
naked. With this may be compared the concluding lines of verse 77, and
the note to K.Pr.20. The wandering of Lalla in a nude condition is the
subject of more than one story in Kashmir. Here she says that she
danced in this state. Filled with the supreme rapture, she behaved like a
madwoman.

The dance, called Tandava, of the naked devotee is supposed to be a
copy of the dance of Shiva, 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 Shiva.
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95.

kyah kara ponchan dahan ta kahan
wokh-shun yith léjé karith yim gaiy

soriy samahon yith razi lamahon

What shall | 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 Bhutas, or principles of experience of the material
world (see verse 77 and Vocab. biith, 2). The ‘ten’ are the ten principal and
secondary vital airs (see Vocab. Pran, 2). The ‘eleven’ are the five organs
(indriya) of sense (jianéndriya), and the five organs of action
(karméndriya) (see Vocab. yundu), together with the thinking faculty or
manas (see Vocab. 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 destruction, of the cow. The ‘pot' which
they have scraped out is the soul. Just as people take a pot of food, and
ladle out its contents, scraping out the last dregs; so these have taken
the last dregs of worldly enjoyment out of the soul for their own
purposes, and have then gone away and left it helpless. They themselves
have gained only temporary joys, while the soul has lost its opportunity
of union with the Supreme.
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96.

damiy dithum nad wahawuinuy
damiy dyuthum sum na ta tar

damiy dithum thar® phélawdaiay
damiy dyuthum gul na ta khar

97.

damiy dithum guju dazawunuy
damiy dyuthum d®h na ta nar

damiy dithum pandawan-hunzu maoji

damiy dithum krojiy mas

96. For a moment saw | a river flowing.
For a moment saw | no bridge or means of crossing.
For a moment saw | a bush all flowers.
For a moment saw | nor rose nor thorn.
97. For a moment saw | a cooking-hearth ablaze.
For a moment saw | nor fire nor smoke.
For a moment saw | the mother of the Pandavas.

For a moment saw | 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 is shed;
Or, like the snow-fall in the river,

A moment white, then melts for ever.’
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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 Mahabharata, were kings, and
their mother, Kunti, was a queen. Yet, through treachery, they were all
at one time reduced to the direst misery, and wandered hungry and
thirsty till they came to the city of King Drupada. Here, with their
mother, the Pandavas, disguised as mendicant Brahmanas, 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, 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 epics, as told in Kashmir,
sometimes differ widely from the Sanskrit texts current in India proper.
For instance, in a Kashmiri Ramayana, Sita is represented as the
daughter of Mandodari, the wife of Ravana.

98.

ayés waté gayés na wate

suman-sothi-manz lustum doh

chandas wuchhum ta har na athé

nawa-taras dima kyah boh
By a way | came, but | went not by the way.
While | was yet on the midst of the embankment
With its crazy bridges, the day failed for me.

| looked within my poke, and not a cowry came to hand (or, até —
‘was there’).

What shall | give for the ferry-fee?
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Or, if we adopt the alternative readings, we must translate:

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

While | was yet on the midst of the embankment

Of my own mind,

The day failed for me.

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

What shall | give for a ferry-fee?

Another of Lalla's most popular sayings, current in many forms besides
the two quoted above. Another version will he found in K.Pr.18. Both the
readings given above are probably correct, and the verse has thus a
double meaning. 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 good fortune to come into the world
by it. But she did not avail herself of the opportunity; and so, when she
died, she left the highway of salvation, and was compelled to be born
and reborn.

If, in the third line, we take the reading ‘har' or ‘cowry’, the allusion is to
the belief that when a person dies his soul has to cross the river
Vaitarani, and passes through many dangers in the course of its traverse.
If a small piece of money is placed in his mouth at the time of death, he
can use it to pay for a ferry-boat to bring him across. 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 ‘Har’, i.e. Hara or Shiva, instead
of har, we get Lalla's esoteric meaning. It is not the literal cowry that she
missed, but the name of Shiva, which she found not in the pocket of her
mind. The pronunciation of suman (plural dative of sum) is, in Kashmiri,
practically the same as that of swat-mam or sdman, one’s own mind; so
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that, as read out or recited without regard to spelling, the verse has a
double meaning. When she died, she found that in her lifetime she had
not stored up a knowledge of the Supreme Shiva, i.e. of the Supreme
Self, in her intellect; and therefore on her deathbed found no saving
grace, or, as she expresses it, she found herself in the dark on some crazy
bridge over a fathomless abyss, and had nothing available to pay for the
boat of salvation to ferry her 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 spend its lifetime in gaining a knowledge of the
Supreme Self.

99.
gophilo! haka kadam tul

wuné chhéy sul ta chhafdun yar
par kar paida parwaz tul

wuie chhéy sul ta chhaidun yar
100.

daman-basti dito dam

tithay yitha daman-khar

shést®ras son gachhiy hosil

wuiné chhéy sul ta chhaindun 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.

90



100. Give thou breath to the bellows,
Even as doth the blacksmith.
Then will thine iron turn to gold.
Now is it dawn. Seek thou for the Friend.
Two more very popular verses of Lalla’s. Another version will be found
in K.Pr.46. Lalla is addressing herself.

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

100. Just as a blacksmith controls the pipe of his 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 midis, and thus

convert the crude iron of her soul into the gold of the Supreme Self. See
Note on Yoga, §5, 21, and Vocab. Nadi and Pran, 2.

As for the meaning of ‘dam dyun’ see the next verse.

101.
déhache laré daré bar troparim
prana-chur rotum ta dyutmas dam
hrédayéeché kuth®ré-andar gondum
omaki chobaka tul"mas bam
This has two interpretations, depending on the two meanings of the word
Pran, as ‘onion’, and as ‘vital air’. Cf. verses 89, 90. The first interpretation is:-
| locked the doors and windows of my body.
| seized the thief of my onions, and called for help.
| bound him tightly in the closet of my heart,
And with the whip of the Pranava did | flay him.
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The second, esoteric, interpretation is as follows:-

| locked the doors and windows of my body.

| seized the thief of my vital airs, and controlled my breath.

| bound him tightly in the closet of my heart,

And with the whip of the Pranava did | flay him.
It is necessary to explain that the expression dam dyunY, to give breath,
is used in three senses. It may mean ‘to give breath’ (e.g. to a bellows), as
in the preceding verse. Or it may mean ‘to give forth breath’, i.e. ‘to cry
out’. Or it may mean - also as in the preceding verse - ‘to control the
breath' by the Yoga exercise called Pranayama (see Note on Yéga, §2, 23,

and Vocab. nadi). The thief of the vital airs is the worldly temptations that
interfere with their proper control.

The Pranava is the mystic syllable Om regarding which see verses 15, 33,
and 34.

102.

Lal boh drayés kapasi-poshéché suchuy
kodi ta dun’ kiir"'nam yiichiy lath

t?ye yeli kharénam zoyijé t?ye
bowari-wana gayém alonz lath

103.

dobi yéli chhoviunas dobi-kafée-péthay
saz ta saban muchhunam yuchuy.

sachi yéli phir’'nam hani-hani kochuy

ada Lali mé provim parama-gath
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102. 1, 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 | receive in the weaver’s work-room.

103. When the washerman dashed me (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 finished garment. The various stages towards the
attainment of knowledge are thus metaphorically indicated, but the
explanation of each separate metaphor is unknown. Very possibly, each
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 t?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.
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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.

stuchi sas na satas puchu sas na rumas
suh mas meé Lali chyauv panunuy wakh
andarim® gatakah ratith ta wélum

chatith ta dyutmas tatiy chakh

| hoped not in it for a moment, | trusted it not by a hair.
Still I, Lalla, drank the wine of mine own sayings.

Yet, then did | 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 they are still called (Lalla-vakyani), though they intoxicated
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.
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105.

pot" zuni wothith mot" bélanowum
dag lalanovum dayé-sanzé prahé
Lali-Lali karan Lala wuzanowum

milith tas man shrochyom dahé

At the end of moonlight to the mad one did | call,

And soothe his pain with the Love of God.

Crying ‘Itis I, Lalla - itis I, Lalla’,

The Beloved | awakened.

| 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 Vocab. yund". Dah, ten, also means ‘a lake'. Thus, by a

paronomasia, the last line may also be translated, ‘1 became one with
him, and my mind lost its defilement, as in a lake (of crystal-clear water).’

106.

ami pana sod?ras navi chhés laman
kati bozi Day myon mé-ti diyi tar
ameén taken pon“ zan shéman

zuv chhum braman gara gachhaho
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With a rope of untwisted thread

Am | 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 | slowly waste away.

My soul is in a dizzy whirl.

Fain would | reach my home.

The cry of the helpless to God. She has tried formal religion but found it
as little helpful as if she had tried to tow the ship of her soul across the
ocean of existence with a rope of untwisted thread.

107.

ha manashé! kyazi chhukh wuthan séeki-lawar
ami rakhi, hamali! pakiy na nav

lyikhuy yih Naroni karmainé rakhi

tih, mali! hékiy na phirith kachh

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.

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
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man. He can only attain to that which is written by Narayana, i.e. God,
as his fate. No effort of his will can alter that.

The conclusion of the whole matter is that the only method of escaping
fate is to effect the union of the Self with the Supreme.

There are various interpretations of some of the words in this verse. Ami
r’khi, by means of this (weak) line, i.e. the rope of sand, may also be
translated ‘on this (thin) line’, i.e. along the narrow track, or towing-path,
on the bank of a river. Another reading is ami rati, by grasping it, i.e. the
rope of sand. The word hamali, O Burden-bearer, may also be read as ha
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-baras ata-gand dyl" gom
dén-kar hol" gom héeka kahyu
gora-sond" wanun rawan-tyol" pyom

pahali-rost" khyol" gom héka kahyu

The strap of the sugar-load hath become loose upon my (shoulder).
Crooked for me hath become my day’s work.

How can | succeed?

The words of my teacher have fallen upon me

Like a blister of loss.

My flock hath lost its shepherd. How can | succeed?
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Another of Lalla’s hard sayings. Its meaning is apparently as follows: Like
Christian in the Pilgrim’s Progress, she has been bearing on her back a
burden of worldly illusions and 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 ayés chand?riy garan
garan ayés hihén hih’

chay, hé Naran! chay, hé Naran!

chay, hé Naran! yim kam vih

Searching and seeking came |

From my inner soul into the moonlight.
Searching and seeking came |

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?
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For the comparison of the moonlight to true knowledge, see the Vocab.
som. ‘Like joined to like’: i.e. The Self is the same as the Supreme Self,
and must become absorbed in it.

Narayana is generally the name for the Supreme employed by
Vaishnavas. Here it is employed by the Shaiva 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.

Lalla asks, what are these manifestations? The answer, of course, being
that they are all unreal illusion.

1See p.5.

1Arkah. pramédnam, sémas tu méyam, jiana-kriyat-makau |
Rahur mayapramata sydt tad-dchchhadana-kovidah ||
Verse quoted in the Commentary.

1Cf. Raja-tararigini, i. 25. ‘Formerly, since the beginning of the Kalpa, the land
in the womb of the Himalaya was filled with water during the periods of the
[first] six Manus [and formed] the ‘Lake of Sati' (Satisaras). Afterwards . . .
Kashyapa . . . created the land known by the name of Kashmir in the space
[previously occupied by] the lake.” Stein’s Translation.
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APPENDIX I: VERSES BY LALLA IN KNOWLES’
DICTIONARY OF KASHMIRI PROVERBS

MR. HINTON KNOWLES’ valuable Dictionary of Kashmiri Proverbs and
Sayings (Bombay, 1885) contains a number of verses attributed to Lalla.
With Mr. Knowles’ kind permission, | 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 transliteration
adopted for the preceding pages, and here and there | have had occasion
to modify the translations. But, save for a few verbal alterations, Mr.
Knowles’ valuable notes have been left untouched.

These verses are quoted by the abbreviation K.Pr. (Kashmiri Proverbs)
with the number of the page of the original work. [G.A.G.]

K.Pr.18.
Ayés waté ta gayés ti waté;
Swamana!-sothi listum doh;
Wuchhum chandas ta har na athe.
Nawa-taras kyak dima boh?
(cf. No. 98)

| came by a way (i.e. | was born)

And | also went by a way (i.e. I died).

When | was on the embankment of (the illusions of) my own mind
(i.e. when my spirit was between the two worlds), the day failed.

| looked in my pocket, but not a cowry came to hand.

What shall | give for crossing the ferry?
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A saying of Lal Déd, who was a very holy Hindi woman. The Kashmiri
Hindu 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,
Matsya, and Karma are so strong. Accordingly about this time the
bereaved relations call the family Brahman, who repeats to them the
portions appointed to be read on this occasion. Among other things the
departed spirit is represented as standing on the brink of the river and
crying ‘Where is my father? Where is my mother? Where are my
relations and my friends? Is there no-one to help me over this river?’
This is sometimes recited with much feeling, and great are the
lamentations of the bereaved, who now with sobs and tears present a
little boat and paddle, made of gold, or silver, or copper, according to
their position, to the Brahman; and in the boat they place ghee, milk,
butter, and rice. The boat is for the conveyance of the spirit across
Vaitarani, and the provisions are for the appeasement of the contrary
powers, Préta, Matsya, and others, who will try to turn back the boat,
but who on having these, ghee and rice, &c., thrown to them, will at
once depart their own way.

The Hindus 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-boat, however, is taken home by the Brahman, and generally
turned into money as soon as possible.

At the moment of death amongst other things a paisa is placed within
the mouth of the corpse, wherewith to pay the ferry.
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K.Pr.20.
Ayé wonis gayé kandris.
She came to the baniya’s but arrived at the baker’s.

To miss the mark.

This saying has its original in a story well known in Kashmir. Lal Déd,
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 Déd
to do; but it was soon explained. ‘I have seen 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 clad in clothes of gold, and hastened after Shah Hamadan.

K.Pr.46.

Daman-basti dito dil, damanas yitha daman-khar.

Shéstaras son gachhiy hosil; wuiié chhéy sul ta chandun yar.
Sodaras no labiy sohil, nu tath sum ta na tath tar.

Par kar paida parwaz tul; wuné chhéy sul ta chandun yar.
Gofilo h?ka ta kadam tul; huskyar roz trav pyodil.

Trawakh nay ta chhukh johil; wuihé chhéy sul ta chhandun yar.
(cf. Nos. 99 and 100)
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Give the heart to the bellows,

Like as the blacksmith gives breath to the bellows,
And your iron will become gold.

Now it is early morning, seek out your friend (i.e. God).
(A man) will not find a shore to the sea,

neither is there a bridge over it,

nor any other means of crossing.

Make to yourself wings and fly.

Now it is early morning, seek out your friend.

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 Déd constantly quoted by the Kashmirt.

Pyodil- the work of a chaprasi, a bad lot, as he generally makes his
money by oppression, lying, and cheating.

K.Pr.47.

- ==

Damiy dithum nad pakawunuy, damiy dyuthum sum na ta tar.

Damiy dithum thuriz pholawuily, damiy dyuthum gul na ta khan.

Damiy dithiim pantan pandawan hiinz" méj*, damiy dithum kroéjiy mas.
(cf. Nos. 96, 97)

One moment | saw a little stream flowing,
another moment | saw neither a bridge,

nor any other means of crossing.
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At one time | saw a bush blooming,
at another time | saw neither a flower nor a thorn.
At one moment | saw the mother of the five Pandavas,

at another moment | 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 Mahabharata.

K.Pr.56.

Dilakis bagas dair" kar gosil.

Ada déwa pholiy yembarzal bag.
Marith manganay wumri-hinz" hosil.

Maut chhuy pata pata tahsil-dar

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 TahsTtldar (tax collector).

K.Pr.57.

Diluk" khura-khura mé, Mali, kastam, manaki kotar-mare.
Naré Iosam luka-hanzay laré ladan.

Yéli pana myanuv kadith ninanay panani garé,

Pata pata néri luka-sasa nare alawan.

Trovith yinanay manz-maidanas sovith dachiiii lari.
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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, &c.).

When, O my body, they will carry you forth 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. Hindus burn the bodies laying them upon the right side, with

their head towards the south, because the gods and good spirits live in
that direction, and Yama, the angel of death, also resides there.

K.Pr.102.

Kénchan dititham goélala yach'y;

Kénchan zon“tham nu dénas war;

Kénchan chhuifitham néli brahma-hachuy.

Bagawana chyaneé guch" 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), | adore Thy greatness.

Some Thou (0 God) calledst from Thy heaven (lit. from there);
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Some snatched the river Jihlam by the neck of its coat, (ie.
grasped prosperity).

Some have drunk wine and lifted their eyes upwards;
Some have gone and closed their shops.

Whom God will, God blesses.

K.Pr.117.
Kénchan dyut“tham yut" keho tot", kenchan yut" na ta tot" kyah?

God has given to some (blessing) here and there (ie. in both
worlds), and He has given to some nothing either here or there.

Kénchan rafé chhéy shéhij" ban", nérav nébar shéhol" karav.
Kénchan rafié chhéy bar péth hai?, nérav nébar ta zang khéyiwé.

Kénchan rane" chhéy adal ta wadal; kénchan runé chhéy zadal chhay.

Some have wives like a shady plane-tree,

Let us go out under it and cool ourselves.

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.]
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K.Pr.150.
Naphsuy myon chhuy hostuy, ami hasti mong“nam gari gari bal;

Lachhé-manza sasa-manza akhah lustuy, na-ta hétinam soriy tal.

My soul is like an elephant,
and that elephant asked me every hour for food;
Out of a lakh and out of a thousand but one is saved;

if it hadn’t been so, the elephant had crushed all under his feet
for me (i.e. in my presence).

One’s craving lusts.

K.Pr.201.

Sirés hyuh" nu prakash kune;
Gangi hyuh nu tir°th kah;
Boyis hyuh' na bandav kuné;

Rune' hyuh' nu sukh kah;

Achhén hyuh na prakash kung;
Kothén hyuh' na tirath kah;
CHandas hyuh" na bandav kuné;

Khaiii hyuh" nu sukh kah;

Mayi hyuh" nu prakash kung;
Layi hyuh nu tirath kah;
Dayés hyuh" na bunduv kuné;

Bayés hyuh' na sukh kah;
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Séd Bayu was one day sitting down with his famous female disciple, Lal
Déd, when the following questions cropped up: ‘Which was the greatest
of all lights?’, “‘Which was the most famous of all pilgrimages?’, ‘Which
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.’

| have seen something like a part of the above lines in the Rev. C.
Swynnerton’s Adventures of Raja Rasall, but not having the book at
hand | cannot say in what connexion they occur there.!

Ganga or Gangabal 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 Hindu month Badarpét (cir. August 20th).
Cf. Vigne’s Travels in Kashmir, &C., vol. ii, pp.151, 152.

1 See Swynnerton, Romantic Tales from the Panjab, pp.198 ff.]
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VOCABULARY

This extensive Vocabulary lists every word used in these poems. It is in
western alphabetical order starting with words beginning with vowels:
but the order of the vowels is ignored and the sequence depends on
the following consonant. (so lust is followed by lath, etc.)

V and w are the same letter and are lumped together.

It can be seen that the roots of the Kashmiri language are in Sanskrit if
we allow for some modifications such as j becoming z; so jiva —‘life’
becomes ziv; jan —'know’ is zan, sahaja is sahaza, etc., and the change
of many vowels into u and 0 (Prabhu —‘lord’ = Prébhu, etc.).

The letters in superscript are half-said as endings, etc. eg. abod" —‘fool".
There is a tendency to add u or i to every vowel and as a word ending.

Abbreviations:

abl. —ablative adj. - adjective § - number

card. - cardinal (number) cf. - compare with conj. —conjugation
dat. - dative case f. - feminine ff - and following pages

dat.comm. -dativus commodi (dative case where an advantage is implied)

emp.-y -to make emphatic by adding -y. esp. -especially

I.g. - same meaning as imp.- imperative inj. - interjection

intrr. — interrogative ins. — instrumental Ksh. - Kashmiri

LV - Lalla Vakyani m. — masculine

m.c. - also spelled mod. - modern nom.- nominative

pl.- plural postp.- postposition (preposition which comes after)

pas.p.-past participle p.p.—present participle sg.- singular;

subst. - substantive (houn) +suff. —with suffix Sk. - Sanskrit
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a, inj. added to pashi (see pashun) m.c., and with it forming pashya, 16.

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

abodY, adj. one who has no knowledge, a fool, i.e. one who has no
knowledge of himself; pl.nom. abddi, 6.

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

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

abeén, adj. not different, identical; abén vimarsha (they are) identical, (as
one can see) on reflection, 16.

abhyas, m. repeated practice, esp. of yoga or of meditation on the
identity of the Self with the Supreme, 1,; habitual practice of a course
of conduct, 20; sg.ins. abhyaosi, 1.

achi, f. the eye; aché lagane talav, the eyes to be turned upwards,
K.Pr.102; achén hyuhV, like the eyes, K.Pr.201.

ada, adv. then, at that time, 24, 31, 61, 80, 95, 103, K.Pr.56.
adal ta wadal, m. interchange, confusion, K.Pr.102.

aduy', adj. non-dual; (of the mind) convinced of the non-duality or
identity of the Self with the Supreme, 5, 65.

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

aharun, to eat food; imp.sg.2, ahar, 28.

ok", card. one; emp.-y, okuy, one only, the only one, the unique, 34;
m.sg.abl. aki néngi, at one time, on one occasion, 50; nimésheé aki, in
a single twinkle of the eye, 26. cf. yéka.

akh, card. one, 34; as indefinite article, a, 50, 83 (x2); akhah, one, a single
one, K.Pr.150. cf. yéka.

110



okh, m. a mark, a sign impressed upon anything; esp.a mark indicating
eminence or excellence, 75. Cf. next.

okhun, to make a mark: to impress a mark upon anything, to brand
anything; imp.sg.2, okh, 76.

akher, m. a syllable, such as the syllable Om, or the like, 10.

akol, m. that which transcends the kula, i.e. the sphere of the Absolute,
or of Transcendental Being, 79; kol-akol, the totality of all creation, 2.
See kol, and Note on Yoga, §19.

akriy, adj. 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-than, the
place of this nectar, the abode of bliss, i.e. union with the Supreme,
60. althan, however, may also be explained as equivalent to the
Sanskrit alamsthana, i.e. the place regarding which only ‘néti néti’ can
be said, or which can be described by no epithet, the highest place
(anuttara pada), i.e. also, union with the Supreme.

alondY, adj. (f. alonzi), pendant, hanging, 102 (f. sg.nom.).
alav m. a call, a cry; -dyun", to summon, K.Pr.102.

alawun, to wave, move up and down; Pre.p.alawan, K.Pr.57.
ami, ami, see ath.

Om, the mystic syllable O, the Pranava; sg.gen. 6maki coblj ka, with
the whip of the Pranava, 101; Om-kar, the syllable Om, 34, 82. It is
believed that the syllable Om contains altogether five elements, viz. a,
u, m, and the Bindu and Nada, on which see Note on Yoga, §23, 24, and
anahath.
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Om"Y, 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. ameén, 10e.

ambar, m. clothing, clothes, garments, 28, 76.
amolY, adj. undefiled, pure, free from all defilement (of the Supreme), 64.
amalonu, adj. (f. amaléii), undefiled, 21 (f. sg.nom.).

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

amréth, m. the water of immortality, nectar, amlita; sg.abl. amréta-sar,
the lake of nectar, i.e. of the nectar of bliss (Gnanda) of union with the
Supreme, 68. Regarding the nectar distilled from the microcosmic
moon, see Note on Y0ga, §8, 19, 21, 22.

onY, adj. blind; m.pl.ins. anyau, 59.

anad, adj. without beginning, existing from eternity, an epithet of the
Supreme, 72.

andar, postp. in, within; katharé-andar, in the closet, 101; andaray
achun, one must enter into the very inmost part, 94; andariy, from the
inmost recesses, 109.

and?ryum", adj. (f. andarimi, 104), belonging to the interior, inner, 4, 104.

anahath, adj. unobstructed, whose progress is perpetual; (often) that of
which the sound is everlasting, the mystic syllable Om; (15), also, called
the anahath shabd, or (33) anahata-rav. In Sanskrit it is called the
anahata-dhvani (Note on Yéga, §23). It is described as having the
semblance of inarticulateness (avyaktanuki tipraya), 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
anahath (Sk. andhata), i.e. perpetual, because it never comes to a close
but vibrates perpetually (an-astam-ita-ripatwat). Another explanation
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of the name is that it is ‘sound caused without any percussion’, i.e.
self-created. It is said (33) to take its rise from the heart and to issue
through the nose. In 15, it is described as identical with, or as
equivalent to, the Supreme Himself.

As a Shaiva technical term anahata sometimes does not designate
Om, but is applied to other things. For instance, it is used as the name

of the fourth of the mystic chakras, or circles. See Note on Yéga, §15, 17,
23,25, 27.

anamay, adj. not bad; hence, perfect; that which is perfect and free from
all qualities, pure consciousness, the Supreme, 1.

ann, pl.m. food, victuals, 28.

anun, to bring; wagi anun, to bring under the rein, to bring into
subjection, 37; layé anun, to bring under subjection by concentration
of the mind and breath, 82. Fut.sg.3, ani, 37; Pas.p,m.sg.+suff.1p.sg.ins.
onum, 82.

anth, m. an end; anti (54) or antihi (33, 37, 38, 41, 61), adv. in the end,
finally, ultimately.

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

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

apan, m. one of the five vital airs (1, prana, 2, apana, 3, samana, 4, udana,
5, vyana). Of these, two (prdana and apana) are referred to by L.B. See
Note on Yéga, §16. The apana (Ksh. apan) is the vital air that goes
downwards and out at the anus. The prana is that which goes upwards
and is exhaled through the mouth and nose. For perfect union with

the Supreme, it is necessary to bring these two into absolute control,
26. Cf. Deussen, Allgemeine Geschichte der Philosophie, i. 2, p.248, 3, p.70. See
Note on Yoga, S§2, 16, 21, 23, and Articles nadi and pran, 2, for full particulars.
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aparun, to put food into another’s mouth, to feed from the hand. Conj.
part. aparith, 66.

aputu, adj. unclean, impure, ceremonially unclean; m.pl.nom., emp.-y,
aputiy, 32.

or, adv. there, in that place; 6ra-y, even from there, K.Pr.102.

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

arsh, m. the sky, the firmament; sg.dat. (in sense of loc), arsheés, 50.
archun 1, m. the act of worshipping, worship, 58.

archun 2, to worship; inf. argun, 10; fut.pass. part. un, worship is to be
done (with dat. of obj.), 33.

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

0s, m. the month; sg.abl. 6sa (a form not found in modern Ksh.), 18.
ashwawar, m. a rider (on a horse), 14, 15.

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

asun, to be, 18, 20, 36, 86, 92; to become, 64; to come into existence, 22;
to happen, 84, 85; to be, to remain, to continue, 46, 55; 0sith, having
been, i.e. whereas thou wast formerly (so and so, now thou hast become
such and such), 86. Conj. part. osith, 84-6. Fut.ind. and pres. subj. sg.1,
asa (m.c. for @sa), 18; 3, asi (in sense of pres.), 46; asé (m.c.) (fut.), 22; pl.3,
asan, 92; imp.sg.2, as, 20, 36, 55, 64.

asta, adv. slowly, gradually, 80.

asawun', n. ins. one who is or continues; sthir asawunY, that which is
permanent, 73.

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

ati, adv. there, in that place, 2; até, m.c. for ati, 2 (x2), 98.

ath, pron., that (within sight); adj. sg.ins. m. ami, K.Pr.150; abl. ami, 107.
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atha, m. the hand; atha-was karun, (of two persons) to join hand in hand,
to hold each other’s hand (for mutual confidence), 92; sg.abl. atha
trawun, to dismiss from the hand, to let loose, to set free, 88; loc. athe,
in the hand; (to be) in a person’s possession, (to come) to hand, 98,
K.Pr.18 ; athe hyon", to carry in the hand, 10.

atma, m. the Self; esp. the Self as identical with the Supreme; old.
sg.gen. atmase (probably m.c. for atmasi, quasi-Sanskrit Gtmasya), 22.

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

achhun, to become weak, feeble, emaciated; Pre.p. achhan, becoming
feeble, hence, wearily, 19.

achun, to enter. Fut.pass. part. m.sg.atun, it is to be entered, i.e. you
should (or may) enter = ‘come in’, 94; imp.pol. sg.3, mata agitan, lit. let
him not enter (as a question), i.e. he certainly does enter, 53; past f.
sg.1, aches, | (f.) entered, 68.

av, ay, aye, ayes, see yun'.

b3, inj. Sir! 87 (x2), 88 (x4).

bhu, in bhitab, the surface of the earth, the whole earth as opposed to
the sky, 22, 42; bhur, id., bhur bhuwah swar, the earth, the
atmosphere, and heaven, i.e. the whole visible universe, 9.

bochha, f. hunger, 37; abl. bochha- (for bochhi-) saty marun, to die of
hunger, 83.

bichoru, adj. (f. bichérid), without means, without resources, destitute,
unfortunate, wretched; f. sg.ins. bichari, 89.

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

bod", adj. wise, a wise man, one who is intelligent; m.sg.ins. bodi, 26.

badun, to afilict, cause pain to; p.p.m.sg.+suff.1p.sg.ag, bodum, 7.
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Bodun, to sink, be immersed in, be drowned in; past m.sg.2. bodukh, 74.

bag, m. a garden, K.Pr.56; swaman-baga-bar, the door of the garden of
one’s soul, or soman-baga-bar, the door of the jasmine-garden, 68, see
art. swa; sg.dat. bagas, K.Pr.56.

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

bahu, adj. much, many, 51.

boh, pron.ip., I, 3, 7 (x3), 13, 18, 21, 31, 48, 59, 68, 81-3, 93, 98, 102; K.Pr.18;
with interjection doy, bo-doy, |, good Sirl me, me, 44; to me, 68, 81, 84,
94; to me, in my possession (dat. of possession), 13; for me, as regards
me (dat.comm.), 8, 18, 44; K.Pr.57; by me (ins.) 3, 31, 44 (x2), 48, 93-4, 103-
4; me-ti, me also, 106; to me also, 48. myonu, my, 106; K.Pr.150;
m.sg.voc. myanuv, K.Pr.57.

boji, one who has a share (bdj) 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 boji, as in papa-poné-baji, he who obtains (the fruit)
of his sins and virtuous acts of a former life, also in 62.

bokt", adj. (f. bakcha), full of devotional faith (bhakti). Shénkara-bokt",
full of devotional faith to Shafkara (Shiva); f. sg.nom.18.

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

bol, 1, m. speech; bol pachun, to recite speech; hence, to abuse, blame
with abusive language, 18, 21.

bol, 2, see bolun.
balukh, a male child, a boy; pl. voc. balako, 91.
bolun, to say; imp.sg.2, bol, 20.

bolanawun, to cause to converse, to address, summon, call to;
p.p.m.sg.+suff.1p.sg.ins. bolanowum, 105.
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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, bana, 60.

bén, adj., different, distinct, 13; a different form, a manner of difference,
16; pl.nom.bén, 16.

bon, adj. and adv. low, below; pétha bona, from top to bottom, 17. "'
bona, 2, (for 1, see bon), adv. as it were; used almost as an expletive, 37.

band gachhun, to become stopped (of a mill at work), 86.

bindu, m. a dot or spot; esp. the dot indicating the sign anusvara,
forming the final nasal sound of the syllable Om, or, similarly, the dot
over the semicircle of anunasika, of which the semicircle indicates the
nasal sound. Nada-binduy (emp.-y), 15. For the meaning of this
compound, see Note on Yoga. §25.

bandav, m. a relation, a person related, K.Pr.201 (x3).

bund, f. the ‘Chinar’, or Oriental Plane tree, Platanus orientalis, K.Pr.102.
It is a fine tree, common in Kashmir.

bar, m. a door; sg.dat. chayés baga-baras, | entered the garden door, 68;
bar- (for baras-) péth hunu, a bitch at the door, K.Pr.102; pl.nom.bar
trépa rim, | shut the doors, 101; pl.dat. todi dithimas baran, | saw (that
there were) bolts on His doors, 48.

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

bor', adj. full;, m.pl.nom.bari bari bana, (innumerable) dishes all filled
(with nectar), 60.

bhir, see bhu.

brahm, a Brahman, in brahma-hucha, murder of a Brahman, emp.-y,
K.Pr.102.

brahma3, the first of the three gods, Brahma, Vishnu and Shiva, 14.
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brahmand, m. Brahma's egg, the universe, the world; used to mean the
Brahma-randhra, or Brahma’s crevice, one of the sutures in the crown
of the head, the anterior fontanelle, 34, 57. It is the upper extremity of
the Sushumna Nadi; see Note on Yoga, §5 7, 19, 21, 27. Sg.dat.
brahmandas, 34; abl. Brahmanda, 57.

bramun, to wander; hence, to be confused, to be filled with an agitated
desire, 106; Pre.p.braman, 106.

brama-wonY, m. a wanderer, one who roams about, 26.

barun, to fill; used in various idioms; bhayé barun, to experience fear, to
fear (at heart), 72; doh-dén bara ni, to pass each day, spend each day,
92; dén-rath bar ani to pass day and night, 91, kan barun, to aim an
arrow, 71. Conj. part. barith, 71; imp.sg.2, bar, 72; fut.pl.2, bariv, 91; 3,
baran, 92.

bérong", adj. out of order, deranged, disarranged, 85.
branth, f. error; hence, false hopes, hope in material things, 27.

broth, postp. governing abl., before; emp.-y, marana brothay, even
before (the time appointed for) death, 87; broth-kél' in future times, 92.

bharya, f. a wife: bharyé-rupi, f. possessing the form of a wife, in the
character of a wife, 54.

barzun, a jingle of arzun; arzun barzun, earnings, the result of labour,
the savings gained from one’s lifework, 61.

basta, f. a sheepskin, goatskin, or the like; daman- basta, f. a smith’s
bellows; sg.dat. - basti, 100 = K.Pr.46.

bata, m. a Brahman, a Kashmiri Brahman; hence, a true Brahman, a
Brahman. who seeks salvation, 1, 17; sg.voc. bata, 1, 17.

bath, m. a warrior, a soldier; a servant, a messenger, 74; yéma-bath,
(pl.nom.), the messengers of Yama, the god of the nether world, who
drag the souls of dying men to hell to be judged by Yama, 74.
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buth, 1, m. a demon; mara-buth (p/.nom.), murderous demons, 71.

biith, 2, m. a technical name in Shaiva philosophy for the group of the
five tattvas, or factors, of which the apparent universe consists, called
in Sanskrit the bhatas or mahabhutas. They are the five factors, or
principles, which constitute the materiality of the sensible universe.
They are (1) the principle of solidity, technically called prithivi, or
earth; (2) the principle of liquidity, technically ap, or water; (3) the
principle of formativity, technically agni, or fire; (4) the principle of
aeriality, technically vayu, or the atmosphere; and (5) the principle of
vacuity, technically akasha, or the sky. See J.C. Chatterji, Kashmir Shaivism,
p.48. Pl.nom. buth, 77 (cf. 95).

bhi-tal, see bhu.
batun, (of the sun), to shine forth; fut.sg.3, bati, 16.

bhav, m. existence, esp. existence in this world of illusion, in
contradistinction to union with the Supreme. bhawa-ruz, the disease
of existence, existence compared to a disease, 8; bhawa-sodari-daré,
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.) bawaki, 40.

bhuwah, the air, atmosphere; bhur bhuwah swar, the earth, the
atmosphere, and heaven, i.e. the whole visible universe, 9.

bawun, to show, explain; pol. imp.sg.2, +suff.1p.sg.dat., bavtam, please
explain to me, 56.

bowuru, m. (in modern Ksh. wowuru), a weaver; bowarl-wan, a weaver’s
workshop; sg.abl. - wana, 102.

bayé (27, K.Pr.201) or bhayé (72), m. fear; esp.(K.Pr.201) the fear of God,
yéma-bayé, the fear of Yama (the god of death), the fear of death and
what follows, 27, bhayé barun, to experience fear to feel fear, 72;
sg.dat. bayes hyuh, (there is no bliss) like the fear of God, K.Pr.201.
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boyu, m. a brother; sg.dat. boyis hyuhY, (there is no relation) like a
brother, K.Pr.201.

byakh, pron. another; sg.dat. biyis kyut", for another (i.e. not for oneself),
61.

biyis, see byakh.

bazun, 1, to cook (vegetables or the like) in hot oil, to fry (vegetables); con,;.
part. bazith, 90 (x2) (with pun on the meaning of bazun, 2).

bazun, 2, to reverence, serve; hence, dwar bazun, to serve a door, to
wait at a door, 51 ; géh bazun, to serve a house, to be occupied with
household affairs. 32; 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 (x2) (with pun on pran bazun, to fry an onion, cf. bazun,
1). Inf., dat. of purpose, bazani, 51; conj. part. bazith, 32, 90 (x2).

bozun, to hear; to listen to, 106; to hear (from), to learn (from), 27; to
attend to, heed, 20. Conj. part, buzith, 27, imp.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 thoughts from the heart; p.p.sg.f. +suff.1p.sg.ins.
buzum, 25.

chobukh, m. a whip; sg.abl. cobaka, 101.

chidanand, m. pure spirit (cheth, 1, = Sk. cit) and joy (anand); sg.dat.
chidanandas, 6.

chah, pron. of the second person, thou, 7(x3), 13, 44 (x2), 59, 70, 91; emp.-
y,, thou alone, 42 (x5), 109 (x3). Sg.dat. che", 13 (to thee, belonging to
thee), 44 (x2), 56, 72; abed che ta mé, no distinction between thee and
me, 13. Obsolete form of sg.dat. toyé-vén, distinct (different) from
thee, 13. sg.ins. ché gol® (modern Ksh. would have che" goluth), thou
destroyedst, 64. sg.gen. (f. sg.nom.) chyonu chinth, thought (care) for
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thee (objective genitive), 72; (f. sg.dat.) chyahe, K.Pr.102. pl.nom. chyani,
ye, 91.

chhadun un or chhadun, to search, to wander about searching, 3, 48; to
search for, seek, 44, 60, 99, 100; K.Pr.46; imp.sg.2, +suff.3p.sg, acc.
chhachdun, 99, 100; K.Pr.46.

chédun or cérun, to mount (e.g. a horse); péthi cédun, to mount and ride
on the back (of a horse, &c.), péth being an adv., not a postposition, 14,
15; fut.sg.3, +suff.3p.dat. sg., cédes (cérés), he will mount on it, 14, 15.

chhoh, 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 LV. 44 it means the
experiencing of unrestrained rapture; chhoh dyutum, | gave (to thee
and to myself) the unrestrained rapture (of perfect union).

chhuh, is (m.sg.), 7, 20, 27, chukh, thou art (m.), 42 (x2), 55, 107 (aux.),
K.Pr.46; chum, is (m.) to or for me, 61, 106; ckés, 1 (f.) am, 93, 106 (aux.);
chuwa, is (m.) for you, 89; chéy, is (f.) for thee, 99 (x2), 100, K.Pr.46 (x4);
it (.) is verily, 52, 57, 63, K.Pr.102 (x4); chiy, they (m.) are verily, 32 (x3);
chuy, it (m.) is to thee, 30, 56, K.Pr.56; is (m.) verily, 1, 12, 17, 24, 29, 46,
51-4, 62 (x2), 80, K.Pr.150.

chakh, m. a tear or rent (in cloth or the like); chakh dyunu, to tear or rend,
104 (dat. of obj.).

chhokh, m. a wound; narachi-chokh, the wound caused by a barbed fish-
spear, 23 (comm.).

chakh?r, m. a circle; hence, a circle of individuals, a specific group of
individuals, see lama; sg.abl. (in composition), chakra, 63.

chala, in chala-chitta, O restless mind! 72.

chalun, conj. 2, to flee, to run away, to depart to a distance; héth chalun,
having taken to run away, to run away with (as a thief), 86 (x2). Fut.sg.3,
tali, 28; +suff.3p.sg.dat., chaliy, will flee from thee, 75; past m.sg.3,
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+suff.1p.sg.dat., cholum, fled from me, 31; +suff.2p.sg.dat., choluy
héth, ran away with from thee, 86 (x2); f. sg.3, chaji (for chaj?), 33.

chélun, to force into, to cause forcibly to enter; hence, to train with
much practice, to exercise thoroughly, to train with vigorous practice;
conj. part, chélith, 69.

chombun, to pierce, bore; conj. part, chombith, 75.

chamar, m. a fly-whisk, the tail of the Bos grunniens, one of the insignia
of royalty, 73.

chhan, m. (?) a carpenter, 85, g.v.

chhonY, adj. empty, 63; empty, vain, unsubstantial having no substance,
41; m.sg.dat. chénis, 41; f. sg nom. chéfi", 63.

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

chang, m. a claw, talon, 84.
chandi, adj. voc. f. O hasty woman, 77.
chandan, m. sandal, 42.

chandar, m. the moon, 9; sg.ins. chanda"; ri, 22; loc., emp.-y, chandariy,
(I came) into the moonlight, 109. Regarding the mystic references to
the moon in these poems, see art. som.

chandarama, m. the moon, 93. See som for the meaning of this passage.

chenun, to recognize; to recognize as such-and-such, to understand 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; imp.sg.2
chén, 51-4, 80; pol. imp.sg.2, +suff.3p.sg.acc., chéntan, recognize it, 28;
past part. m.sg. chyunV, 6.

chinth, f. care, anxiety; cyoiu chinth karan, he cares for thee, 72.

chhandun, to pass over, traverse; fut.sg.3, chhandi, 26.
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chhénun, conj. 2, to become cut; hence, to be cut away from a person,
to be torn away from; fut.sg.3, +suff.1p.sg.dat.,, and negative
interrogative, chhéném-na prah, will not love (of the world) be cut
away from me (i.e. be torn from my heart), 83.

chhunun, to throw, but used in many idiomatic phrases. Thus, in K.Pr.102,
1161i chhunun, to throw (a halter) on to the neck. Past part. f. sg., +suff.
2p.sg.ins. and 1p.sg.dat. chhuch®tham, thou castedst for me (i.e. in my
presence) (a feminine thing), K.Pr.102.

chhopa, f. silence, esp. silent meditation; sg.ins. (instr.) chhopi, by silent
meditation, 2; chhépi-mantra, by the mystic formula of silence, i.e. the
azapa (Sk. ajapa) mantra, which is not uttered, but which consists only
in a number of exhalations and inhalations, 40. Cf. pran, 2.

chhépith, adj. hidden, concealed, secret, 60.
chér f. an apricot; pl.dat. chéran-sati, together with apricots, 92.
chur, m. a thief, 101; pl.nom.id., 43.

charmun, m. that which is made of leather, the human skin; used met.
for the human body, 66.

charun, to go forward, progress, walk; conj. part. charith (1), 38.

chhor, in chora-dare, 74, a waterfall (in modern Kashmirt chhil); chhora-
dar, the stream of a waterfall, a torrent; hence, chhoradaré 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.

chhorun, to release, let go, let loose, set free; p, p.m.sg chhyur", 23.
chérun, see chedun.
chhath?r, m. an umbrella (one of the insignia of royalty), 73.

chrath, m. the noise caused by falling from a height on to the earth or
into water, crash, flop; hence, compared to the fall itself, close union;
sg.abl. sami chrata 01 (m.c. for chrata), in intimate union, 1.
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charith, 2, (for 1, see charun), m. a mode of action, conduct, 38.

charachar, m. that which is movable and that which is immovable, the
animate and the inanimate, i.e. the whole universe, 16.

chéth, 1, m. the pure spirit, the soul (the Sk. cit, to be carefully
distinguished from chéth, 2, or chitt, the organ of thought), 76, 93.

chéth, 2, m. i.q. chitt, the organ of thought, the mind, intellect (Sk.
Chitta), 9, 11 (x2), 34, 70, 87; sg.dat. chétas karun, to impress upon the
mind, 34; chétas péyiy, it will fall into thy mind, it will come to thy
memory, 87.

chutY, m. an apple; pl.nom. chuthi 92.

chutun, to cut, to tear, 66; to cut down, to cut one’s way (through a
forest), 25; to cut away, or tear away anything from anything, 80;
chatith dyunY, to cut to pieces, to cut up, 104; chayith zanun, to know
how to cut, 80; in 84, cang gom chatith appears to mean ‘my claw has

become cut’, but the passage is very obscure; conj. part. chatith, 25,
66, 80, 84, 104.

chhatun, to winnow (in a sieve); hence, met., to throw up into the air, to
east abroad, to make public, 4, past part. m.sg., +suff.1p.sg.ins.,
chhotum, 4 ahay, f. shade, K.Pr.102; a shadow, the shadow east by
anything, 67.

chétun, 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) chétana-dana-wakhur, (feeding with) the grain
and cates of this realization, 77, chétani wagi, with the bridle of this
realization, 26.

chétun, 2, m,, i.g. chaitany, g.v. ; sg.obl. (in composition) chétana-shiv,
Shiva in his quality of Supreme Spirit, as opposed to his more material
manifestations, 79.
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chaitany, m. consciousness; (in Shaiva mysticism) the Supreme
Consciousness, the Supreme Experiencing Principle, a name of the
Supreme (see Kashmir Shaivism, p.42); sg.obl. (in composition), chaitanye-
rav, the sun of the Supreme Consciousness, 16.

chitt, m. the organ of thought, mind, intellect, i.q. chéth, 2, q.v. To be
carefully distinguished from chéth, 1, the pure spirit; sg.obl. chitta, 22;
chittaturog", the steed of the intellect, 26, 69; voc. chitta, O mind!, 28,
36, 67; chala-chitta, O restless mind!, 72.

chhawun, to fling at or to; to dash down (on) 103, p.p.f.
sg.+suff.3p.sg.ins. and 1p.sg.nom. chhovunas, 103.

chyonY, to drink; conj. part, chéth, K.Pr.102; Pre.p. chéwan, 60; fut.pl.3,
chén, 47; p.p.m.sg. chyauv, 104.

chyaine, chyonu, see chah.
chyunY, see chénun.
chhyiiru, see chorun.
chayeés, see chénun.

chhezun, to become extinguished, (of daylight) to fade away, become
extinct; fut.sg.3, chheézi, 22.

dob"Y, m. a washerman; sg.ins. dobi, 103; dobi-ktnu, a washer-man’s
stone (on which he beats the clothes he washes), 103.

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

dachhyun', adj|. right, not left; f. sg.abl. dachiii lari, on the right side
(corpses are placed on the funeral pyre lying on the right side) K.Pr.57.

dachd, m. a bullock; sg.dat. dachdas, 66.
dod, m. milk, 38; doda-shur", a milk-child, a suckling 70.

dodi, adv. continually, always, 79. In modern Kashmiri dodi.
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dag, f. a blow, 84; pain of a blow, hence, pain generally; the pangs of
love, 105; sg.dat. or pl.nom.emp.-y, dagay,? for dagiy, 84.

d®h, m. smoke, 97.

dah, card. ten; pl.dat. dahan, 95; dah", m. a group of ten, sg.abl. dahi
m.c. dahe, 105. There are ten organs (five of sense, and five of action),
see yundY; and ten vital airs, of which five are principal, and five are
secondary, see pran, 2.

deh or (58) dih, m. a body, the human body (of flesh and blood, as opposed
to the spirit), 28, 58, 101; kodéh, a vile body, 7; sg.dat. dihas, 58; gen. (f.
sg.dat.) dehaché, 101.

doh, m. a day, daytime,, 44, 98; K.Pr.18; pl. the days (as in ‘the days of yore’),
91; doh lastum, the day came to an end for me, the day expired and
night fell, 44, 98; K.Pr.18; doh-dén baran, they will pass the daytime of
each day, 92; pl.nom. doh, 91.

dikh, see dyunu.

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

dil, the heart, K.Pr.56, 57; dil dyun, to give heart, encourage, K.Pr.46 (the
corresponding Lvioo has dam, breath); sg.gen. dilukY, K.Pr.57, (m.sg.dat.)
dilakis, K.Pr.56.

dol", m. the front skirt of a garment; pl.nom. dali trovimas, | spread out
my skirts before him, i.e. | knelt before him and meditated on him, 49.

dam, 1, m. vital air, breath of life, breath; suppression of the breath as a
religious exercise; the time occupied in taking a breath, a very short
time, a moment; dam karun, to practise suppression of the breath, 4;
dam dyun", to give breath (to a bellows; the corresponding «.pr.46 has dil,
heart), 100; to suppress breath, and also to give forth breath, to shout,
threaten, 101 (a double meaning); damah, a single breath, hence, as
adv. for a moment, for a short time; gradually, 4 (both meanings are
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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 shém ta dam, quietude and self-
restraint, 29; sg.abl. shéma dama, 63.

dima, see dyun".

damun, m. a pair of bellows; sg.dat. damanas, K.Pr.46; daman-basta, f.
the leathern bag that forms the body of a bellows, sg.dat. - basti 100 =
K.Pr.46; daman-hal, f. the. pipe of a bellows, hence (4) used
metaphorically for the windpipe; sg.dat. - halé (for hali), 4, daman-
khar, a blacksmith (who uses bellows), 100 = K.Pr.46.

dumath, 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, f. a stream (of water or the like); sg.ins. doni m.c. for dofiu 39, 40.

dana, 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; doh-dén, see doh; dén-kar, 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 ; dén-rath barani, to
pass day and night, to pass all one’s time, 91; dén kyoh rath, day and
night, 3; met. joy and sorrow, 5; as adv. day and night, perpetually, 65;
lustum dén kyoh rath, day and night set for me, vanished for me,
passed for me, 3; den kyawu rath, i.q. dén kyoh rath; as adv.
perpetually, 19.

dhén, f. a milch cow; sg.abl. dhéni, 38.
dunY, m. a man who cards cotton, a cotton-carder; sg.ins. duni, 102.

dingun, to be wrapped in sleep; fut.sg.3, dingi, 78 (used as present).
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doitY, adj. fortunate, happy, rich, opulent; m. pl.nom., emp.-y, daiiy, 27.
doni, see doan, 2.
diph, m. a lamp, 4; esp.the small lamp used in worship, 45.

dapun, to say; fut.sg.3, +suff.2p.sg.dat. dapiy, he will (may) say to thee,
20; imp.pres. pl.3, +suff.1p.sg.dat. dapiném, let them say to me, 21
(modern Ksh. would be dapinam);, p.p.m.sg.+suff.3p.sg.ins. and

1p.sg.dat. dopunam, he said to me, 94; pl.dapi, (Lal) said (verses, m.),
/6.

dadar, f. a stream, a current; sodari-dar, the current (or tide) of the
ocean, 74; sg.dat. daré (for dari), 74; chora-dar, see chor.

dori, adj. holding, supporting; nasika-pawana-dori, holding (i.e. borne
upon) the Vital airs that issue through the nose (sc. from the heart) (of
the syllable Om, 33; see anahath.

doru, f. a side-door, a small door, a window; pl.nom. dare, 101.

duarY, adj. far, distant, 27; adv. afar, 30; duré, adv. afar, at a distance, 36;
dar' karun, to make distant, to put far off; to put away, K.Pr.56 (f. dara).

dwg", 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 dub-grass of India, cynodon dactylon;
hence, metaphorically, the luxuriant weeds of worldly pursuits, 36.

darun, to be firm, steadfast; fut.sg.3, daré (for dari), 34 (in sense of pres.
subj.).

darun, to put, to place; to lay, or offer, (an animal in sacrifice), 63; nam
darun, to bear a name, to be called (so and so), 8; thar daruiu, to ofier
the back, to place the back at one’s disposal (of a riding animal), 88.
Fut.sg.3, +suff.2p.sg.dat. dariy, 88; p.p.m. pl.+suff.3p.sg.ins. dorin, 8; f.
sg.doru, 63.
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darshén, m. seeing, esp.seeing, visiting, (a holy place or a god); abl.
darshéna-myual¥, union (brought about) by visiting; swa-darshéna-
myul", 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 dashé-nadi-wav, the air (which passes along) the ten
(chief) nadis, 69; see nadi. This word is borrowed from the Sanskrit
dasha-. The regular Kashmiri word is dah.

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

dish, f. a point of the compass, quarter, direction; sg.abl. kami dishi,
from what direction? whence?, 41.

déshun or deshun, to see; fut.sg.2, déshékh, 36: p.p.m.sg.emp.-y,
dyuthuy, 5; +suff.1p.sg.ins. dyathum, 3 1, sa, 96 (x2), 97 = K.Pr.47,
+suff.2p.nom. dyuthukh, 44; +suff.3p.pl.ins. dyuthukh, 59; f.
sg.+suff.1p.sg.ins. dithim, 96 (x2) = K.Pr.47, 97 (x3) = K.Pr.47, m.
pl.+suff.1p.sg.ins. and 3p.sg.dat. dithimas, | saw (bolts) on His (doors),
48.

doshéway, card. the two, both, 56.
diti, dito, dith, see dyun".

dithum, dithimas, see déshun.
ditith, dititham, see dyun".

dév, m.agod, 14, 15, 33 (x2); the image of a god, an idol, 17; sg.dat. déwas
(in sense of gen. = Prakrit dévassa), 33.

dawa, adv. perhaps, K.Pr.56.

dwadashanth, m. N. of a certain ventricle in the brain (? the fourth, see
Shivasdtra-vimarshini, iii.16; trans. p.48). The commentary to LV33
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describes it as the centre of the brain, or, alternatively, as the tip of
the nose; dwadashanta-mandal, m. the locality of the dwadashanth,
i.e. the Brahma-randhra (see Note on Yéga, 5, 27), 33.

dwar, m. a door, a gate, 29; dwar bazun, to resort to a door to approach,
or wait at, a door, 51.

diworY, 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. dayas, K.Pr.201; gen. daye-
sondu, 105.

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

diye, diyi, see dyun".

doy, inj. in bo-doy, |, good Sir! 67.

dyukhukh, old form for dyuthukh, see déshun.

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

dhyan, m. contemplation, profound religious meditation, 59.

dyunt, to give, 12, 44, 54, 63, 71, 98; K.Pr.18, 102 (x3); cakh dyun", to cut to
pieces, 104; dil dyunu, to give heart (to), to encourage, K.Pr.46; dam
dyun' (see dam 1), 100, 101; god" dyunu, to asperge (an idol, as an act
of worship): 39, 40; gandah diti, put knots (on a net), 6; phalav dyun', to
close the door and shutters of a shop, to shut up shop, K.Pr.102; pani
dini, to thrust in pegs, 66; tar dyun", to cross (a person) over, to ferry
across, 106. Conj. part. dith, K.Pr.102; dith karith (modern dith kéth), 12.
Put. sg.1, dima, 98, K.Pr.18; 3, diyi, 106; diyé (at end of line), 54.

Imp.sg.2, +suff.3p.sg.dat. dikh, give to them, 71; pol.sg.2, dito, 100,
K.Pr.46; fut.+suff.3p.sg.dat. dizés, thou shouldst give to him or to it, 39,
40, 63. Past part. m.sg.+suff.1p.sg.ins. dyutum, | gave, 44; and also
+suff.3p.sg.dat. dyutumas, | gave to him or to it, 101, 104;
+suff.2p.sg.ins. and 1p.sg.dat. (dat.comm.), dyut*tham, thou gavest for
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me (ie. in my presence), K.Pr.102 (x2); pl.diti, 6, +suff.2p.sg.ins. ditith,
thou gavest (them), 66; and also +suff.1p.sg.dat. (dat.comm.), dititham,
thou gavest (them) for me (i.e. in my presence), K.Pr.102.

dyuthukh, dyuthum, dyuthuy, see déshun.
dyutum, dyutumas, dyututham, see dyun".

dhyéy. m. the object of dhyan, g.v., the object of religious meditation,
that which is meditated upon, 59.

dizés, see dyun".

dazawun', n. ins. that which burns, burning, blazing; f. dazawunuay, 97
(emp.-y).

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

gofil, see gophil.

gagan, m. the sky, firmament (in contrast to the earth), 22, 42. Used as an
equivalent to the Shaiva technical term akasha or the wide expanse of
empty space; hence, ethereality or the principle of vacuity (in 1 used
as synonymous with shiii), one of the five physical factors, or bhitas,
viz. the principles of the experience of (1) solidity, (2) liquidity, (3)
formativity, (4) aeriality, (5) ethereality or vacuity (see Kashmir
Shaivism, 48, 131, 133, 140, 141, 145). It 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, §23). But by the word ‘heart’ is
not meant the physiological organ, but the centre of the body,
imagined as a hollow, and filled with this akasha (translation of Shiva-
sutra-vimarshini, 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. gagani, 26.
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géh, 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. gih.

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

guju, 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. shyama-gala, O thou with the blue throat,
i.e. Shiva, whose throat was dyed blue by drinking the deadly kala-
kuta poison, 13.

gal, f. abuse, foul language, contumelious language; gal ganduiu, to
bind abuse (to a person), to abuse, 21.

galY, 1, m. the inner corner of the mouth; gal* hyonu, to take the mouth,
hence, to conceal one’s mouth; the mouth, or orifice, of the upper
receptacle, through which grain is gradually delivered to the stones of
a mill to be ground. When the stones cease to revolve, this orifice
becomes blocked up; so gratan hyot" goluy (emp.-y), (when the mill
stopped revolving, then) the mill concealed its orifice; i.e. the orifice was
hidden by the accumulating grain that should have issued from it, and
became blocked up (86).

galY, 2, see galun.
gul, m. a rose-flower, a flower generally, 96 = K.Pr.47.
golala, m. the red poppy; pl, nom.galala, K.Pr.102.

galun, to melt away, disappear, be destroyed; in 64 kalan chégolu, gol",
in the past, is used impersonally, and kalan is in the dative plural, the
whole being an instance of the bhavé prayoga, with regard to, or as
to, thy longings disappearance was done for thee, i.e. thy longings
disappeared. Put. sg.3, gali, 11, 28; past m.sg.3, golY, 1, 9, 11, 64.
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gaman, m. the act of going; wurdhwa-gaman, the act of going upwards,
ascending into the sky, 38.

gand, m. a knot; gandak dyun" (+suff.of indef. art.), to make a knot, to
add a knot to something already knotted; in gandah sheth sheti diti
(6), gandah 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
supporting a burden on the shoulders is tightened, 108.

Gandi", m. a rhinoceros; pl.nom.g 47.

gandun, to knot, tie up; to bind, fasten, tie up, 24, 101; to tie on, or put
on, clothes, to dress oneself, 27 (x2); gal gandunu, to bind abuse (on a
person), to abuse, 2 inf. sg.abl. gandana-nishé, from (i.e. by) dressing
oneself, 27; conj. part, gandith, 27; fut.sg.3, (in meaning of pres. subj.),
gandeé, 24; imp.pl.3, +suff.1p.sg.dat. gandiném (modern Kashmiri would
be gandinam), 21; p.p.m.sg.+suff.1p.sg.ins. gondum, 101.

gang, f. the Ganges; sg.dat. gangi-hyuh", like the Ganges, K.Pr.201.
ganun, to become established, firmly fixed; Il past, f. sg.3,ganéeye, 48.

ganz®run, to count; hence, to think about, meditate upon, 55; conj. part.
ganz@rith, 55.

gophil, adj. negligent, heedless, unmindful; sg.voc. gophilo, 99; gofilo.
K.Pr.46.

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

gare, see gara and garun.

gor, m. a spiritual teacher, a guru; sg.voc. yé gora, 56; ins. goran, 94;
gora-kath, the word, or teaching, of a guru, 45, 62; gora-sondu wanun,
id.108. Cf. guru.
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gor, m. molasses, 66. It is given to a cow to increase her milk.
guru, m. a horse, 14.

guru, m. a spiritual teacher or preceptor, i.q. gor, g.v. ; sum-guru, usually
means ‘the preceptor of the gods, i.e. Brihaspati. He is a deity who is
the chief offerer of prayers and sacrifices, and who is also the purdhita
of the gods, with whom he intercedes for men. He is the god of
wisdom and eloquence. In 5 and 65, sura-guru-nath would therefore
be expected to mean ‘the lord of Brihaspati.” It is, however, not so
interpreted, but sura-guru is said to be equivalent to the Sanskrit
déva-deva, the chief of the gods, and sura-guru-nath, is said to mean
‘Lord of the chiefest of the gods’, i.e. Shiva. Cf. Mahabharata, i.1 628.

guru, 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; +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.

garun, to search eagerly for, 30, 43, 109 (x2); to remember affectionately,
long for, and hence, to cherish affectionately, 7; Pre.p. garan, 109 (x2);
imp.sg.2, +suff.of 3p.sg.ace. garun, search thou for it, 30, past part.
m.sg.+suff.1p.sg.ins. garum, | cherished, 7; +suff.3p.sg.ins. gorun, he
sought for, 43. Cf. gwarun.

grasun, to swallow down, to devour in one mouthful; Pas.p,m.sg. gros",
22.

grata, m. a corn-mill, 86; sg.dat. gratas, 52; ag, grat an, 86; grata-wa", m.
a miller, 86.

gosil, f. the condition of being littered with dirty straw, grass, weeds,
&c., K.Pr.56.
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gata, f. darkness, sg.dat. gati, in the darkness, 4.
gotY, in wata-got", m. one who goes along a road, a wayfarer, 57.

gath, 1, f. going, gait, progress, movement, course; way, conduct, works;
hamsa-gath, the way, or course, of the Hamsa mantra, 65. Like the
syllable Om, the course of this mantra is said to be unobstructed
(anahata or avyahata). It is one of the mystic sounds heard by the Yogi
(Note on Yoga, §23). See hams and anahath. parama-gath, the way of
the Supreme, final beatitude, 103, sg.dat. guchu; eyanéeguch?
namaskar, reverence to Thy (mighty) works! K.Pr.102.

gath, 2, in sarva-gath, adj. going everywhere, omnipresent, universally
immanent (of the Deity), 64.

guthar, m. family, race, lineage, 15.
gatakh, f. darkness, spiritual darkness; +suff.of indef. art. gatakah, 104.

gatulY, adj. wise, skilful, learned; +suff.of indef. art. gatulwah, a learned
man, a scholar, 83.

gatun, to put together, make, manufacture, compound (e.g. an elixir); cf.
garun, of which it is an older form. Conj. part. gatith; zanun gatith, to
know how to compound, 80.

guchu, see gath, 1.

gachhun, 1, to be wanted, to be required, to be necessary. This verb uses
the future in the sense of the present, 29, 45; gachhun gachhé, going
(gachhun, 2) is necessary, one must go, one has to go, 19; so pakun
gachhe, one has to progress, 19. Fut.sg.3, gachhi, 29; gachhé, 19, 45.

gachhun, 2, to go, 19 (see gachhun 1) 36 (to = dat.), 41, 61, 98 (= K.Pr.18),
K.Pr.20; (gara gachhun, 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; gachhiy hosil, there will become a product for thee, it
will be turned into (dat.) for thee, 100 ( = K.Pr.46); kyah gom, what
became to me? what happened to me? 84, 85, gayem, it (fem.)
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happened to me, 102; gauv meé kyah, what happened to me? i e. what
benefit was it to me? 81.

With the conjunctive participle of another verb, ga chhum forms
intensive compounds, as in khasiti (for khasith) gachhun, to ascend, 27;
milith gathun, to become united (in), absorbed in (dat.), 1 1, 29, 30, 69;
mashith gathun, to become forgetful, to become ignorant, to become
full of ignorance, 59; chatith gachhun, (?) to become cut, 84. Fut pass.
part. m.sg. gachhun, 19; Pre.p.used in sense of 3rd pl.pres. gachhan,
36. Fut.sg.1, gachha, 41; 61; 3, gachhi 29; +suff.2p.sg.dat. gachhiy, 100 =
K.Pr.46. Past. Cond. sg.1, gachhaha, 106. Past. m.sg.3, gauv, 11, 30, 59, 69,
81, 86, 94; +suff.1p.sg.dat. gom, 84,85, 108 (x3); pl.3, gay, 9, 16, 27,
59,K.Pr.102; gaiy, 95; gayi, 66;f. sg.1, gayes, 98 = K.Pr.18; 3, gaye,’, K, Pr.
20; +suff.1p.sg.dat. gayem, 102.

gav, f. a cow, 95.

gwah, m. illumination, becoming illumined, 22. In modern Kashmiri this
word is usually gash. For the insertion of w, cf. garun and gwarun.

gwarun to search eagerly for, i.q. garun, g.v. ; pres.p. gwaran, 48; inf.
dat. (= inf. of purpose), gwarani, 36.

gyan, m. i.q. jAan,, q.v., knowledge, esp. knowledge of the divine,
ultimate wisdom; sg.dat. gyanas, 60.

ha, inj. ; ha mali, O father (i.e. Sir!), 107. This may also be read as one
word, hamali; see hamal.

h3, inj. ; ha manashe, O man! 107.
h3, inj. ; he" naran, O Narayana (the god)! 109 (x3).

huda-huda, a word of unknown meaning. In modern Kashmiri hud
means a ‘tunnel’ or ‘mine’. sg.gen. (f. sg.dat. or pl.nom.) emp.-y, huda-
hudaféy, 84.

hédun to become dry, withered; 1 p.p.f. sg.+suff.1p.sg.gen. h6z"m, 25.
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hidis, see hyud?.

h?h, m. cold breath, as it issues from the mouth - said to take its rise
from the Brahma-randhra, 56, 57.

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

hihi hihén, see hyuh?.
haka, adv. speedily, quickly, with energy, 99, K.Pr.46.
hakh, m. a vegetable; haka-wor?, f. a vegetable-garden, 63.

hekun, to carry out successfully some difilcult task, 108; with the con;.
part of another verb, to be able, to can, phirith hékun, to be able to
reverse, 107. Fut.sg.1, heka, 108 (x2); 3, +suff.of pron. of 2p.sg.dat.
hékiy, he will be able (to reverse) for thee, 107.

hal, m. striving, straining, making great efforts;- karun, to strive, strain
oneself, 48.

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

hol?, crooked, awry, 108 (metaphorically, of labour).

hlad, m. rejoicing, joy, happiness, 73.

hamal, m. a burden-bearer, a porter; voc. hamali, 107, also capable of
being read as ha mali, O father! himun, to become snow, to be turned
into snow; fut.sg.3, himi, 16 (in sense of pres.).

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

hams, 2, a reverse representation in Kashmiri of so-'ham, or aham sah,
‘thatis I, or ‘I am that’, i.e. ‘the Supreme is one with me’, or ‘l am one
with the Supreme’. It is used as the title of a mantra, or mystic formula,
and is an anahath shebd (see anahath), or unobstructed sound;
hamsa-gath, the unobstructed course of this sound uttered by the
deity dwelling within the body, as explained under anahath, 65.
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The mantra 's6-'ham' leads to union with Shiva, and hams leads to
union with manifested universes. See Shivasiitra-vimarshini, ii.1 (trans,
p.25). For further particulars, see notes to verses 40 and 65.

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

hond? (f. htinz?), suffix of the genitive (a) of all plural nouns, and (b) of
all feminine singular nouns.

(a) pandawan-hiinz? moj?, the mother of the Pandavas, 97, K.Pr.47.

(b) wumri-htinz? hosil, the results of life, K.Pr.56, The word lakh, a
person other than oneself, is masculine, but it takes hond? in the
genitive singular (being treated as if it were plural), as in luka- hunz?
kong-wor?, the saffron-plot of some one else, 88; luka-hanzay Zaré,
houses of other people, K.Pr.57. Cf. sond".

hond", m. a large fat ram; pl.nom. handi (m.c. for handi), 77.
hanY, f. a female dog, a bitch, K.Pr.102.

har, m. N. of the god Shiva in his capacity of destroyer (of sin, sorrow,
misfortune, and stumbling-blocks against salvation); sg.dat. haras, 78, 79;
har-nav, the name of Shiva, 98.

har, f. a cowry, 98 = K.Pr.18.
hréd, f. the heart; sg.dat. in sense of loc. hrédi, 76.

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

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

h?run, to increase, grow greater; fut.sg.3, +suff.2p.sg.dat. hriy, 87.

harun, to fall (as leaves from a tree), 83 ; to waste away, disappear, be
destroyed, 72; pres. part, haran, 83 ; fut.sg.3, hari, 72.

hishiy, see hyuh'.
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hyshyar, adj. mindful, cautious, alert, on one’s guard: - rozun, to be on
the alert, K.Pr.46.

hosil, f. product, produce, outcome, K.Pr.56; shéstaras son gachhiy 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.emp.-y, hostuy, K.Pr.150; sg.ins. hasti K.
Pr, 150; pl.nom.with emph, y, hastly, 47.

héta, see héth, 1, and hyon".
hot3, inj. indicating respect, 17.

hot", adj. smitten; frequent °-, as in néndri-holu smitten by sleep, sunk
in sleep; m. pl nom.emp.-y, nandrihatiy, 32.

heth, 1, adj. pleasant, agreeable. This adj. is immutable, and its m.
pl.nom.is also héth, butin 28, with a added m.c., it takes the form héta,
which here may also be translated as equivalent to héta, 1. imp.of
hyonY, q.v. Cf. héyot", 1.

heth, 2, see hyon.
hetinam, see hyon".

hutawah, m. that which conveys oblations (to heaven); hence, a furiously
burning fire, 38.

hichi, f. murder, in brahma-hiGcha* murder of a Brahma Emp.-y, -
hiichay, K. Pr, 102.

hay, inj. alas, 67.
héye, see hyon.

hyud, m. the gullet, esp.the top of the gullet near Adam’s apple, which
is properly hidi-gogulu the lump in the gullet; sg.dat. hidis, 57. In
modern language this word is usually hyur.
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hyuh', adj. like, alike, 10, 77; hihén hihi, like (are united) to like, 109;
(governing dat.) like, as in sirés hyuh, like the sun, and so on for other
similitudes, K.Pr.201. m.sg.nom. hyuh", K.Pr.201 (x12); pl.nom. hihi, 109
; dat. hiheén, 109 ; f. sg.nom., emp.-y, hishiy (for kishdy), 10, 77. Cf.
hyuv.

hyonu, to take, 12, 45; to buy, 89; with inf. of another verb, to begin;
wuchum hyotumas, | began to look at it, 48; hyotum natun, | began to
dance, 94. ambar hyonu to take clothes, to wear clothes, to dress
oneself, 28; athi (or m.c. athé) hyon", to carry in the hand, 10; gal*
hyon' 86, see gal'; tal hyonY, to take below (oneself); to put beneath
one’s feet, (of an elephant) to crush beneath the feet, K.Pr.150; zuv
hyon' to take (a person’s) life, to kill, 54. héth ratun, to take and hold,
to keep hold of, 69; héth galun, to take and flee, to run away with (as
a thief), 86 (x2). Conj. part, héth, 10, 69, 86, héth karith (modern heth
keth), 12; fut.sg.3, héyé (m.c. for héyi), 45, 54; imp.pl.2, héyiv, 89; pol.
imp.sg.2, héta (m.c. for héta), 25 (in this passage, the word may also be
translated as equivalent to héth, 1, q.v.). Pas.p,m.sg. hyotY, 86;
+suff.1p.sg.ins. hyotum, 94; and also +suff.3p.sg.dat. hyotumas, 48;

pl.+suff.3p.sg.ins. and also suff.1p.sg.dat. (dat.comm.), hétinam, K.Pr.1
50.

hyotY, 1, adj. beneficial, advantageous, salutary, 61; i.q. héth, 1, q.v.
hyotu, 2, hyotum, hyotumas, see hyonu.

hyuvuy, i.g. hyuh', g.v., like, alike, 5.

heyiv, see hyon".

hazum, see hodun.

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

jan, adj. good, excellent, first-rate; jan gathun, to turn out well, to have
a happy result, 85; jan kyah, how well! how excellently! 89.
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jian, m. knowledge; esp.the true knowledge (of the Shaiva religion), 12;
jnana-marg, the path of knowledge, the way to the knowledge of the
Supreme, 63; jiana-prakash, the light of knowledge, illumination
consisting in the true knowledge, 6; sg.gen. (in m. pl.nom.) jhiana ki
ambar pairith, having put on the garments of knowledge, 76. Cf. gyan
and zan.

jay, f. the position, or place, of anything; arshesjay, a position in the sky
(the whole world, being flooded, is represented as merely a waste of waters
bounded by the sky), 50.

jyoti, f. brilliance, illumination, bright light; chéth-jyoti, the illumination
of the intelligence, the pure light of Intelligence, pure Intelligence, i.e.
the Supreme, or Shiva-tattva, the first stage in the process of the
universal manifestation of the Supreme Shiva, 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 Shaivism,
fase. i., p.63. Sg.dat. chéth-jyéti, (absorbed) in this Shiva-tattva, 76.

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

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

kod", m. one who extracts seeds from raw cotton, a cotton-cleaner;
sg.ins. kodi, 102.

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

kadam, m. the foot; - tulun, to raise the foot, to walk quickly or
vigorously, to step out, 99 ; K.Pr.46.

kadum, to extract; conj. part. kadith nyunY, to carry out, bring forth
(from a house), carry forth, K.Pr.57.

kanduru, m. a baker; sg.dat. kandris, K.Pr.20.

kha, m. the sky, firmament; the ether, the principle of vacuity (i.q. Shaf,
g.v.); kha-swaraph he who consists of absolute vacuity, the
impersonal Supreme Deity, 15.
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kah, card. eleven; pl.dat. (for gen.) kahan, 95; kahan gav, the cow of
eleven owners, i.e. a cow owned by eleven different persons (each of
whom pulls her in a different direction), 95. The ‘cow’ is the body. Its
eleven owners are the five jianédriyas or faculties of perception [i.e.
the senses of (1) smell (ghrdana), (2) taste (rasanad), (3) sight (darshana), (4)
touch (sparsa), and (5) hearing (Shravana)], plus the five karmén- driyas or
organs of action [i.e. the organs of (1) voice (vac), (2) handling (hasta), (3)
locomotion (pada), (4) excretion (payu), and (5) generation (upastha)] plus
the mind (manah), which is the regulating organ of the other ten.]

keh, indef. pron. Subst. sg, nom.an. m. kuh, 35, 60; kath, 107; kath, 60;
inan. com. gend. kuh, 2; je?-h, 9, 11, 1 9, 23, 31, 90; dat. (for gen.) an. m.
kaisi, 35; pl.nom. an. m. kéh, 32; kah, K Pr.102; dat. ketan, 32; kétan,
K.Pr.102 (many times); ins. kénchav, K.Pr.102. Adj. sg.nom.inan. m. kah,
K.Pr.201; keth, 41; h, 59; inan. f. koh (in kohti), 77. Subst. any one, 35,
60; anything, 2, 31. Adj. any, K.Pr.201. keh. . . . kéh, some others, 32;
K.Pr.102. na kachh, no one,107; na kuh, no one, 35; na kéh, nothing, 23;
keth na, no (adj.), 59; na kechh, no one, 60; kéh na-ta kyah, nothing at
all, 19; kéhti na, nothing at all, 9, 11; kéhti n6, nothing at all, 90; kon-ti
na khéth, no harm at all, 77; kachchh-ti no sath, no substance at all,
41.

keho, conj. or, K.Pr.102.

khid, m. distress, pain, feeling of trouble, 18.

khén, m. food, 71.

khaii?, f. a kind of warm woollen blanket worn as a cloak in cold weather;
sg.dat. khani, K.Pr.201.

khar, m. an ass, 88.

khar, 1, m. a blacksmith; daman-khar, a blacksmith who uses bellows,
100 = K.Pr.46.

khar, 2, m. a thorn, 96 = K.Pr.47.

khar, see khyshu.
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khura-khura, m. longing for something difficult to obtain or
unobtainable, K.Pr.57 (translated in original ‘proudness of heart’).

kharun, to raise, lift; to lift off (spun thread from a spinning-wheel), 102;
kharénam, she raised fem. things of me, 102.

khoshu, left-handed; khoshi-khor, f. acting in a left- handed way, acting
contrary to custom, 10, 77.

khasun, to ascend, go up, 27, 75; imp.sg.2, khas, 75; conj. part. irreg.
khasiti for khasith, 27.

khéth, 1, f. loss, harm, injury, 10, 77.

khéth, 2, see khyon".

khatun, to conceal; to cause to disappear, overwhelm, get the mastery
over, 16; 1. p.p.m.sg. khot", 16.

kahyd, intrr. adv. how? by what means? 108.

khyolu, 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 life, to enjoy oneself, 27, 90 (with double meaning, also
simply ‘to eat’). Inf. sg.abl. khéna-nishe, (abstain) from enjoyment, 27;
khena khéna, by continued eating, 63; conj. part.

khéth, 27, 77; imp.fut. no khézé (m.c. for khézi), thou shouldst not eat,
90; fut.sg.3, kheyi; kheyiy, it will eat for thee, i.e. thy (ass) will eat, 88;
zang khéyiwo (m.c. for kheyiwa), it will eat (bite) your leg, K.Pr.102; 1
p.p. khyauv; m. pl.with suif.1p.sg.sg.khyém, | ate (mase, things), 81.

kal, 1, f. longing, yearning. - gantiii®, longing to increase, 48; pl.dat. kalan,
64.

kal, 2, an art, a skill; sg.abl. Yoga-kali, by the art of yoga, by practising
yoga, 14.

kal, 3, f. a digit of the moon; sheshi-kal, id. 25, 69. Cf. som.
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kal, m. time, a time, period of time, age; the present, or iron, age, the
kali-kal, 91 ; kala-zoli, by efflux of time, 64.

kol, m. race, tribe, family; as a Shaiva technical term (Sk.kula), the sphere
of cosmic action, as opposed to the akol (Sk. akula), the sphere of the
Absolute or of Transcendental Being. It is supposed to be situate at the
lower end of the Sushumna nadi (see Note on Yéga, §12, 19). It is said to
consist of the jiva (individual soul), prakriti (primal matter), space, time,
ether, earth, water, fire, and air. When the mind transcends these it is
in a state of grace. Hence, kol-akal, the visible creation and that which
transcends it, the totality of all creation, 2.

kol", adj. dumb, 20; emp.-y, koluy, 86.

kolY, adj. of or belonging to (a certain) time; path-kali, in former times,
91 ; koli, at the (destined) time, 74; broth-koli, in the future, in future
times, 92.

kalan, see kal, 1.

kalpan, f. imagination, vain imaginings, vain desires, desire, 30, 33.
klesh, m. pain, torment, affliction, 80; - karun, to cause affliction (to), 51.
kam, see kyah.

kam, m. sexual love, carnal appetite, 71. One of the six enemies, see luh.
kami, see kyah.

kumb"', m. a jar; hence, a particular religious exercise consisting of
profound meditation accompanied by ‘bottling up’ of inhaled breath
(Sk. Kumbhaka); cf. Note on Yoga, §21. Emp.-y, kumbuy, only the
Kumbhaka exercise, 34. See nadi.

kombun, to practise the Kumbhaka upon some impediment to religious
welfare, to suppress by means of the Kumbhaka meditation; conj.
part. kambith, 75.
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kamalaza-nath, 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.

kan, m. an arrow; kan barun, to aim an arrow, 71.

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

kuné, m.c. for kuni, adv. anywhere; na kune", nowhere, 9, 11; na kuné;
id. K.Pr.201.

kunY, card, one, only one; emp.-y, kunuy, only one, 84, 94; (of several
apparently different things) one and the same, 90.

kanda-pura, m. the ‘city of the Kanda’, i.e. the Kanda or ‘bulb’ which is
supposed to be the root of the nadis (g.v.), or tubes, through which the

prana, or life- wind, circulates. It is said to be situated between the

pudendum and the navel, 56. See Note on Ydga, §5. Cf. nab, nadi, and pran,
2.

kandu, occurring only in the pl.ins. kandév . . . kandév, by several ... by
several, by some . .. by others, 55.

kong, m. saffron, the saffron crocus; kong-worda, f. a saffron garden, 8s.

kofi¥, adj. tawny-coloured; kofiu daifd, a tawny ox. In 66 the sg.dat. is
kani dandas. In modern Kashmiri it would be kaiis dafidas.

kunu, f. a stone; dobi-kuna, a washerman’s stone, on which he washes
clothes; sg.dat. dobi-kane-péthay, on a washerman’s stone, 103.

kaph, m. anger, wrath; sg.abl. ktipa, 23.

kapas, f. the cotton-plant; kapasi-posh, the blossom of the cotton-plant,
102.

kapath, m. deceit; kapata charith, m. actions of deceit, jugglery, false
and quack methods for obtaining salvation, 38.
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kar, adv. when? kar-ba, when, Sir? 87.
kar, 1, m. in Om-kar the mystic syllable Om, the Pranava, 34.

kar, 2, m. work, business; dén-kar, the day’s work, all that one does each
day, 108.

koru = kon", one-eyed, 20.
karu, f. a daughter; pl.nom.majé-kore, mother and daughter, 92.
krad, m. anger, 71. One of the six enemies. See lub.

kréju, f. a potter’s wife; kréj'-mas, the aunt of a potter’s wife, emp.-y,
krojiy-mas, 97 = K.Pr.47. (The Pandavas and their mother Kunti, during
Draupadi’s svayamvara had their home in a potter’s house. See
Mahabharata, i. 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. kann, 75. Actions are of two
kinds, good or evil (75).

karm, 2, m. Fate; sg.gen. f. karmuidu r?kh, the line of Fate written on the
forehead by Narayana; karmané r?khi, (what Narayana wrote) on the
line of Fate, 107.

karan, m. a cause; a means; sg.ins. karan' pranawak’, by means of the
Pranava, 76. In Shaiva philosophy, there are three causes of the
material world, viz. the impurities (mala) that affect the soul. These are
(1) anava-mala, or the impurity due to the soul, which in reality is
identical with Shiva, deeming itself to be finite; (2) mayiya-mala, or
impurity due to cognition of the differentiation of things, i.e. that one
thing is different from another; and (3) karma-mala, or the impurity
due to action, resulting in pleasure or pain, 75.

karun, to do, 34, 37, 58, 61, 68, 74, 91, 95;to make, 17, 65, 81, 82, 85, 87, 89,
99 = K.Pr.46; K.Pr.102; lalila li karan, making the sound 'Lalr Lali', i.e.
crying out, 'ltis I, Lal; it is I, Lal’, 105; shiwa shiwa karan, uttering (or
calling to mind) the words ‘Shiva, Shiva’, 65. klésh karun, to give
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trouble, to cause pangs, 51; nad karun, to utter a cry, 72; vishésh
karun, to do a speciality, to act in a special character, 54; gaitas karun,
to impress upon the mind, 34. karith gathun, to make completely, 95;
in héth karith and dith karith, both in 12, karith, like the modem kéth,
and like the Hindi kar, has little more than the force of a suffix of the
conjunctive participle.

This verb makes many nominal compounds. Thus, athawas karith,
holding each other's hand, = encouraging each other, 92; chyohu
chinth karan, he takes thought for thee, 72; dam karun, to suppress
the breath (as an ascetic exercise), 4, daru karun, to drive away,
K.Pr.56; hal karun, to exert oneself, strive hard, 48; lath karuid, to kick,
102 ; lay karuiu, to devote oneself ardently to any object, 60, 68; lay
karun, to cause to be absorbed, 76; puz karanua, to worship (dat. of
obj.), 17, 21; snan karun, to bathe oneself, 32, 46; thaph karuid, to
grasp (dat. of obj.), 4.

The following forms occur; inf. karun, 37; conj. part. karith 12, 32, 51,
65, 85, 92, 95; Pre.p. karan, 65, 72,105; imp.sg.2, kar, 17, 72, 99 = K.Pr.46;
K.Pr.56; pl.3, +suff.1p.sg.dat. karinem (mod. karinam), 21 ;. fut.and
pres. subj. sg.1, kara, 61, 95; 2, karakh, 17; 3, kari, 46; 54, 68; karé, 34
(x2); pl.1, karav, K.Pr.102; 2, kariv, 91 ; 3, +suff.2p.sg.dat. karinay (mod.
karinay), 74; 1 past part. m.sg. kar", 76; +suff.1p.sg.ins. korum, 58, 82,
89; with the same, and also +suff.3p.sg.dat. korumas, 4, 48; f. sg.,
+suff.1p.sg.ins. ktirim, 68; with the same, and also +suff.3p.sg.dat.
karumas, 4, 60; +suff.3p.sg.ins. and also +suff.1p.sg.dat. kiirtnam, 102;
f. pl., +suff.1p.sg.ins. kiyém (mod. karém), 81; 2 past part. m.sg.,
+suff.2p.sg.ins., karyoth, 87.

kéran, m. pl. the various natures of men and women (kindly, crooked,
good, evil, tender, cruel, and so on), 92.

kriind?, f. a kind of large open basket; sg.dat. kranjé, 24.

kriru, adj. terrible, fierce, pitiless, 27.
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krathu, 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 sarva-kriy, the maker of all
things, the Creator, 59.

kriy, 2, f. an action, 63; esp.a good work, an act of devotion, act of
worship, a holy action, in kriyé-panu, a hedge of good works, 63.

kas, kus, kus", see kyah.

kush, m. kusha grass, Poa cynosuroides, the sacred grass used at various
religious ceremonies, 45.

kshod, f. hunger, 28, 72 (mod. chod).
késhév, m. N. of Vishnu, Késhava, 8, 14.
kusum, m. a flower; pl.nom. kusum, 39, 40; abl. kusumav, 21.

kasun, to remove, put away, dispel; pol. imp.sg.2, +suff.1p.sg.dat.,
kastam, K.Pr.5 7, 3, with same suff.,, kositam, 8; fut.sg.3,
+suff.2p.sg.dat., kasiy, 73, 74; pas.p. f. sg., +suff.3p.sg.ins. kosun, 76.

katisar, m. N. of a sacred lake in Kashmir, the ancient Krama-sara, and
the Kons?r of Sir Aurel Stein’s translation of the Raja-tarangini: i, //, 3,
93. 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. katisara, 50.

kossa, see kyah.

kati, adv. whence?, where?; in 106 employed, like the Hindi kya, merely
to indicate that the sentence is interrogative.

k3tY, adj. damp, moist, full of juice, juicy, 51; m. pl.nom.katiy (emp.-y), 51.
kotY, adv. to what direction?, whither?, 9.

kat", pron. adj. how much?; pl.how many?; m. pl.nom. kaiti, 81; f.
pl.nom. kaicha, 81.
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kaj¥, m. a beam (of wood); sg.abl. koti, 23. kath, f. a word, a statement,
91 ; gora-kath, the word of guru the spiritual teaching of a guru, 45, 62;
pl. dat. kathan, 91.

kath, m. wood; katha-dhén, a cow made of wood, a wooden cow, 38.

kéth, termination of the conj. part., as in vésarzith kéth, having taken
leave, having departed, 9. Cf. karith, karun.

kétha, adv. how?, 10; kétho, id., 91 (used in addressing a person at some
distance).

kitin¥, m. a knee; pl.dat. kothén hyuhu, like the knees, K.Pr.201.

kuthun, to be in distress, to become hard up, to have one’s income
diminished; hence, to become more and more contracted, (of times)
to become harder and harder, 91; Pre.p. kuthan, 91.

kathard, f. a small dark room, a closet, a cupboard; sg.dat. katharé-
andar, 101.

kutun, to pound, crush, reduce to powder; conj. part, kutith, 80.
kotur, m. a pigeon; kétar-moru, a pigeon-house, a dove-cote, K.Pr.57.
kaicha see kut".

kochd, f. a pair of scissors for cutting cloth or the like; emp.-y, kdchly,
103.

kav, m. a crow; pl.dat. wan-kawan, for the forest- crows, 28.
kawa, see kyah, 1.
kéwal, adv. only, nothing but, 72.

kyah, 1, pron. intrr. who?, which?, what? animate singular. Nom.m.
subst. kus, Who?, 7, 78; kus-tam, some one or other, 86; kus-ba, who,
Sir?, 88; adj. kus" pushY, what florist?, 39; kus deév, what god?, 14; f.
subst. boh kossa, who am 1?, 7; adj. kossa pushoii, what florist (f.)?,
39; dat. kas, to whom?, 17, 21, 33. Inanimnte singular. Nom.subst. kus,
in third line of 78, what? This is really an adjective with the substantive
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understood, what (thing)?; kyah, what? 21, 34, 42, 68, 71, 73, 81, 84, 85,
91 (x2), 95, 98 = K.Pr.18; K.Pr.102; kyahtam, something or other, 86; kah
na ta kyah, there is nothing, so what (is there?), = all is vanity, 19; jan
kyah, what a good thing!, how well!, 89; adj. kus sar, what lake?, 78;
kus parama-pad, what supreme state?, 78.

Abl. subst. kawa, by what?, used adverbially to mean ‘how?’, 41,
‘why?’, 56 (x2); adj. kami dishi, from what direction?, by what
direction?, 41 (x2); kami wate', by what road?, 41 ; kami shatha, on
what bank?, 84, 85; kawa doni, with what stream?, 39; kawa-sana
mantra, with what kind mantra?, 39. Plural nom.adj. kam kusum, what
flowers?, 39; kam vihi, what sports?, 109.

kyah, 2, adv. intrr. Why?, 67, 74. Used as a mere interrogative particle,
indicating a question, 18, 66.

kyoh, conj. as well as, and, in the adverbial phrase dén kyoh rath, day
and night, i.e. continually, always, 3, 5, 65. A variant form is dén kyawu
rath, 19.

kiyem, see karun.
kyutu, postp.of dat. ; biyis kyut", for some one else, 61.

kyuthY, pron. adj. intrr. what sort of?, of what, kind?, 84, 85 ; with
another adj., kyuth" draw", how firm?, 71.

kyawu, see kyoh.

kyazi, adv. Why?, 95, 107.

ko-zana, adv. or inj. who knows?; used in anxiety or the like, as in ko-
zana kyah bani tas, who knows what will happen to him, i.e. some
calamity will probably occur to him. But Lal seems to use it as a mere
adv. meaning ‘by what means’, quasi ‘who knows what means (will

effect so and so)’, 73, 74. In 72, she has ko-zanaii, i.e. in the ablative
feminine of the genitive, and uses it as a relative adverb meaning
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‘how’, ‘by what means’ (God takes thought as to the means by which
hunger will depart from thee).

lub, desire, greed, cupidity, the chief of the six ‘enemies’, or sins which
impede union with the Supreme. The six are kama, sexual desire;
krodha, wrath; I6obha, desire; mada, arrogance; moha, delusion of
mind; and matsara, jealousy. In Monier Williams’ Sanskrit Dictionary,
Sad-vanga, harsha, joy, and mana, pride, are substituted for moha
and matsara; but the above is the list given in Kiratar-juniya, i. 9, viz.
.- kama krodhas tatha lobho mada-mohau ca matsarah.

In LV12 and 30, lobha, or Ksh. lub, is mentioned alone, to indicate all
six. In 43, three - lobha, manmatha (= kama), and mada - and in 71,
kama, krodha (Ksh. krud), and I6bha, are in each case mentioned to
indicate all six. Cf.13.

luba-véna, without desire, free from desire, 12.

labun, to get, obtain, acquire, find; fut.sg.2, labakh, 75; 3, labi, 90, emp.-
y, labiy, K.Pr.46; past part. m.sg.+suff.1p.sg.ins. lobum, 35, 90; f. sg.with
same suff. lubum, 31.

lachh, card, a hundred thousand; yozana-lachh, a hundred thousand
leagues, 26; sg.abl. lachhé (for lachha)- manza, (but one) out of a
hundred thousand, K.Pr.150.

lachar, adj. helpless, without resource; as subst., a helpless person, f.
sg.ins. lachari, 89.

ladun, to build (a house or the like); Pre.p. ladan, K.Pr.57.

lag, f. aim, object, that which is aimed at, the result for which a person
works; sg.abl. lagi-rost", one who is devoid of aim, one who works
without considering the resultant reward, disinterested, 61, 65.

lagun, to be joined (to), connected (with); to come to anchor, to run
aground, 84, 85; to come into close contact or connexion (with), to be
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absorbed (in), to be incorporated (in), to become one (with), 58; to
become joined (to a condition), to experience, 70; to happen, befall, be
met with, be obtained, 41 ; aché lagané talav, the eyes to be attached
to the ceiling, i.e. to be turned upwards, K.Pr.102. Put. sg.1, laga, 84, 85;
3, lagi, 70; +suff.1p.sg.dat. and emph. y, lagimay (for lagémay), 41; past.
m.sg.3, +suff.1p.sg.dat. and inj. 0, log?mo, 58; f. pl.3, lajé, K.Pr.102.

lagun, to join, unite, apply (pdnas logith méche", 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 so), 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.3, lag, 78, 79, imp.fut., +suff.2p.sg.dat.
Iogiziy, 42; +suff.3p.sg.dat., logizés, 39, 40, past part.
m.sg.+suff.3p.sg.ins., logun, 43.

lah, adv. lightly, gently; wawa lah, (leaves fall) gently with the wind, i.e.
in a gentle wind, 83.

Ioh-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.) loh-
langarucu, 67.

I6ju, f. a cooking-pot; sg.dat. 10jé, 95.
lekh, f. abusive language (usually indecent); léka-lekh, mutual abuse, 23.

lukh, 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 luka-hondY, 88; K.Pr.57.
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luka-garu, into other people’s houses (see gara) 53; luka-sasa, a
thousand people, K.Pr.57; luka-hanzay laré, houses of other people,
K.Pr.57; see hand.

lekhun, to write; past part. m.sg.+suff.2p.sg.dat. lyukhuy, (what) was
written for thee (by Nardayana), i.e. what Narayana 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. of Lal Déd, 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.1, lali, even Lal; lali 1alt karan, making (the cry) (i.e. crying out) ‘(it
is) even (1) Lal, (it is) even () Lal,” 105; sg.dat. lali, 84, 94; ins. lali, 76, 93,
103, 104; (m.c.) lalé, 76.

lala, m. a darling, a beloved one, 105 (alluding to a specially loved god).161,
m. passionate love, eager and loving longing; sg.abl. 10la, 3; sg.gen.
(m.sg.abl.) lI6laki nara, (parched) with the fire of love, 25.

lila mi, 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. It is a question whether we should not read lila mé, lila
being the f. nom.pl.of lil or lila (Sk. lila), and mé being the agent case
of boh, I.

lalanawun, to dandle a child to quiet it; hence, to fondle, to soothe (a
pain); past part. f. sg.+suff.1p.sg.ins. lalanovim, 105.

lalith, adv. artlessly, gently, 67 (x2).

lama, f. one of the divine mothers or personified energies (shakti) of the
principal deities, in Sanskrit matrika, variously reckoned as 7, 8, 9, or
16 in number. They are closely connected with the worship of Shiva;
lama-chak®r, the circle or assemblage of these mothers (Sk. Matrika-
mandala); lama-chakra-poshu, a beast devoted for sacrifice in the
joint worship of all these mothers, used met. to signify anything
devoted, or destined, to destruction, 63.
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lamun, to pull (raz¥, a rope), 95; to tow (navi, a boat), 106; pres. f. sg.1,
chés laman, 106; cond. past, pl.3, lamahon, 95.

lar, f. the side or flank of the body; dachiii lari, (lying) on the right side,
K.Pr.57.

lara, f. a house; sg.dat. lare, 101; pl.nom. laré, K.Pr.57.

ltrun, to pull down or destroy (a house, wall, or the like); conj. part. lurith,
/4.

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, emp.-y, lustuy, K.Pr.150; pl.3, really ,conj. part., see
lasiti, 27.

I0sun, 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.p. of this verb is las" or last"; fem.sg. lust or lasu, pl.
I0sa. Past m.sg.3, +suff.1p.sg.dat., lustum, (the day) passed away for
me, 3, 44, 98; K.Pr.18; f. sg.1 luahus, 48, 60; f. pl.3, +suff.1p.sg.gen. naré
I6sam, my arms grew weary, K.Pr.57.

lust, see lasun and losun.

lath, f. a kick, 102 (x2).

ltahus, see losun.

lawan, m. salt; lawan-zan, like salt, 29.

lawar, ? gend., a rope; séki-lawar, a rope of sand, 107. The word does
not occur in vocabularies of modern Kashmiri, but cf. mod. Ksh. lar, f.
the strand of a rope.

lay, 1, m. absorption; (with dat.) lay karun, to make absorption (in
anything), to become absorbed in, 76. This word is generally feminine.
See lay, 2.

lay, 2, f. absorption; ardent affection or desire, K.Pr.201; destruction;
bbb, (with dat.) to practise (anything) steadfastly and with ardent
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devotion, to devote oneself (to any particular practice), 60, 68; layé
anun, to bring (anything) to absorption, to bring (anything) under one’s
own power by concentration of mind, 82; layé wothun, to rise to
destruction, to become dissolved into nothingness, 1. Cf. lay, 1.
Sg.dat.1, 82; layi-hyuhu, like ardent love, K.Pr.201.

lyukhuy, see lekhun.

layun, to become absorbed (in the Supreme), to reach final beatitude; to

become dissolved into nothingness; past m. pl.3layi (in both meanings),
59.

ma, prohibitive particle, used with the imperative. With the inj. ba, ma-
ba trawun, do not, Sir, let it go, 88. With the pol. imp. mata, g.v., is
used. Other forms of ma are mau and moO, see moO. ma, the
interrogative form of ma. Used with the imperative it gives practically
the force of a negative interrogative future, as in héyiv ma, will ye not
buy? i.e. why do ye not buy?, 89.

mau, see mo.
meé, see boh.

moO or mau, i.q. ma, g.v. mo garun, do not seek it, 30; mau as, be not, 36;
bhayé mo bar, to not feel fear, 72.

machhe", see mathdu.

mad, m. intoxication; hence, arrogance (one of the six ‘enemies’, see lib),
43 ; intoxicating liquor, wine, 81.

murk, m. a fool, a lout, an ignorant person, 20, 66; sg.dat. murkas, 66.
maidan, m. a field; sg.dat. manz maidanas, in a field, K.pPr.57.
mudun, see murun.

mudra, f. name of particular positions or intertwining of the fingers,
commonly practised in religious worship. They have an occult
meaning, and are believed to have magical efficacy; sg.ins. mudri, 2.
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muh, m. illusion (in a religious sense); sg.abl. muha, by means of, under
the influence of, illusion, 74; sg.gen. f. muhucu may, the desire of (i.e.
begotten by) illusion, 67.

muhun, to suffer illusion, to be deceived; past f. sg.1, mushis, | was
deceived, 13.

moju, f. a mother, K.Pr.47; sg.nom. moji (m.c.), 97; pl.nom. majé-kore,
mothers and daughters, 92.

mokhotY, adj. released; esp. released from transmigration, saved (in a
religious sense), finally emancipated, united with the Supreme; m.
pl.nom. ziwanti mukhati, released, or saved, while yet alive, 6.

moka ti, f. release from transmigration, final emancipation; sg.abl.
mokti-dwar, the gate (or door) of final emancipation, 29.

makur or makoru, m. a mirror; sg.dat. makaris, 18, makuras, 31.

mal, m. dirt, foulness, 18, 31, 49 ; mal pyon", dirt to fall (on anything, dat.),
18.

molu, m. a father; voc. mali, O father, used as a title of respect,
equivalent to ‘Good Sir!’ or ‘Sirl’, 91, 107; K.Pr.57;, ha mali, id.107, also
capable of being read as hamali, O burden-bearer! mali, m. a hero, a
strong man; sg.ins. malli, 24.

meélun, 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 gaghun, 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. Con].
part. milith, 1, 9, 11, 29, 30, 68, 69, 105; fut.sg.3, +suff.2p.sg.dat. méliy,
78, 79; past m.sg.3, myulu, 1 (cf. also myul* and myiilu 2, ).

milawun, caus. of melun, to join, unite; conj. part. milavith, 69.

mams, m. flesh; sg.gen. (m.pl.nom.) mamsa ki, 81.
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man, m. the mind, the thinking faculty (Sk. manas), 5, 12, 17, 18, 45, 65,

93; K.Pr.57. This is roughly the meaning of the word and will suit for the
translation of the above passages, but, as a term of Shaiva philosophy,
it is not sufficiently accurate. According to Deussen (Allgemeine
Geschichte der Philosophie, |, 3, p.490; cf. ib., pp.58 ff., 352, 374, 604 ff., 648),
the functions of the manas are that ‘on the one hand, it forms the
impressions delivered by the organ of cognition (buddhi) into
conceptions, which are then preserved as finished products of
cognition in the buddhi. On the other hand, it executes the decisions
derived from the buddhi by influencing the organs of action’. This
technical meaning of manas (Ksh. man) can be traced in its use in 23,
27, 31, 40, 79, 80, 105.
In LV71, the meaning of man is further extended to indicate the
exercise of the thinking faculty, careful thought. Man ratun, to seize
the mind, to bring it under subjection, 55; 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, 31;
emp.-y, manasljy, 23; loc. mani, 18 45; abl. mana, 80, 98; emp.-y,
manay, 71; gen. (m.sg.abl.) manah, K.Pr.57. man, m. the possession of
a good reputation, respectability, 24.

mandal, m. a circular disk, 75 (cf. sarya); a district, locality, 33 (cf.
dwadashanth).

mangun, to ask for, demand; fut.pl.3, +suff.2p.sg.dat., manganay, they
will demand from thee, K.Pr.56; past part. m.sg., mang?, +suff.3p.sg.ins.
and 1p.sg.dat., mongunam, he demanded from me, K.Pr.1 50.

manmath, m. carnal desire, sexual appetite, 43; i.q. kam, see lub.

manun, to heed, to look upon as, consider (a thing to be so and so); con,;.
part, monith, 73; imp.sg.2, man, 23; past part. (used as past tense),
m.sg.mon", 5 (x2).
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manas, m. i.g. man, g.v., the mind, the thinking faculty, 2; the faculty of
imagination (see man), 27.

manush, m. a man, a human being; voc. ha manushé, O man!, 107;
manushé-mams, human flesh, 81.

manthar, m. a religious mystic formula (Sk. mantra),11, 34 (x2), 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. manthar, 34.

manz, postp.governing dat., in; panas-manz, in myself, 44. In 98, it means
‘having reached the middle’, and exceptionally governs the abl.
swamana- sothi manz, having reached the middle of the embankment
of (the illusions of) my own mind, or suman-sothi manz, having
reached the middle of an embankment (furnished) with small bridges).
In K.Pr.57, manz precedes the word it governs - manz maidanas, in a

field.

manza, postp. governing abl., from among, out of (so many); lache-
manza sasa-manza, out of a hundred thousand (or) out of a thousand
(only one is saved), K.Pr.1 50.

mar, m. killing, slaughter; mam-bath (p/.nom.), m. murderous demons, 71.

mar', 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.

marg, m. a way, a path; jiana-marg, the path of knowledge, the way to
the knowledge of the Supreme, 63; sath-marg, the good way, the path
of Wisdom, or (alternatively) the seventh road, 82,

marun, to die; inf. sg.abl. marana brothay, even before dying, even
before thy death, 87; gen. (f. sg.nom.) maranuiu shokh, the fear of
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death, 73-76; conj. part, marith, having died, i.e. after death, 87;
K.Pr.56; Pre.p.maran, dying, 83; imp.sg.2, mar ba, die, Sir!, 87; fut.sg.1,
mara, 35; +suff.3p. sg, dat., maras, | shall die in it, 68; 3, mari, 12;
+suff.1p.sg.gen., marém na kuih, 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, Pre.p. maran, 83; imp.sg.2,
+suff.3p.sg.acc. marun, destroy it, 30; +suff.3p.pl.acc. marukh, destroy
them, 71; fut.pl.3, +suff.2p.sg.gen. marinéy (for modern maranay) pan,
they will kill thy Self, 71 ; past part. m.sg., +suff.1p.sg.ins., mérum, |
pacified, 49; +suff.3p.sg.ins., morun, he killed, 43.

murun or mudun, to husk grain by trituration in the hand; hence, met.
koché miurun, 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.3,
muré or mudeé (m.c. for miri, midi), 70.

martaba, ? m. honour, dignity, 87.
mas, m. wine, 104; K.Pr.102.
mas, f. an aunt (mother’s sister), 97 = K.Pr.47.

mashun, to be forgetful, to forget (in this sense, the verb in the past
participial tenses takes the subject in the dative case), 67; to be forgetful,
to be deluded, to become subject to delusion; mashith gaghun, to
become subject to delusion, as ab., 59. Conj. part. mashith, 59; past
part. m.sg.+suff.2p.sg.dat. mojhuy, it was forgotten for thee, thou
forgottest, 67.

mushus, see muhun.
mast, m. the hair of the head; mast-wail, a single hair, 24.

mata, prohibitive particle, used only with the polite imperative, do not,
53 (x2), where it has practically the force of a negative interrogative,
‘does it not?’ maut, m. death, K.Pr.56.

woll, see motun.
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motY, m. a madman, 105.
mothu, f. the closed fist; sg.dat. (in sense of loc.) mochhe, 24.

mathun, to rub, knead, work, squeeze; past part. f. sg., +suff.3p.sg.ins.,
and 1p.sg.dat., mag hunam, he rubbed (a fem. object) into me, 103.

mothuy, see mashun.

matru-rupi, f. (a woman) in the character of a mother, performing the
duty of a mother, 54.

motuy, motuyéy, see motun.

meétu, f. earth, clay; met. earthly things, non-spiritual things, 44; sg.dat.
meéteY, 44, where the word is repeatedly used in a double sense, viz. in
the above meaning, and also in the sense of mé té, me (and) thee, or
meé tah, me (and) thou.

mote, see motun.
muthunam, see mathun.

motun, to remain over and above, to be left remaining; fut.sg.3, moti,
emp.-y, motiy, 63; m.c.

moteY, 11, or mote, 21 ; past m.sg.3, emp.-y, motuy, 9, 11, and also with
conditional suffix ay, motuyéy, 2; also motu for mot" (m.c.), past
m.sg.3, in 1.

mawas,? f. the day of the new moon; old loc. mawasé, 22.
may = Sk. maya, in Shiva-may, consisting only of Shiva, 16.

may, f. love, affection, love for earthly things, delusion, maya, 67; the
love of God, K, Pr. 201 ; mayi- hyuh", like the love of God, K.Pr.201.

mayeé-rupi, f. (a woman) acting in the character of a deceiver, a Delilah,
54,

myulY, m. union, identity with; hence, the knowledge of the fact of such
identity, 7. Cf. myalY, 2.

myul" m. see mélun.
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myulY, 2, i.g. myulY, union, identity; esp. union, or identity, with God, 36;
see art. swa.

myou", myanuv, see boh.

na, negative, not, 26, 35 (x2), 37, 60 (x2), 77, 90, 98 (bis, and in V.1.), 104, 107
(x2); K.Pr.18, 102, 201 (many times). na, negative, not, 26, 35 (x2), 37, 60 (x2),
77,90, 98 (bis, and in V.1.), 104, 107 (x2); K.Pr.18, 102, 201 (many times).

na...na, neither...nor, K.Pr.46; na ta, and not, nor, 96 (x2), 97 ; K.Pr.47
(x2), 102; na...na...ta, not...nor...nor, 15; nata, otherwise, or
else, 19 (x3), 71; K.Pr.150; nay (na + ay), if not, see Cf. na, 1, and no. The
negative used with the pres. imp.is ma, and with the pol. imp. mata,
qq.v. With the fut.imp.na is generally used, but cf. no". na, 1, negative,
i.g. na, 2 (x3), 9, 11, 12 (x3), 18, 23, 27 (x2), 45 (x2), 47, 55, 59 (x4); na . . .
na, neither . .. nor, 7, zén na zén, they are being born (and) they are
not being born, i.e. when they are hardly born, immediately on being
born, 47.

na, 2, verbal suffix indicating a negative interrogative; ghéném-na, will it
not be cut for me?, 83.

no, negative, i.q. na and na, 1; 29 (x2), 31, 41, 67, 70 (x2), 90 (x2); K.Pr.46. In
70 and 90, no is used with the future imp.Cf. na.

nab, f, 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 Nadis, or tubes, through which the Prana, or life-wind,

circulates. See Note on Yoga, §5. Sg.abl. nabi, 34; nabi-sthana, of the
region of the Kanda, 57. Regarding the heat in the navel, see pran, 2.

nabad, m. sugar-candy; nabadi-bar, a load of sugar-candy, 108.
nébar, adv. outside, abroad, 4; K.Pr.102 (x2); nébara, from outside, 94.

néchh, adj. good, 35 (x2); as adv. well, successfully, fortunately, 37. The
more usual form of this word is nékh, cf. Prs. nék.

161



néchhatur, 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. ariver, 57, 96; K.Pr.47; sg.dat. sali nadi, (contact) with the river, 57.
nad, m. a cry, call, loud sound, 72. For Nada-bindu (15), see bindu.

nadi, f. a tube, artery, vein; esp. The tubes through which the vayu, or
life-winds, circulate. See Note on Yoga, §5, 6, 21. There are fourteen of
these, rising from the Kanda, or region between the pudendum and
the navel (cf. nab). Of these fourteen, ten (named ida, pifgala,
Sushumna, gandhari, hastijihva, pidsha, yashasvini, alambusha, kuhd,
and shankhini) are the principal (hence the dashé-nadi-wav of LV69).
The principal vital airs are five in number, viz. prana, or upward flowing
air, which has its seat in the lungs; apana, or downward flowing air;
udana which rises in the throat, and enters the head; samana, which
has its seat in the cavity of the navel, and is essential to digestion; and
vyana, that which is diffused through the whole body. These course
through the various Nadis, and the object of the Shaiva ascetic is to
restrain them by pranayama. For this exercise, see Note on Yoga, §21.
By it, the prana and apana are united to the udana. The fire of udana
then rises in the central nadi, which causes the dissolution of prana
and apana, thus leading to samadhi, or consciousness independent of
objects (see Translation of Shiva-sitra-vimarshini, pp.X and ff). Hence,
LV69 mentions the uniting of the winds of the ten (LV30, nadi-daz is
‘the collection of Nadis, ‘the whole group of Nadis. The authoress
wishes that she had been able to bring the ten Nadis under her mental
control (by pranayama, &c.) and thus been able to obtain Samadhi.

nadarY, 1, m. the stalk of the lotus, which is eaten when cooked with oil
and condiments, 89, with play on the meaning of nadarY, 2.

nadarY, 2, adj. not firm; hence, worthless, of no value, 89, with play on
the meaning of nadarY, 1.
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néhal, adj. prosperous, favoured, successful, 24.

nal, m. the collar, or neckpiece, of a garment; nala ratun, to seize by the
neck of the coat, hence, to seize forcibly and retain, K.Pr.102; noli
ahunun, to cast on the neck (e.g. a garland, or a heavy chain), K.Pr.102.

nolY, m. an unbroken cowry-shell; hence, a small piece of anything, 81;
pl.nom. nali, m.c. for nali, 81.

nam, m. a name; pl.nom. nam, 8. Cf. nav, 1.

nimésh, m. the twinkling of the eye; sg.abl. niméshé aki, in a single
twinkling of the eye, 26.

namaskar, m. reverence, adoration, K.Pr.102.

nonY, adj. naked; as subst. a naked ascetic, 46; the naked, or bare, body,
88; m.sg.nom.emp.-y, nonuy, 46 ; dat. nanis, 88. Cf. manga.

nand?r, f. sleep; nandri-hot", smitten by sleep, sunk in sleep, 32.
nanga, adj. naked; f. sg.nom. emp.-y, nangay, 94. Cf. non".

nénga, m. a time, an occasion; sg.abl. aki néngi, on one occasion, once,
50; trayi néngi, three times, 50; sati néngi, seven times, 50.

nanun, to become naked; hence, to become manifest, 4; past f. eg. 3,
+suff.1p.sg.dat., nanyéyém, became manifest to me, 4.

naphs, m. the breath; hence, the soul, K.Pr.150, emp.-y, naphsuy.

nar, m. fire, 97; sg.abl. Iolaki nara, by the fire of love, 25; sg.gen. (f.
sg.nom.), naruchu, 23.

nurd, f. the arm; pl.nom. naré l6sam, my arms grew weary, K.Pr.57; acc.
naré alawané, to wave the arms; (in grief), K.Pr.57.

naran, m. Narayana, God, the Supreme Being; sg.ins. naroni, 107; voc.
hé naran, 709 (x3).

nérun, to go forth, to go out (of the house), 3, 92, 102; K.Pr.57, 102 (x2); to
issue (as a result), 23: lal nav dram, the name ‘Lal’ issued for me, i.e. |
became known as Lal, 49. imp.pl.1, nérav, K.Pr.102 (x2); fut.sg.3, neri,
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K.Pr.57; +suff.3p.sg.dat., nérés, will issue from it, 23; pl.3, néran, 92.
past m.sg.3, drav, +suff.1p.sg.dat., dram, 49; f. sg.1, drayes, 3, 102.

naruau, m. a barbed fishing-spear; naraai-chokh, the (very painful)
wound caused by such a spear, 23.

nishé, 1, adv. near, close by, 30, 46.
nishé, 2, postp. governing dat., near; nishé panas, near myself, 31.

nishé, 3, postp.governing abl., from; gandana- nishé, from (i.e. by means
of) dressing oneself, 27; rasa-nisheé ti, (efforts) even, from (i.e. beyond)
my strength, 48.

noshY, m. a destroyer; wata-nosh", a way-destroyer, a highway robber;
pl.nom.- noshi, 43.

néshébodu, m. one who has no wits, a fool, 83.
nishpath, adj. without trust, unbelieving, 36.

nasikh, f. the nose; nasika-pawana-dori, holding (i.e. borne upon) the
vital air that issues through the nose (sc. from the heart) 33. See
anahath.

nésar, f. deep sleep, 32.

nath, m. a lord, a chief; sg.voc. natha, O Lord!, 7; kamalaza-nath, the
lord who was born in a lotus, i.e. Brahma, 8; sura-guru-nath, the lord
of the chief of the gods, i.e. the Supreme Shiva, 5, 65 (cf. guru).

néth, adv. perpetually, continually, 65, emp.-y, néthliy, 46. Cf. nityé.
naty, m. dancing; naté-ras. the pleasure of watching dances, 73.
nityé, adv. i.q. néth, qg.v., 45.

natun, to dance; inf. hyotum natun, | began to dance, 94.

nav, 1, m. a name, 15, 49; har-nav, the name of Hara, 98. Cf. nam.

nav, 2, f. a boat, a ship, 107; sg.dat. navi lamun, to tow a boat, 106;
nawatar, the act of ferrying a person in a boat, 98 = K.Pr.18.
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now", adj. new; emp.-y, continually new, ever new and new, 93 (x2); so
nawam-nowuy (fem. nawam-nuwuy, ever new and new, 93 (m. and
f).

nawun, to scrub, scour, clean; past part. m.sg.emp.-y, nOwuy, 93.

nay, a compound of na, not, and ay, if; if not, K.Pr.46.

nyulY, adj. dark blue: (also) green; hence, (of vegetation) green and
luxuriant, 36.

niyém, m. a fixed rule or law. - karun, to make a vow as to a future rule
of conduct, 87.

nyun', to take; ka dith nyun', to take out, to take forth, K.pPr.57; fut.pl.3,
nin, +suff.2p.sg.dat. ninanay (apparently for ninay), they will carry thee
(forth), K.Pr.57.

niz, adj. own, one’s own; niza-swaruph, the nature of what is one’s own,
the nature of Self, 67.

pad, 1, m. a position, site; parama-pad, or (77) paramu pad, the Supreme
Shiva, 10, 77, 78, 79. See param.

pad, 2, m. a verse of poetry, such as Lalla’s own verses; pl.nom. pad, 76;
dat. (for loc.) padan, 84.

paida, adj. created, produced; - karun, 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), 1 8 21. Conj. part. parith, 36; imp.sg, 3, +suff.1p.sg.dat.,
padiném or pariném (modern Ksh. would be - nam), 18; pl.3, with same
suff., and with identical form, 21.

puh, m. the month Pausha (Dec. -Jan.). It is the month in which the leaves
fall. Sg.gen. (m.sg.abl.) puhani wawa, (leaves falling) with the wind of
Pausha, 83.

phokh, m. expelling breath from the mouth with the lips contracted,
blowing a long puff; sg.dat. phokas, 41.
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phal, m. fruit, a crop or harvest of grain, 86 (see pholu); phal-hondu, a
fruit-ram, a large ram fattened on fruit, 77.

pholY, m. a single grain, or a small quantity of any kind of grain or seed;
used-°. sari-pholu, a single mustard-seed, 47; in phal-phol", 86, phol"
means simply ‘grain’, and defines phal. Phal means any fruit, and phol"
defines it as grain.

paholY, m. a shepherd; pahali-rostu, shepherd-less, 108.

phalun, to bear fruit; cond. past sg.3, +suff.2p.sing. dat., phalihiy (mod.
Ksh. would be - hiy), 66.

pholun, to blossom, to bloom; fut.sg.3, +suff.2p.sg.dat., pholiy, K.Pr.46.

phalav, m. the set of shutters used for shutting up a shop; phalav dyun,
to shut up (shop, dat.), K.Pr.102.

pholawunY, n. ins. that which blossoms, flowering; f. sg.nom., emp.-y,
phoélawiiii®y, 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, 89; fut.sg.3, phéri, 12.

phirun, to cause to revolve or to cause to come back; to turn over (of a
washerman turning over clothes in the wash), 103; to reverse, cancel, 107;
to ply (scissors), 103 ; conj. part. phirith, 107, past part. f. sg.,
+suff.3p.sg.ins. and 1p.sg.nom., phirtinas, 103; +suff.3p.sg.ins. and
1p.sg.dat. phiranam.103.

phutarun, to break (trans.); past part. m. pl.,, +suff.3p.sg.ins. and
3p.sg.dat., phutdrinas, 26.

poji, see palun.
pokh, m. mud, a sloughy, 74.
pak?®chh, m. the wheel (of a vehicle), pl.nom. pakh3ch, 26.
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pakun, to move forward, progress; inf. pakun gaché, one has to
progress, 19; fut.sg.3, +suff.2p.sg.dat. pakiy, 107.

pakawunu, n. ins. one who progresses; (of a river) flowing on, K.Pr.47; f.
sg.nom., emp.-y, pakawunuy, K.Pr.47.

pal, m. flesh, used in offering to a god, 10; al-pal, wine and flesh for a
Kaula offering. In modern Ksh. the compound al-pal is used to mean
‘wine, flesh, &c.’, i.e. the five things commencing, with m used in the
Kaula (not Lalla’s sect) worship of Shiva. The five ‘m’s are madya, wine;
mamsa, flesh; matsya, fish; mudra, special attitudes; maithuna,
sexual intercourse. Hence, in modern language, al-pal commonly
means any vile or utterly impure food.

palam, m. a saddle (of a horse); sg.dat. palanas, 14.

polun, to protect; hence, (of instruction or directions) to keep, to follow
faithfully; past part, f. sg.poji (mod. Ksh. péji), 62.

pan, 1, m. a leaf; pl.nom. pan, 83.
pan, 2, m. thread, sewing-thread; sg.abl. pana, 10e6.

pan, 1, the human body; voc. pana, K.Pr.57. In 44, the sg.dat. panas is
used with a double meaning, as the dat. of this word, and also as the
dat. of pana, self. See pana.

pan, 2, m.i.g. pana, the self, oneself, 5, 7, 71; panun" pan, one’s own self,
one’s own personality, 62, 82, 85.

pana, self, oneself; myself, 31, 44 (x2), 60, 61; thyself, 44, 66; himself, he
himself, 33, 59, 72; emp.-y, panay, he himself, 33, 59; sg.dat. panas, to
myself, 61; for thyself, for thine own benefit, 66 ; nishé panas, near
myself, 31. In 44, panas has three times a double meaning. It may here
be the sg.dat. either of pan, the body, or of pana, self. Thus, panas
Iogith, having applied (earth) to my body, or having become absorbed
in thyself; panas-manz, (i saw earth) on my body, or (i saw thee) in
myself; panas dyutum, | gave to my body, or gave to myself.
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pén, see pyon".
poni, for pon', in péni-panas, for myself, 60.
ponY, m. a wedge, a peg; pl.nom. pani, 66.

pancha, card. five, in panca-yindi, the five indriyas, or organs of sense,
79. The Sk. form of pang, g.v.

pondun, to sneeze; fut.sg.3 (in sense of pres.), pondi, 46.
pandith, m. a learned man; esp. a guru or spiritual preceptor, 3.

pandav, m. pl. the Pandavas, the five heroes of the Mahabharata. Their
mother was Queen Kunti. At one time, being reduced to great distress,
she is said to have taken refuge in a potter's house, and to have passed
as the maternal aunt of his children. Pl.gen. (f. sg.nom.) Pandawan-
hanz® méja (or méji, m. c), the mother of the Pandavas, 97 = K.Pr.47.
See kroj".

pannn, pron. adj. one’s own, 55, 62; my own, 3, 82, 85, 104; thy own,
K.Pr.57; his own, 45; emp.-y, panunuy, 62, 85, 104; m.sg.abl. panani, 3;
K.Pr.57; f. sg.dat. panane, 45 ; panun" pan, one’s own self, one’s own
personality, 62, 82, 85.

panch or ponch, card. five, 77 (panch); pl.dat. ponchan, 95; panchan,
K.Pr.47. There are five bhitas (77, 95, see bath, 2); five Pranas, or vital
airs (95, see pran, 2); five jianéndriyas, or organs of sense, and five
karmeéndriyas, or organs of action (95, see yund"). Cf. panca.

pon, m. a virtuous action (the opposite of paph, sin), 62, 79; sg.abl. poné,
62.

ponY, m. water, 24, 42, 47, 106; pl.nom. poOni, 42.

pana, f. a hedge (round a garden), 63.

paph, m. a sin, a sinful act (opposite of pof); sg.abl. papa-pone-bagji, he
who obtains the fruit of his sins and virtuous acts of a former life, 62.
See boj".

168



papun, to ripen, to become ripe; fut.pl.3, papan, 92.
par, 1, adj. another than oneself, 5, 7.

par, 2, m. He Who is Supreme, the Supreme Deity, 59; swa-para-véchar,
meditation on oneself and on the Supreme, or on the Supreme Self,
59, but see art. swa.

par, 3, awing; pl, nom. par, 99 = K.Pr.46.

pairiv, see par‘.

pura, see kanda-pura.

parY, m. a foot; pl.abl. pairiv, on one’s feet, 38.
probhu, m. a lord; hence, the Supreme Deity, 64.

parud' rn a stranger, some one else, a person with whom one has no
connexion; pl.dat. paradén, 92.

prah, f. adoring love, (to God) 105, (or for the world) 83; sg.dat. (in sense of
instr.), prahe (m.c. for prahi), 105.

prakréth, f. prakriti, i.e. (in Shaivism) primal matter (as opposed to spirit),
primitive non-intelligent being, the root of all feeling, affection in the
widest sense of the term, as experienced by the Purusha, or individual
soul (see Kashmir Shaivism, fasc, i., 99. 50, Q), 25; the nature of
anything, 57. See Note on Yoga, §1.

prakash, m. light, illumination, 4, 6, 9, 35 82; K. Pr. 201 (x3); bodha-
prakash (35) or jnana-prakash (6), the illumination of knowledge;
prakashé-sthan, the place of illumination, i.e. the stage of attainment
of true wisdom, 82; sg.dat. prakashes, 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-gath, the way of the
Supreme, final beatitude, 103; parama- pad (10, 78, 79), the position of
the Supreme, or paramu pad (77), the supreme position, hence, final
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beatitude; hence, also the Supreme Shiva (10, 77, 79); parama-Shiv, the
supreme Shiva (gen. - Shiwunu), 58.

parameéshwar, m. the Supreme Lord, God; sg.voc. paraméshwara, 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, pranatun 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 also in the sense of pran,
1, an onion); hence, life, the body as a living entity, 90 (x3). According
to Hindu scriptures there are five principal vital airs (vayu) in the body,
Viz. prana, apana; samana, udana, and vyana. See Note on Yéga, §2, 16.
Of these, two (prana and apana) are referred to by Lalla. There are also
five secondary vital airs, or upaprana, named naga, kurma, khana,
dévadatta, and dhanafikjaya, respectively.

According to the Mahabharata (xii, 6844 ff.) Prana resides within the
head, and, with the heat that is there, causes all kinds of exertion. The
Prana 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 Prana to move about and
exert himself. . . . The heat, residing between Apana and Prana in the
region of the navel (c¢f. LV57). operates, with the aid of these two
breaths, in digesting all food that is taken by a living creature. There is
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. Nadi). 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 prana causes
digestion. ... The Prana, 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
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more sends back the heat that it bears. ... The main tube leading from
the mouth to the anus is the path by which Yogins succeed in attaining
to the Supreme by holding the soul within the brain (Sérensen’s Index
to the Mahdabharata, prana).

The above is the account given in the Mahabharata. Later accounts
describe the five principal airs as follows:- prana is the upward flowing
air which has its seat in the lungs, and is exhaled through the mouth
and nose (LV57 accounts for its heat by stating that it rises from the region
of the navel: see nab); apana is the downward flowing air, which is
expelled from the anus; udana is that which rises in the throat, and
enters the head; samana is that which has its seat in the cavity of the
navel, and is essential to digestion; and vyana that which is diffused
through the whole body.

These course through the various tubes, or Nadis, and the object of
the Shaiva ascetic is to restrain them, the process being called
Pranayama. For the methods by which this process is carried out, see
Note on YO0ga, §21. The main object is to bring prana and apana under
complete control, as stated in LV26. Cf. pawan, which Lalla uses as

equivalent pran. On the whole subject, see Deussen, Allgemeine Geschichte
der Philosophie, I. 2, p.248; 3, p.70.

Reference has already been made to LV 26 and 57. In 89 (in one meaning)
people are invited to take, or grasp, the vital breath (so as to bring it
under control). In the other meaning, they are invited to buy onions
(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-chur 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 Prana. In 69, wav, wind, is used, as a synonym of pran,
for the vital airs.

pronY, adj. old, of olden time; f. sg.nom. pronu, 63.
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pairun, to put on (clothes); conj. part. pairith, 76.

purun, to fill; hence, to inhale breath (37) in the process of Pranayama;
see pran, 2; conj. part. purith, 37.

In Sanskrit, the process of inhalation is called puraka, while the

retention, or ‘bottling up’ of the inhaled breath is called Kumbhaka.
See Note on Yoga, §21, and kumbu.

pariném, see padun.

Pranav, m. the name of the mystic syllable Om, see Om and anahath;
sg.gen. (m.sg.ins.) pranawaki, 76.

prarun, to wait for, await; Pre.p. praran, 83.

prasonY, adj. pleased, gratified; tas prason", pleased with him, 65.
parith, see podun.

pruthiwon', 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.

paraun, m. recognition, 58.
pairiv, see par'.

prawad, m. a proclamation, a crying out; -karun, to cry out, make
proclamation, 89.

prawun, to obtain; fut.sg.2, prawakh, 29; past part. sg.f., +suff.1p.sg.ins.,
provum, | obtained (f. obj.), 103.

pravésh, m. entering, entrance, 2.
parwaz,? f. flying, flight; parwaz tul, take wings and fly, 99 = K.pr.46.

paryokh, m. a bed; tula-paryokh, 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,
prazalyov; +suff.1p.sg.dat., prazalydom, became lighted for me, 4.
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parzanun, to recognize; pol. imp.sg.2, +suff.3p.sg.acc., parzantan,
recognize him, 46; fut.sg.3, +suff.3p.sg.dat. (for acc.), parzanés, he will
recognize him, 14; past part. m.sg., +suff.1p.sg.ins., parzonum, |
recognized, 7.

pash, m. a net; sg.dat. pashés, 6.
posh, m. a flower; sg.gen. (f. sg.abl.) kapasi-poshécé, 102; pl.nom. posh,
42, 45.

poshY, m. a beast, an animal (as distinct from man), esp. a beast offered
in sacrifice (see lama), 63.

pushY, m. a florist, a professional garland maker, 39, 40. The fem. of this
word is pushonu.

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, pashi,
or, with interjection a added, pashya, 16.

pushoiu, f. a female florist, see push¥; m.c. pushoiz', 39, 40.

pushérun, to make over (anything to anybody); inf. or verbal noun,
pushérun, 61. In mod. Ksh. this verb is pushérun.

pata, adv. afterwards, behind; pata 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.

péta, see pyon".

potY, 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"
kamoyi, secret income, and so on. Similarly in LV105 we have pot" ztin
(f.), the end of the moonlight, i.e. the last hours of the night.

path, |,” 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.
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path, 2, adv. behind; in path-kolu, of or belonging to the time behind,

i.e. of or belonging to former times; sg.abl. path-kali, in former times,
91.

path, m. a pavement, the floor of a flagged area; sg.dat. patas, 52.

péth, 1, adv. on the back, upon, 14, 15, péth, 2, postp. governing dat., on,
upon; emp.-y, dobi-koné-péthlj y, 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 bona, from above (and) from below,
from top to bottom, 17.

pétha, 2, postp.governing abl., from above, from; brahmanda-pétha,
(down) from the Brahma-randhra (see brahmdnd), 57, yéna-pétha,
from which (time), i.e. since, 93.

pithis, see pyuth".
pétarun, m. the burden, or responsibility, of carrying out any duty, 61.

pagan, 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, pochY, 27; f. sg.1, +suff.3p.sg.dat., puch'sas, 104. Note
that this verb is intransitive.

pawan, m. air, the vital breath (see prédn, 2), 37, 42; sg.dat. pawanas, 17;
abl. nasika-pawana-dori, holding (i.e. borne upon) the vital air that
(starting from the heart) issues through the nose, 33; pawana-sotiy, by
means of the vital air (i.e. by means of suppressing the vital air), 25.

piwun, to drink; past part. m.sg., +suff.1p.sg.ins., pyuwum, | drank, 81.
pay, m, milk, 54.

peye, peye, see pyon'.
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pyodil, m. the conduct, or behaviour, of a pyada (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".

pyonY, 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. imp.sg.2, péta (m.c. for péta), 28; fut.imp. pézé (m.c. for peézi), 45;
fut.sg.3, péyé (m.c. for péyi), 18; +suff.2p.sg.dat., pétas 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,
+suff.1p.sg.dat., pyom, 84, 85, 108; f. sg.3, peye, 32; +suff.2p.sg.dat.,
péyiy (for peyey), happened to thee, 67, 74.

payirq, f. a stirrup; pl.dat. payirén, 14.

pyuthu, m. a pedestal, a throne; sg.dat. pithis, 52.
pyuwum, see piwum.

péyiy, see pyon".

pézé, see pyon".

puz, f. worship, ceremonial adoration; sg.dat. puzi, 78, 79; puzé (m.c), 39,
40; puz karuiu, to offer worship (to, dat.), to worship, 17, 21.

puzan, m. the performance of ceremonial worship, worship, 22.

ré, inj. O!, 3 (here pleonastic).

rachyéye, see ratun.

riadukh, see rozun.

rah, m. Rahu, the demon of eclipse, 22.

ruhun, m. garlic, 89, 90, in both cases with a pun on the word ruh, soul
or spirit (Ar. rth).
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rajy, m. a kingdom, the ruling of a kingdom; rajy hyon, to take ruling, to
undertake the rule of a kingdom, 72; sg.dat. rajés boji, one who gains
a kingdom, 62.

r’kh, f. a line; met. a path or way as narrow as a line, 107, sg.dat.
karmaié r?khi (written) in the line of fate - an allusion to the lines of
fate supposed to be inscribed 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; puchtsas na rumas (sg.dat.), | did
not trust in him by a single hair, or for a single instant, 104.

raini or roni, f. a gueen; hence, in voc. rainya, (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; kyuth" rang, of what kind of
fashion?, 84, 85.

rinz’, see ryunz".

ranY, f. a wife, a man’s wife (from the point of view of the husband); sg.dat.
mae hyuhu, like a wife, K.Pr.201; pl.nom. mae", K.Pr.102 (x4).

rupi, adj. used-°, possessing the appearance of, acting in the character
of, in bharyé-rupi, acting in the character of a wife, 54, matru-rupi, in
the character of a mother, 54; mayé-rupi in the character of earthly
love, 54; zada-rupi, acting in the character of inanimate nature, stolid
like an insentient block, 20.

raph, m. shape, bodily form, 15.

ras, m. juice, sap, liquor, essence, distillate, 40; a person’s essence, his
power, energy, 48; charm, pleasure, delight; naté-ras, the delights of
(watching) dancing, 73. Sg.abl shéshi-rasa, (water it) with the essence
of the moon, i.e. with nectar, 40; rasa-nishé-ti, (exerted myself) even
beyond my natural power, 48.
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rasan, f. the tongue; sg.abl. rasani, (uttered) by the tongue, 58.

rostu, adj. suff. signifying ‘devoid of’; lagi-rostu, one who is without
(selfish) aim, disinterested, 61, 65; pahali-rostu, shepherd-less, 108.

rasayén, m. an elixir, a magic potion, 80.
retY, adj. good, beautiful, excellent; m. pl.nom. rati, 51.

rath, f. night, 42; dén rath (55, 91), dén kyoh 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 enter (a
road) and follow (it) diligently, 82; héth ratun, having taken to seize,
i.e. to hold, 69. Conj. part, rajith, 55, 104; héth ratun, to know how to
seize, &c., 26, 80. Past part.1, m.sg. rot", 24; +suff.1p.sg.ins. rojum, |
seized, &c., 4, 69, 82, 101; also +suff.3p.sg.dat. rotumas, | grasped it, 3:
abl. ami rati, by this which had been grasped, i.e. by grasping this, 107.
Past part. 2, f. sg. racyéyé, K.Pr.102.

roaun, to be preferred, to be liked; fut.(pres. subj.), sg.3, roché (m.c. for
rohci), 21.

rav, 1, m. a sound, an utterance, 33. See anahath.
rav, 2, m. the sun, 16, 53.

rawun, to be destroyed, be lost; inf. obl. rawan-tyolu, lit. the blister
caused by the destruction (of something desired), hence, an intolerable
pain, 108 ; past, m.sg.3, rowu, 66; past conditional, sg.3, ravihé, 95.

ryltinzu, a ball (the toy made of lac); pl.nom. rinZ', 66.
raz, f. a rope; sg.dat. (for acc.) razi, 95.

ruz,? f. a disease, 8. See bhav.
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raza-dana, f. ? the work of a raz (plasterer),? plastering; sg.dat. raza-
dané, 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; hushyar rozun, to remain careful, to take
care, K.Pr.46. Conj. part. ruzith, 65; imp.sg.2, roz, K.Pr.46; fut.sg.3, +suff.
2p.sg.dat. , roziy, it will remain for thee (after death), 67; pl.3, rozan, 2
(old present); past. m.sg.2, ratdukh me", thou remainedst hidden from
me, 44.

sab, adj. all (a Hindi word, the Kashmiri word being sor, g.v.), 16.
saban f. soap, 103.

sad, 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. sada, 45.

sada, adv. always, continually; emp.-y, sadoyi, 7.

séda, adv. straightly; hence, with straight mind, attentively, heedfully,
carefully, 91.

sadbhav, m. pure devotional love, loving trust; sg.abl. -bhawa, 45. Cf.
bav.

siddh, a holy person who has attained to one of the stages of beatitude;
voc. siddha-mali siddho, O respected Saint! (see mél¥), 91.

sod?r, m. the sea, the ocean; sg.dat. sddaras, of (or to) the sea, K. Pr, 46;
in the ocean, 106; abl. bhava-sodari-dar, the current (or tide) of the
ocean of existence, 74.
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sadoy’, see sada.

sagun, that which has properties, the material (as opposed to pure spirit),
the material universe, 1.

sheY, see shéh.

sohY, m. a money-lender, 27.

suh, see tih.

shuba-wonu, adj. possessing beauty, adorned; m.sg.dat. - wonis, 52.

shéh (13) or shé (25), card, six; ins. sg. shéyi, by (a group of) six, 13; pl.dat.
(for gen.) shén, (a lord) of six, 13.

The number six has various mystic meanings. Thus, there are six
attributes of the Deity, viz. (1) sarva-jiiata, omniscience, (2) tripti,
contentment, (3) anadi-bodha, having perception from eternity, (4)
svatantrata, absolute independence, or absolute self-sufficiency, (5)
nityam-alupta-shakti, having potency that is incapable of being
diminished, and (6) ananta-shakti, omnipotence. There are six
enemies, or sins which impede union with the Supreme. For a list of
these, see Zub. There are six Grmis, or human infirmities, viz. (1) shoka,
grief, (2) moha, delusion, (3) jara, old age, (4) marana, death, (5)
kshudh, hunger, and (6) pipasa, thirst. There are six avasthas, or
periods of human life, (1) shishutva, babyhood, (2) balya, childhood,
(3) kaumara, youth, (4) yauvana, puberty, (5) tarunya, young
manhood, and (6) vardhakya, old age. Some omit numbers 1 and 5,
and have only four periods, translating yauvana by ‘manhood’. All
these sextets are referred to in 13.

There are, further, six vikaras, or changes of condition, in a man’s life,
indicated, by the six verbs, asti, he exists; jayate, he is born; vardhaté,
he grows up; viparifnamaté, he is developed; apaké‘iyaté, he declines;
and nashyati, he is destroyed (82).
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In 25 and 82, reference is made to the six chakras, or circles, regarding
which, see Note on Yoga, §9, 13

shéholY, 1, m. coolness; shehol" karun, to make coolness, to cool
oneself, K.Pr.102.

shéholu, 2, adj. cool; f. sg.nom. shéhuju, K.Pr.102.
shokh, f. fear, apprehension, 73-6.
shekh, to fear, to be afraid; imp.fut. shikizi, 70.

shék?th, f. the Shakti, or energic power of a deity, conceived as the
female consort of the latter; esp.in these poems, the Shakti of Shiva.
She is the immanent aspect of Shiva, i.e. the aspect in which he
pervades the universe. She is not in any way different from, or
independent of, the Supreme Shiva, but is 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; Shiva-shék?th, Shiva and his Shakti, 2.

shel, f. a large stone, a rock, 52 (x3).
shil, 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-kriyé-pun", the
hedge of holy acts joined to quietism and self-restraint, 63.

s0'ham (90), a Sanskrit formula meaning ‘Il am He’, or ‘l am That’, and
expressing the identity of the soul with the Supreme. With the letters
reversed, it becomes hamsa, which is used as a mantra, or mystic
formula. See hams, 2.

shémbhu, Shambhu, a name of Shiva; sg.dat. shémbhus, 45.
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shémun, to be quiet, to be at peace, 27; (of water) to be at rest (and
gradually soak away), 106; pres. part, shéman, 106; fut.sg.3, shémi, 27.

shénkar, m. Shankara, a name of Shiva, 25; shénkar-swatma, Shiva
(recognized as) one with Self, 39, 40; shénkara-bokt", one who is full
of devotional faith to Shiva, f. - bhiikti, 18.

shaii, m. the transcendental Void, emptiness (Sk. $hiinya); in Shaiva
philosophy, the imaginary body in which one feels oneself in dreams,
a vague, indistinct, and undefined something which is practically
‘Nothing, not unlike the ‘nothing of the experience of the really
dreamless deep-sleep state in our waking life (see Shiva-sitra-
vimaraini, trans. p.18, and Kashmir Shaivism, pp.77, 82). When a Universe
comes into apparent existence, the Supreme Beings after a course of
development through various phases (K. Shaivism, pp.62 ff), associates
Himself with Maya (illusion), and thereby becomes subjected to limited
individual experience. In the first stage of this association, he, as the
experiencer, loses the realization of Himself as the 333Self of the
experience; and, as this happens, He becomes sleepy.

In this sleep His perception of Himself as ‘All This becomes dim, as the
vague, undefined, something, or $hanya, already mentioned. Shiinya
may therefore be looked upon as the first stage in limited
consciousness, and in the reverse order (of the soul becoming united
with the Supreme) it is therefore the last stage of limited consciousness
before the soul becomes conscious of universal experience as one with
the Supreme in one of the five phases or conditions prior to this
association with Maya. In the microcosm of the body, Yogis locate this
shunya in the Sahasrara. See Note on Ydga, §20, 24.

Hence Lalla, in 1, says that, when the shun (i.e. shinya) became
dissolved (in the course of union with the Deity) only pure (i.e. universal)
consciousness remained. Lalla is fond of the expression shunés
shanah milith gauv (11, 30, 69). Here shuinés is the dative singular, and
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shufah 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 shunya 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 LV69 in art. som. Sg.nom. shan, 1; +suff.indef. art. shanah,
11, 30, 69; dat. shanes, 11, 30, 69.

shafakar, m. having the form of the Void, reduced to becoming nothing
but the Great Void (see shaii), 50.

shunalay, m. he whose abode is the Great Void (see shin), i.e. the
Supreme, 15.

Shur?, m. an infant; doda-shur", a milk-infant, a sucking child, 70.

shramawun, to labour at; hence, dod shramawun, to labour at milk, to
milk, 38.

shrutawon", m. one who hears well, one who is the reverse of being
deaf, 20.

shréaun, to become pure; 2 past, m.sg.3, +suff.1p.sg.gen. shroayom,
105.

shéshi, m. the moon; shéshi-kal, a digit of the moon, 25, 69; shéshi-ras,
moon-juice, the water of immortality, nectar, amruta, sg.abl. - rasa,
40. For the mystic terminology in connexion with the moon in Shaiva
theology, see art. som.

shas?®t®r, m. a holy book, the general body of sacred writings; sg.abl,
shastra, 27.

shésatar, m. iron; sg.dat. shéstaras, 100 = K.Pr.4e6.
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shath, m. a sand-bank (hidden under water) in a stream, a shoal; sg.abl.
emp.-y, shathay, 84, 85.

shéth, card, a hundred; shéth-shéti, hundreds, 6.

shiv, m. Shiva, the Supreme Deity, absorption in whom is final
emancipation, 8, 14, 51-54, 80; sg.gen. shiwun, 58; dat. shiwas, 68; voc.
shiwa, shiwa karan, uttering the cry of ‘Shiva! Shival’, i.e. meditating
on the fact that all that exists is one with Him, 65; shiwa-may, made
up of Shiva, consisting of Shiva, 16; shiwa-piizan, the worship of Shiva,
22; shiwa- shékth, Shiva and his Shakthi, or energic power, 2, cf. 68,
and art. shékth; parama-shiv, the Supreme Shiva (gen. - shiwunV), 58;
tétana-shiv, Shiva in his quality of Supreme Spirit, as opposed to his
more material manifestations, 79.

shwas, m. a breathing, a complete breath, inspiration and expiration;
sg.acc. shwas, 55.

shéwotu, m. the six-staged road, i.e. either the six vikaras or the six
cakras (see art. sheh), 82.

shyama-gal, m. dark-blue-necked, a name of Shiva, whose neck was
dyed a dark blue by drinking the Kalakuta poison at the churning of the
ocean; sg.voc. shyama-gala, 13.

sahaz, adj. inborn, natural, innate; as subst. m. natural character, true
nature, reality; hence, obl. sg. sahaza, as adv. naturally, innately, 18
(according to one interpretation), 45; as an epithet of the Supreme
Shiva, sahaz means ‘He who is real and true’, 18 (according to another
interpretation), 43; sahaza-kusum, a flower of the true nature, i.e. a
flower born from one’s inner soul, a flower which is a true offering of
love; or (?) a flower of reality, a real flower, 21 (see note to the verse).

In Sanskrit, the compound sahaja-vidya 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 Shiva. Lalla
frequently uses the word sahaz, by itself, with this meaning of ‘the
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nature of Self’. Thus, in 29, she has sahaza-vegar, discrimination as to
the nature of Self, and in 30 she has sahaz vécharun, exercise this
discrimination 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 necessary causes
sahazas, i.e. of a knowledge of the nature of Self.

Similarly, sahaz has the same meaning in 35 and 62. Sg.nom. sahaz, 30,
35, 43; dat. sahazas, 29, 62; abl. and obl. sahaza, 18, 21, 29, 45.

sékh, f. sand; sg.obl. séki-lawar, a rope of sand, a rope made by twisting
sand, an impossibility, 107.

sukh, m. happiness, ease, K.Pr.201 (x3).

sakharun, to prepare for a journey, to set out; to set oneself to any task,
busy oneself with, 10; imp.sg.2, sakhar, 10.

sakol", adj. all, the whole, everything, 38; m. pl.nom.emp.-y, 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).

sul, f. the early time, the time before any fixed time; hence, the
propitious time (for doing anything), 99 (= K.Pr.46), 100. The word often
means ‘early dawn’, and perhaps also has this meaning in these
passages.

salil, m. water, 16, 29; sg.dat. salilas, 29.

som, m. the moon. The moon plays a considerable part on the mystic
side of Shaivism, and is frequently mentioned in this connexion in the
Lalla-vakyani. In these verses it appears under four different names,
viz. shéshi (25, 40, 69), som (34), tandar (9, 22,109), and tandarama (93),
corresponding, respectively, to the Sanskrit shashin-, soma-, chandra-

184



, and chandramas-. 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 (89, 13 ff.), starting from the base of
the abdomen - the Muladhara, or sacral plexus - upwards along the
spinal cord there are in the body six cakras, or circles. Over these is the
seventh, the Sahasrara, or medulla oblongata (§79, 27). In this
Sahasrara, in mystic parlance, is the moon, and also the abode of the
Parama Shiva, or Supreme Shiva - the transcendental realm named
Kailasa or Akula (§19). By blocking up the breath in the Nadis, while
meditating upon this Sahasrara Cakra, the Yogi tries to enter into the
highest Samadhi, or mental absorption, in which the Citta, or organ of
thought, is absorbed, microcosmically, into Sahasrara, and,
macrocosmically, into Parama Shiva (§21). This is Mukti, or final
release - what we should call salvation.

The above explains the reference in LV25, 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 Yog], in
whose Kanda or bulb (§5) the mystic syllable 5775 is firmly fixed (§23,
24), and whom the Kumbhaka exercise (§21) leads to the home of the
moon, or Sahasrara. He thus obtains samadhi.

In 69 she says, ‘I held the steed of my Citta, 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
Sahasrara) melted and descended upon me, and the nothingness of
the transient world became merged in the Nothing.” In the Sahasrara
is the Void (§20, 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.
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In 40, the authoress advocates spiritual worship, in which the flowers
offered to the object of worship (Shiva) 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 Sahasrara at the top of
the vertebral column (§8, 19 if). The nectar passes down through the
su? umna and ida"; ndr] is (§8). The Yogi who is becoming absorbed
into Sahasrara drinks this nectar, and becomes master over himself
and the kula (see kol) (§21). Thus the expression means that he is to
devote himself to samadhi by absorption into Sahasrara.

The same ideas are found in No. 9. She states, ‘when the sun
disappeared, there came the moonlight; when the moon disappeared
only Chitta, or thought, remained. When Chitta disappeared nothing
was left anywhere’. Just as the moon is in the highest cakra, so the sun
is in the lowest, the Mduladhara, near the perineum (§5, 9).
‘Disappeared’, means ‘ceased to be present in consciousness’. That is
to say, the Yogi raises his consciousness from the Muladhara to the
Sahasrara (§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 Chit, or pure 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 Chitta, or organ of thought, became absorbed
into Sahasrara, as explained above.
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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-gare, in the
home of the moon, or the Sahasrara (see above), 34.

somY, adj. equal, alike, 5 16. Sg.abl. sami grata, by equal, i.e. by
thorough, union, 1; m. pl.nom. samé (m.c. for sami), 16.

sum, f. a bridge, 34, 50, 96 (= K.Pr.47), 98; K.Pr.46, 47. Pl.dat. Suman-sath",
an embankment with bridges, i.e. an embankment broken here and

there, the gaps being covered each by a crazy foot-bridge of only two
or three planks (v.1. swamana-sath), 98.

simhasan, m. a throne, 73.

samun, to assemble, come together, unite for some purpose; cond. past,
pl.3, samahon, 95.

sOman, m. jasmine; soman-bag, a jasmine-garden, 68; see swa.

suman, see sum.

sémanz, K.Pr.18 (= LV98), semanz sothi being translated ‘in the middle of

the way’. The correct reading is apparently suman-séthi or swamana-
sothi, as in LV98. See sum and swa.

samsar, 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. samsarun", of which them, sg.dat. is
samsaranis, 6. In modern Ksh. this form of the genitive is reserved for
masculine proper names; sg.dat. samsaras, 35, 37.

sana, a suffix added to interrogative words to indicate indefiniteness, as
in kyah-sana, sg.abl. kawa-sana, what kind of, 39.

son, m. gold, 100 = K.Pr.46.

sand' (f. sunza), suffix of the genitive of all singular masculine animate
nouns, except proper names. Cf.
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sand'. M.sg.nom. gora-sond" wanun, the word (i.e. instruction) of the
teacher, 108; f. sg.dat. (in sense of instr.) dayé-sanzéprahé, with the
love of God, 105.

sandéh, m. doubt, 7.

sandarun, to make steady, to put the brake on, to block (the wheels of a
carriage), 26; to make (oneself) steady, to come to one’s senses after a
faint, to become cool and courageous after being subject to mental
agitation, to take courage, 70; conj. part sandorith, 26; imp.fut.
sandorizi, 70.

sangath, m. collection, bringing together into one place; sangath karun,
to bring together in this way (used especially of collecting appliances,
materials, &c., before setting to at any work), 17.

snan, m. bathing, esp. bathing as a religious exercise (borrowed from
Sanskrit); snan karun, to bathe as ab., 32, 46. The Ksh. form of this word
is shran.

sannyas, m. an ascetic, a wandering devotee, 36.

sapadun, conj. 2, to become; past m.sg.2, sapodukh, thou becamest, i.e.
thou hast become, 86.

sOpanun, conj. 2, to become; past m.sg.3, soponu, 5.
sparshun, to touch; fut.sg.3, sparshi, 37.

sar, m. a lake, an ocean, 47 (x2), 50, 78, 79; amréta- sar, the lake of nectar,
i.e. blissful union with the Supreme, 68 ; bhawa-sar, the ocean of
existence, 23; +suff.of indef. art. sarah, a certain lake, 50; sg.dat. saras,
23, 47, 68; sg.abl. sari, 47.

sari adj. inundated, flooded, (of a lake) overflowing, 50.
siré, m. the sun; sg.dat. sirés, K.Pr.201.

sor’, m. in sari-pholu, a mustard-seed (as an example of minuteness),
47.
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sorY, adj. all. This word almost invariably takes emph. y, and becomes
sOruy; m.sg.nom. soruy, all that exists, everything, the totality of
creation, 31, 42-3 ; m. pl.nom. soriy, all, every one, 95, K.Pr.150; dat.
saréniy padan, in all the verses, 84.

sur, m. a god; sum-guru, the chief of the gods (see art. guru); sura-guru-
nath, the lord of the chief of the gods, the Supreme Deity, 5, 65.

srugal, m. a jackal; pl.nom. srugal, 47.

sarun or sorun, to remember, 50, 91; to call to mind, to remember
affectionately, meditate upon, 45, 65; conj. part. sorith, 65 ; Pre.p.with
force of pres. sg.2, soran, dost thou remember?, 91 ; old pres. and
fut.sg.1, +suff.3p.sg.dat., saras, | remember it, 50 (x4); 3, sOri, 45.

sari-pholu, see sor".
saras, see sar and sarun.

sarva, adj. all (borrowed from Sanskrit), in sarvagath, going to all places,
hence, as an epithet of the Deity, All-pervading, Omnipresent, 64;
sarva-kriy, he who made all things, the All-Creator, 59. The Ksh. word
is sérY,

Surya, 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 sire".

sath, 2, adj. good, 82; subst. m. a good man, a virtuous man; pl.nom.
sath, 59, in both cases with alternative rendering of ‘seven’ (sath, 3).

sath, 3, card, seven; nom. sath, 59 (see sath, 2), 82; abl. sati, 50; sati néngi,
seven times, on seven occasions, 50. The seven worlds (loka) are the
earth, sky, heaven, middle region, place of rebirths, mansion of the
blast, and abode of truth. There are also seven lower regions, called,
respectively, Atala, Vitala, Sutala, Rasatala, Talatala, Mahatala, and
Patala (see 59). In 82, Lalla states that after going through six paths (i.e.
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the six cakras, or the six vikaras, see art. shéh), she arrived at the sath-
marg, which means either ‘the good road’ or else ‘the seventh bhumi'.

There are seven jnana-bhumis, or planes of knowledge; viz.
Sshubeéccha, or the plane of auspicious desire (for knowledge); vicarana,
or the plane of consideration; tanu-manasa, or the plane of the subtle
mind; sattvapatti, the plane of acquirement of good sense;
sayhshakti, the plane of intimate acquaintance; padartha-bhavini, the
plane of possession of the (true) meanings of words; and, seventhly,
turyaga, or that which conducts to the Turya state, or condition
leading to final emancipation.

sath, 4, f. hope; sg.dat., emp.-y, stichly, 102, Cf. satun.

sath, m. a particular moment of time, an instant, 25; an instant of time,
a very short time, a moment, 104, a moment of time, (in astrology) a
particular fortunate, or unfortunate, moment, 3; sg.dat. satas, for a
moment, for an instant, 104; sg.abl., emp.-y, tamiy sotiy, at that very
moment, 25.

sothY, m. an embankment, e.g. along a river bank to confine the channel,
and used as a road, 74, 98 = K, Pr.18; sg.abl. sothi manz (for dat. sothis
manz, see manz), 98, K.Pr.18. Cf. sum.

sthan, m. a place, position, region, 57, 82; sg.abl. sthana, 57.
sthir, adj. fixed, firm, permanent, 73.

satun, conj. 2, to hope; past f. sg.1, +suff.3p.sg.dat. stichlisas, | hoped in
it, 104 Cf. sath, 4.

sotiy, see. sati and sath.

saty, see sati.

s?ch, m. a tailor; sg.ins. sachi, 103.
sugusas, see satun.

stigu, see sath 4.
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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 u in borrowed words, are both, in Kashmiri,
pronounced as 0, Lalla frequently makes use of this to effect double
meaning. Thus: (28) swa-para-vétar, discrimination on the Self and on
the Supreme, or on the Supreme, who is the Self. One of these two is
here certainly the correct translation; but the words are also, capable
of being taken as sO-para-véaar (i.e. su-para-vichara), discrimination
on Him who is excellently Supreme; (36) swa-darshéna-myul", union
with the Self (i.e. God) (brought about by) visiting (holy places), or so-
darshéna-myulY, union brought about by the excellent Visiting (of holy
places); (68) swa-man-bag, the garden of one’s own heart, or,taking
soman as equivalent to the Persian summan, - sbman-bag means 'a
jasmine-garden’; (98 = K.Pr.18); swa-mana-suth, the embankment of
(the illusions of) one’s own mind, or suman-stithu, an embankment
with crazy bridges (see sum); (71, 79) swa-véchar, discrimination
exercised as regards the Self, or s6-vechar, the good discrimination.
Swa-ruph, m. own form, i.e. the nature of anything, identity with;
thus, (15) kha-swarphu, He who is identical with, or consists of,
absolute vacuity, the impersonal Supreme Deity; (67) niza-swaruph,
the nature of what is one’s own, the nature of Self.

sowu, adj. plenteous, abounding (of a crop), 66.

savikas, 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; shén swomi, the owner
of the six (attributes of the Deity), 13, see shéh.

sawun, to cause to sleep, to put to sleep, to lay to sleep; conj. part,
sovith, K.Pr.57.

swar, m. heaven; bhur, bhuwah, swar, the earth, the atmosphere, and
heaven - i.e. the whole visible universe, 9.
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swarg, m. heaven; sg.dat, swargas boj, a possessor of heaven, 62.
swaruph; see swa.
swas or sas, 1 (g.v.), m. ashes, 43.

swatma, m. one’s own self; hence, the Self, recognized as identical with
the Supreme; sg.dat. swatmas, to the Supreme Self, 61; shékar-
swatma, Shankara (i.e. Shiva) recognized as one with Self, 39, 40.

swayam, oneself (borrowed from Sanskrit), 33.
sOy, suy, see tih.

syund¥, m. the river Sindh, one of the three principal rivers of Kashmir.
Its waters are sacred. syundu-zal, pl. the waters of the Sindh, 81.

saz, f. fuller’s earth, 103.

ta, 1, conj. and, 3, 4, 13, 17, 20, 22, 24, 29, 31, 35 (x2), 37, 39, 41, 44, 48, 52,
56-7, 78-9, 89, 90-1, 94- 5, 101-2-3 ; K.Pr.18 (x2), 102 (x2); na ta, and not,
nor, 96-7; K.Pr.47, 102; cf. nataunderta, 2;na...na...ta, not... nor
... nor, 15. A strengthened form of this word is toy, 1, q.v.

ta, 2, conj. then, and then, and next, thereupon (= Hindi té) (in this sense
often scarcely distinguishable from ta, 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 (x2), 100; K.Pr.46 (x4); 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 to)
colouring a whole sentence, but itself hardly translatable, | wonder if,
well then, verily, &c., according to the context, 9, 19, 92; na ta (= Hindi
nah 71:6), otherwise, or else, 19, 71; K.Pr.150; cf. na ta under ta, 1. A
strengthened form of this word is toy, 2, g.v.

ti, conj. (= Hindi bhi) also, 48,106; K.Pr.18; even, 32, 48; kéh ti na, nothing
at all, 9, 11; kéh ti no, nothing at all, 90; kachhi no sath, no substance
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at all, 41; koh ti na khéth, no harm at all, 77; to ti (Hindi tau bhi), even
then, 29.

to, = ta, 2, in to ti (Hindi tau bhi), even then, 29.
todi, see toru.
taday, adv. then only, then and not till then, 77.

tagun, conj. 2, to be known how to be done, to be possible. This verb is
used as a potential verb, the ability always being mental, not physical
(cf. the Sanskrit tajjidna-, by which Pandits translate this word); tih yés
tagi, to whom that is possible, i.e. he who knows how to do that, 24;
tih yés karun tapi, to whom the doing that is possible, he who knows
how to do that, 37. If it is desired to indicate physical possibility the
verb hékun (g.v.) must be used.

tih, pronoun of the third person, he, 5, 6, 8, 20, 24, 27, 31 (x2), 33-4, 37 (x2),
43 (x2), 65, 71-2, 76, 105, she; it, 70, K Pr. 46 (x2); substantival
demonstrative pronoun that, 20-1, 37, 57 (x2), 69, 75, 90, 94, 107,
adjectival demonstrative pronoun, 3, 15, 25, 28 (x2), 34, 47, 52 (x2), 77,
81, 104; sometimes used substantively, but treated as an adjective (see
below), 2, 12-13, 58 (x2), 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 substantival forms
first. As an animate substantival pronoun, the following forms occur:-
m.sg.nom. suh, he, 8, 24, 31, 33; emp.-y, suy, he only, he verily, 31, 34,
37. dat. tas, to him, 20, 34, 37, 105; with emph.1, tasi, to him only, 65.
gen. (m.sg.nom.) tasond"; emp.-y, tasonduy, his only, 72. ins. tami, by
him; emp.-y, tamiy, by him alone, by him verily, 5, 43 (x2). pl.nom. and
acc. tim, they, 6; them, 76; emp.-y, timay, they alone, 27. gen.
(m.sg.nom.) tihond", their, 71. There is no occurrence of the feminine
pronoun used substantively in the songs.
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As an inanimate substantival pronoun, we have the following:-
sg.nom.and acc. tih, it, that, 24, 37, 70, 107; emp.-y, tiy, 20, 21. dat. tath,
to it, K.Pr.46 (x2). abl. tawa, by that; used adverbially to mean ‘for that
reason’, ‘on that account’, ‘therefore’, 57 (x2); emp.-y, taway,
therefore, 69, 90, 94; by that means, 75. pl.nom.; emp.-y, 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., emp.-y, suy, that very (god), 15. pl.nom. tim, those (rams),
77. f. sg.nom. s6h; emp.-y, s0y, am) only that (Lal), 81. When used as
an inanimate pronominal adjective, the substantival forms tih and tiy
of the nominative are not used, the animate substantival forms (suh,
suy; f. soh, sOy) being used instead. On the other hand, the inanimate
substantival form of the dative, tath, is also used as an adjective.
Thus:- m.sg.nom. suh, that (wine), 104; emp.-y, suy, that very (time) 3,
(spell) 34. dat. tath, in that (lake), 47. abl, tami; emp.-y, tamiy, at that
very (time). 25. pl.acc. tim, those (foods), 28; those (garments), 28. f.
sg.nom. soy, that very (stone), 52 (x2).

As regards the use of the substantival forms of this pronoun, as semi-
adjectives, this consists in the use of suh, suy, soh, or soy, instead of
tih 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 -yih yih karm, korum, suh artun, whatever act |
performed, that was worshipping (God), 58. Here the relative yih yih,
whatever, is an adjective, and therefore suh (the adjectival form of the
antecedent) is used, and not tih, the substantival form. On the other
hand, if the relative is inanimate and substantival, the inanimate
substantival form, tih, is used for the antecedent. Thus, in the next line
of the same verse, we have yih wochaorum, tiy manth?r, what |
uttered, that verily was a mystic invocation.

194



(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 tily) wopadésh, that alone is the
instruction; (12) suy (not tiy) chuyian, that alone is (true) knowledge;
(58) suy yih tanth?r, that alone is this scripture; (94) suy yauv wakh,
that became the (mystic) word.

thaju, f. (this word is a feminine diminutive of thal), a small place; esp. a
small sacred cellar or small wooden temple, in which an image of a god
and other appurtenances of worship are kept; sg.nom.(m.c.) thaji, 33.

thal, m. a place; sg.abl. thali thali, 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-than, 60, see al; sg.dat. thanas, 60.
tihondY, see tih.
thaph, f. the act of grasping or taking hold of; karufu, to grasp, 4.

thar, f. the back; -darufu, to offer the back, to place the back at one's
disposal (of a riding animal), 88.
tharu, f. a bush, a shrub, 96 = K.Pr.47.

tahsz’lddr, m. a revenue collector, a tax-gatherer (looked upon as
inevitable and merciless), K.Pr.56.

thawun, to put, to place, 70; duru thawun, to put far off, to put away,
27; kan thawun, to place the ear, to give heed, attend, listen (to), 91;
conj. part. thovith, 27; imp.sg.2, thav, 91; imp.fut thovizi, 70.

tak", m. an earthen drinking vessel, an earthen goblet; pl.dat. takém 106.

tal, m. the lowest part or bottom of anything; bhutal, the surface of the
earth, the whole earth as opposed to the sky, 22, 42; hyon" tal, to take
below (oneself), to put beneath one’s feet, (of an elephant) to crush
beneath the feet, K.Pr.1 50.

195



tel, m. sesame seed (used in offerings to a god), 45.
teli, adv. then, 49, 82 (in both cases the correlative of yéli, when).

tul, m. weight, the weight of anything, 23; sg.abl. tuli tolun, to weigh by
weight, to weigh in the balance, 23.

tul, m. cotton-wool; tula-paryo’kh, a bed (the pillows of which are stuffed)
with cotton, a luxurious bed, 73.

tul3, in tula-kut“, m. the beam or standard of a large weighing balance;
hence, such a balance; sg.abl. — kodi, (weighing) in a scales, 23.

telun, (of water in a receptacle) to leak or ooze away; old pres., sg.3, emp.-
y, téliy, 78-9.

tolun, to weigh; past part. m.sg. talY, 23.

tulun, to raise, lift; bam tulun, to raise the skin, to raise weals (with a
whip), 101; kadam tulun, to raise the step, to step out, walk alertly, 99
= K.Pr.46; parwaz tulun, to raise flight, to take to oneself wings and fly,
99 = K.Pr.46.Imp.sg.2, tul, 99 (x2) = K.Pr.46 (x2); past part., +suff.1p.sg.ins.
and 3p.sg.dat., tulumas, | raised his (skin), 101.

talav, m. the ceiling of a room or house; talav- razadanu,? the plastering
of the ceiling of a room or house, 85; but the meaning of razadonu
(q.v.) is very doubtful. aché lagaihée talav, to attach the eyes to the
ceiling, to turn up the eyes (in death), K.Pr.102.

tam, m. darkness, spiritual darkness; sg.abl. tama-par2kh, the morass of
spiritual darkness, 74.

tam, 1, suffix, converting an interrogative into an indefinite pronoun, as

in kus-tam, some one or other, kyahtam, something or other, both in
86.

tam, 2, postp. up to, as far as, governing dat. ; hi dis-tam, (from the navel)
up to Adam’s apple, 57.

tami, tami, tim-, tamiy, timay, see tih.
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tan, f. the body, 93; sg.dat. tané (m.c. for tani), 76.

tana, adv. since then, from that moment, 83, 93.

tang, m. a pear (the fruit); pl.nom. tang, 92.

tanth?r, m. the sacred books of the Shaiva religion, the tantra, 11, 58.
taph, m. austerities, esp. religious austerities, 62.

tapun, to heat, cause to be hot, (of the sun) to shine upon; pol. imp.sg.3,
topitan, let him shine, i.e. does he not shine? 53 (x2).

tapasy, m. asceticism; sg.abl., emp.-y, tapasiy, 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 ferry- man, nawatar, a ferry-fee, 98=K.Pr.18;
a name for the sacred syllable Om (see anahath), as that which crosses
the soul over the sea of existence, 72; sg.dat. taras, 98=K.Pr.18; sg.gen.
tarukY, 72; tar dyun", to pass a person across (a river, &c.), 106.

tor, adv. there; with emph.i, for y, ttir' there only, 19, 61.

tor" or tod", m. the bolt (of a door); pl.nom. tori or to 48. tori, see tor,
tara, f. cold, coldness, 16, 28; sg.ins. tari, 16.

trag, m. a pond, a lake, 84.

turog', m. a horse, 26, 69.

treh, card. three, 16, 75; trayi néngi, adv. three times, 50. The modern
form of this word is tréh or trih. There are three impurities (mala) of
the soul, which impede its final release (75), These are called anava,
mayiya, and karma. The first, anava, is the state or character of the
soul deeming itself to be finite (the soul being looked upon as a very
minute entity, all u), the second, mayiya, is that born of cosmic illusion,
or the belief that one thing is different from another, and the third,
karma, is the impurity that results from action or ‘works’ (which may
be good or bad). See Note on Yoga, §24.

trunY, adj. cool, cold, 56, 57.
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tarun, to become cold, (of water) to freeze; old pres. sg.3, taré (for tari),
16.

t®ranawun, to make cold, to extinguish (a fire); inf. taranawun, 38.

truparun, to shut (a door); past part. m. pl., +suff. 1p.sg.ins., truparim, |
closed (the doors), 101.

trupti, f. contentment, satisfaction, 12.
trésh, f. thirst, 37.

tir’th, m. a sacred bathing-place, a place of pilgrimage, 36, 46; K.Pr.201
(x3); pl.dat. tirthan, 46; prathuy tirthan, (going) to every holy place,
going from one holy place to another, 36.

trawun, to abandon, leave behind, K.Pr.57; to abandon, discard, give up
(sin, &c.), 27, 30; K.Pr.46 (x2); to abandon, let loose, lose control of, 70,
88; (of a road) to leave (it, after passing along it), hence, to traverse
completely, 82; dali trawani, to throw out the skirt from the body, i.e.
to sit with bended knees, 49. Conj. part. trovith, 70, 82; K.pPr.57;
imp.sg.2, trav, 30, K.Pr.46; +suff.3p.sg.acc., trawun, 88; fut.sg.2,
trawakh, K.pPr.46; past part. m.pl.,, +suff.1p.sg.ins. and 3p.sg.dat.,
trovimas, 49; f. sg. trovu, 27.

trayi, see tréh.
tas, tasonduy, see tih.

tati, adv. there, 70, 88; m.c. taté, there, in those circumstances, 41; emp.-
y, tatiy, even there, there and then, 104; tati, even there, at that very
place, 48, 49, 68, emp.-y, tatiy, at that very place, at the same place, 51.

tot?, 1, adj. hot, 56, 57.

tot?, 2, adv. there, K.Pr.102 (x2); emp.-y, totuy, 47.

tath, see tih.

titha, adv. so, in that manner; emp.-y, tithay ... yitha, so. . . as, 100.

totun, to be reduced to misery; past, f. sg.1, tatus, 13.
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tattwa, m. (in Shaiva 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 Tattwas, 20.

tawa, taway, see tih.

t?y, 1, a woman who spins a very fine kind of thread, a delicate spinner;
sg.ins. t?ye, 102.

t?y, 2 f. very fine thread; pl.nom. t?yé, 102.
tiy, see tih.

toy, 1, conj. and, 5, 14, 40, 51, 62, 86. This is a strengthened form of ta, 1,
g.v.

toy, 2, conj. then, and then, thereafter, thereupon, 9 (x3), 11 (x3), 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.

tyagun, to let go, let loose; hence, (of a sword), to wield, to draw; past
part. f. sg. tyo0ji (for tyoja), 62.

tyol?, m. a blister, 108. See rawun.

tyuth?, pron. adj. and adv. of that kind, such, 66; emp.-y, tyuthuy (as
correl. of yuthuy), such. 55 (adj.); so, 64 (adv.); m. pl.nom., emp.-y,
tithiy, 92 (adj.).

tézun, to abandon; past part m. pl. tézi, 55.

wa, conj. or, 64; wa . . wa, either . .. or, whether..or, .. 8.

wuchun, to see, 3, 48, 68, 83 (x2); to see, look at, inspect, look into, search,
98; fut.pass.part. wuchun hyotumas, | began to look for him, 48; past
part. m.sg., +suff.1p.sg.ins., wuchum, | saw, &c., 3, 68, 83 (x2), 98 (=
K.Pr.18).

wudY, adj. awake, not asleep; m.pl.nom., emp.-y, wudiy, 32; pl.dat.
wudén, 32.

199



wadal interchange; adal to wadal, confusion, K.Pr.102.

wadun, to weep, lament; fut.sg.1, +suff.2p.sg.dat. waday, | 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, +suff.1p.sg.dat., wuzum, it
(fem.) became manifest to me, 25. Cf. wuzun.

wodur, m. the womb; sg.dat. wodaras, 51.
vidis, see vyod".

wag, f. a horse’s bridle; sg.abl. wagi anun, to bring by the bridle or to the
bridle, to bring under subjection, 37; wagi hyon", to take (a horse) by
the bridle, 69; wagi rajun, to hold (a horse) by the bridle, 26.

végalun, to melt, deliquesce; conj. part, végalith, 69.

walh, inj. of astonishment and admiration, 68.

vihi, see vyuh'.

wubhi, f. coal that has been set alight, burning coal, red- hot coal, 82.

wahari-wah?ras, adv. throughout the whole year, from year’s end to
year’s end, 46.

wahawun', nom.ins. (of a river) flowing, in full flood; f. sg.nom., emp.-y,
wahawunuy, 96; dat. wahawani (m.c. for - wané), 57.

wakh, m. voice, the power of expression by word, in Shaiva philosophy
one of the five karméndriyas, or faculties, or powers, of action, 2; a
word, wakh ta wa tun, a word and a sentence, esp. the mystic formula
confided to a disciple by his preceptor, a guiding principle, 94; in 104,
wakh is the equivalent of the Sk. vakya, i.e. Lalla’s sayings (Lalla-
vakyani), 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.
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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-vikas, that which has wide expanse,
the total expanse of creation, the visible creation, 1.

vikasun, to become widely expanded, to widen out and extend to some
distant limit; fut.sg.3, vikasé (m.c. for vikasi), 22.

wal, m. a hair of the head; sg.abl. mast-wala, (to bind) with a single hair
of the head, 24.

wolY, m. a suffix forming nouns of agency or possession, as in grata-wol",
a miller, from grata, a mill, 86. Cf. wonu, 2.

walun (causal of wasun, g.v.), to cause to descend, to bring . down; past
part. m.sg., +suff.1p.sg.ins., wolum, | brought down, 104.

wolinju, f. the heart (as the seat of the affections), 25.

wolasun, to rejoice; hence, to rejoice in any business, to be zealously
engaged in it; old pres. sg.3, +suff.3p.sg.dat., wolasés, he is zealously
engaged in it, 14.

wumr, f. age, a man’s life; sg.gen. (f. sg.nom.) wumri-htinza, K.Pr.56.

vimarsh, m. consideration, reflection, examination, discussion; sg.ablL
vimarsheé, 15, or (m.c. vimarsha), 16.

wan, m. a forest; pl.nom. wan, 25; wan-kav, a forest- crow, 28; wan-was,
abode in a forest, the life of a hermit, 55, 64.

wan, m. a shop; pl.dat. wanan, K.Pr.102; bowari-wan, a weaver’s
workshop (sg.abl. - wana), 102.

vén, (13) or véna (12), postp. without, free from, 72; apart from, distinct
from, 13.

wonu, 1, m. a shopkeeper; sg.dat. wonis, K.Pr.20.

wonu, 2, m. a suffix forming nouns of agency or possession, i.g. wolu,
g.v. ; as in shruta-wén", a hearer, a person who can hear, i.e. who is
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not at all deaf, 20; brama-wonY, a wanderer, one who roams about,
26; pruthi-wén", of or belonging to the earth, 52; sg.dat. shuba-wonis,
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; loc. 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; imp.pl.2,
véndiv, 64 (x2); past part. m.sg., +suff.3p.sg.ins., vyondun, 43.

wanun, 1, to say, 89, 94; to say a thing is so-and-so, to call a thing by such-
and-such a name, 15; Pas.p,m.sg. won", 15; +suff.1p.sg.ins., wonum,
89; +suff.3p.sg.ins. and 1p.sg.dat., wonunam, he said to me, 94.

wanum, 2, m. a speech, a thing said, a saying, 108; (properly inf. or verbal
noun of wanun.1).

wuiié, adv. now, even now, at this very time, 99 (x2), (= K.Pr.46).

wopadun, conj. 2, to come into being, be produced; Pre.p.in sense of
pres. pl.3, wopadan, 56.

wopadeésh, m. instruction; esp. true instruction, right teaching, 1, 2, 51-
4, 66, 80.

véphol", adj. fruitless, bearing no, or imperfect, fruit, 55.

war, m. the right, or propitious, time (for anything); dénas war, the
propitious moment of the day (for giving a child); (Thou, i.e. God, didst
not know) this moment (in respect to some people), i.e. hast given them
no children, K.Pr.102.

word, f. a garden; haka-wora, a vegetable-garden, 63; emp.-y, wor'y,
only a garden, nothing but a garden, i.e. the bare ground with no
produce on it, 63.

wiurdhwa-gaman, m. the act of going upwards, ascending into the sky,
38.

waran, m. colour, hue, 15.
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warun, m. Name of the god of the waters, Varuna; hence, met., water
generally, 53.

was, m. an abode, 55; was hyonY, to take up an abode; +suff.of indef.
art., wasa hyon", 18, wan-was, abode in a forest, the life of a hermit,
55, 64; atha- 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, +suff.1p.sg.dat., wuchhum, it
descended to me, 69. The causal of this verb is walun, q.v.

vésarzun, to take one’s leave, to depart; conj. part. vésarzith kéth,
having departed, 9.

wotY, for wath, in shéwotu, q.v.

wath, f. a road, way, path, 41; sg.abl. waté (or wati), (going, &c.) by a
road, 41, 98 (x2) (= K.Pr.18); wata-gotu, adj. going along a road, going
by way of, 57, wata-noshu (pl.nom.- noshi), a road-destroyer, a
highway robber, 43.

wath, m. a round stone; with indef. art., wald, 17 (x2).

wath, m. joining together, construction; hence, the material of which a
thing is constructed, 17.

véth, f. the river Jihlam (Jhelum - in Sk. Vitasta), 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, torise, arise; imp.sg.2, woth, 10, 75; conj. part. wothith,
105; past m.sg.3 wotka (m.c. for woth), 1 ; layé wothun, to rise to
absorption, to become dissolved into nothingness, 1.
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wuthun, to twist (rope); pres. m.sg.2, chukh wut, 107.

watun, to unite; tatun watun, to cut and unite, to separate and bind
together; conj. part. chalith walith zanun, to know how to separate
and to unite, 80.

watun, conj. 2, to arrive, come (to); past m.sg.3, +suff.1p.sg.gen.,
wotum, arrived to my (understanding), 60; pl.3, woti, 51; f. sg.1,
wochdus, 60, 82.

watari, adv. continually, without cessation, 78, 79.

wottom", adj. excellent, first-rate; wottom" wottom" désk, various
lands, each of which is excellent, 53.

wuthum, see wasun.
watun, m. a saying, a sentence of instruction, 94 (x2).
vétun, conj. 2, to fit into; fut.sg.3, emp.-y, véchiy 47.

vétar, m. judging, meditating upon and deciding about anything,
discriminating about anything, 28-9, 71, 79; sg.dat. vécharas, 28; abl.
véchara, 71, 79.

vétarun, to meditate upon, discriminate concerning anything; imp.sg.2,
+suff.3p.sg.acc., vécharun, meditate on it, 30.

wottarun, to utter, pronounce; past part. m.sg., +suff.ip.sg.ins.,
wochchorum, 58.

wav, m. the wind, 24, 83; the vital airs circulating in the nadis (see nadi),
a synonym of pran, 2, q.v., 69; sg.abl. wawa, 83; pl.nom. wav, 69.

véwahori, adj. occupied, busy, 65 (where it may mean either ‘occupied in
worldly pursuits’, or else ‘occupied in religious practices’).

wawun, to sow; 2 past part. m.sg., +suff.2p.sg.ins., wavyoth, 66.

vyod", adj. known, 56; - °, one who knows, as in tattwa-vyod", one who

knows and understands the Tattwas (see tattwa), 20; m.sg.dat. - vidis,
20.
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vyuh', m. sudden change from one condition to another; hence, the
sudden ‘sport’ (lila) of the Divinity, by which He manifests Himself in
creation; pl.nom. vihi, 109. In modern Ksh. this word is vih.

vyondun, see véndun.
waz, m. a cook; sg.dat. wazas, 83.
wuzum, see wudun.

wuzun, conj. 2, i.q. wudun, g.v., to awake from sleep; to come forth from

obscurity, to become actively manifest; fut.sg.3, wuzé (m.c. for wuzi),
39, 40.

wuzanawun, to awaken (another) from sleep; past part. m.sg.,
+suff.1p.sg.ins., wuzanowum, 105.

yé, inj. Ol, yé gora, O teacher!, 56.
yid (18), yud" (23, 24), yoduwanay (10) or yid*way (64), con,. if.

yog, m. intense abstraction, religions ascetic abstraction and
meditation; Yoga-kal, the art, or practice, of such abstraction, 14.

yOgi, a yogi, one who practises yog (q.v.), 14.

yih, 1, proximate demonstrative pronoun, this, he; (as a pronoun) 20, 26,
54, 58 (x2), 84 (x2), 85 (x2), 109; (as a pronominal adjective) 7, 13, 28, 95;
combined with tih, that, suy yih, that very, 58. This pronoun is either
animate or inanimate, and the animate forms may be either masculine
or feminine. The inanimate forms are of common gender. Moreover,
there is a cross-division, according as it 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 occur:- Masc. sg.nom. yih,
26. Fem.sg.nom., emp.-y, yihay, she verily, this very woman, 54 (x3). As
an inanimate pronoun, we have:- Sg.nom. yih, 84 (x2), 85 (x2); emp.-y,
yuhuy, this very, this alone, 1, 20, 58; suy yih, that very, 58. Pl.nom.
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yim, 109. As a pronominal adjective, it occurs, in these poems, only as
referring to inanimate things; viz. :- M.sg.nom. yih, 7, 28; emp.-y,
yuhuy, 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-division 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. yusY, 20, 24, 37, 45, 65. m.sg.dat. yes, 15 (x2), 21,
33, 34, 37; yémis, or, emp.-y, yémisay, 5. m.sg.ins. yémi, 5 (x2), 26, 48,
62 (x2). m. pl.nom. yim, 95; ins. yimav, 6 27. As an inanimate
pronominal substantive, we have: sg.nom. yih, 20, 21, 107. sg.abl.
yéwa, by which; hence, in order that, so that 28 (x2), 75. As a
pronominal adjective, we have :- m.sg.nom.(inan.) yuku, 61; yuh, 8; yih,
58 (big), 61. f. sg.nom.(inan.), emp.-y, yasay, 52. m.sg.dat. (inan.) yéth;
47. m.sg.ins. (an.) yémi, 24. m. pl.nom.(inan.) yim, 76; emp.-y, yimiy, 13.
This pronoun is often repeated in various idiomatic senses. Thus, yus"
yih dapiy, who will say what to thee, i.e. whoever will say anything to
thee, 20; yés yih roché, to whom what is pleasing, to whom anything
is pleasing, i.e. whatever is pleasing to each, 21; yih yih karm, whatever
work, 58; yuh" yih karm, whatever act, 61.

yék"Y, card. one; yékuy, only one, nothing but, 7, yéka-wath, of one
construction, of the same material, 17 (see wath). Cf. ok" and akh.

yalli, adv. at what time, when, 31, 44, 49, 82, 102, 103 (x2): K.Pr.57.

yéma, m. Yama, the god of death, and judge of souls after death; yéma-
bayé, 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,
/4.

yémbarzal, f. the narcissus, K.Pr.56.
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yéna, adv. from what time, since; yéna-péyha, id. 93.

yun', to come; fut.pl.3, yin, which +suff.2p.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.3, ay, 19; f. sg.1, ayes, 35, 41, 98, 109 (x2);
K.Pr.18; 3, ayée, K.Pr.20.

yundu, m. an organ of sense or action, (Sk. Indriya). There are five organs
of sense (buddhindriya or jianéndriya), Viz. the organ of smell
(ghranéndriya), of taste (rasanéndriya), of sight (darshanéndriya), of
touch (sparshéndriya), and of hearing (smriténdriya); there are also five
organs of action (karméndriya), Viz. the organ of generation
(upasthéndriya), of excretion (payvindriya), of locomotion (padéndriya),
of handling (hasténdriya), and of voice (vagindriya). There are thus two
pentads of sense and action, respectively. In 79, it is probably the latter
pentad that is referred to. pl.nom. yindi, 79.

yar, m. a friend, a beloved; the Beloved, i.e. God, 99 (x2), 100; K.Pr.46 (x3).

yor, relative adv. of place, where; with emp.y, yuri, where even, in the
exact place where, 61, yora, whence, from where; emp.-y, yoray, from
the very place whence, 19.

yishwar, m. the Lord (Sk. iShvara), a title of the Supreme Shiva,
connoting. His power and lordliness, 43.

yaitu, rel. pron. adj. as much (mod. Ksh. yat"), 81.
yéti, rel. adv. of place, where, 88; from where, whence, 57.
yiti, adv. of place, here, in this place; hence, here in this world, 73.

yut' (oryit¥), adv. of place, here, in this place; hence, here, in this world,
K.Pr.102 (x2).

yutY, see yaitu.

yitha, rel, pron. adv. of manner, as K.Pr.46; tithay yitha, so as, exactly
like, 100.
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yuthu, rel. pron. adj. of manner, of what kind, as; emp.-y, yuthuy, 55;
used adverbially, exactly as, 64.

yugu, adj. many, much, 102; K.Pr.102 ; as adv., very much, 103. In all these
cases emp.-y, yuguy.

yichh, f. wish, desire, loving longing, 29, 40, 45, sg.abl. yichhi, 29, or (m.c.)
yichhé, 45.

yO0zan, m. a league; yozana-lach, a hundred thousand leagues, 26.

zi, conj. that, so that, (consecutive), 48.

zad, adj. non-sentient, inert; zada-rapi, like an insentient thing, stolid,
20.

zudé, see zuru.

zadal, ad|. pierced with holes (as in a sieve); zadal chhay, a shade full of
holes, like that thrown by a broken thatch, k.pPr.102.

zag, 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.3, zagi,
78, 79; past part. m.sg., +suff.1p.sg.ins. and 3p.sg.dat., zogumas, |
remained watching him, 48.

zigar, m. the liver (the seat of the affections and desires), 49.
2°h, card. two, 75.

zal, m. water, 38-40, 45, 47, 81; sg.gen, zaluk (f. sg.ins. zalachi déni, with
a stream of water, 39, 40); pl.dat. zalan, 81; zala-hostu, a water-elephant,
a sea- elephant (a mythical animal), 47.

z0l¥, m. the joint where a branch leaves the parent stem, or where two
branches commence to fork; hence, met. kala-zolu, efflux, or passing,
of time, 64; sg.ins. (or instr.) 26, 11, 64.
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zalamay, m. that which is composed of water; hence, the waste of
waters which is all that is left at the destruction of the universe, 93. Cf.
may.

zalun, to burn (transitive), to burn up; past part. m.sg., +suff.1p.sg.ins.
zolum, 49.

zalawunu, n. ins. burning, fiery hot, blazing; f. sg.nom. zalawa (m.c. for
zalawuiu), 57.

zamun, to yawn; fut. (in sense of pres.) sg.3, zami, 46.

zan, 1, m. a man, a person; hence, the world of men, people 31; sg.dat.
(in sense of loc.), zanas, 31.

zan, 2, adv. as it were, as though, like, 29, 31, 83, 106.

zan, f. knowledge; esp. the true knowledge of the Supreme; lubum
zanas zan, | obtained (a reputation for) knowledge among people, 31.

zana, in k6-zana (73, 74) or ko-zanaiii (72), see kozana.
zén, see zyon".
zin, m. a Jina, i.e. the Buddha, 8.

zun, f. moonlight; sg.dat. zuné (m.c. for ziini), in the moonlight, 9; pot"
zun, the end of the moonlight, the last hours of the night; sg.dat. (for
loc.) pot" zuni, 105.

zinda, adj. alive; emp.-y, zinday, even while alive, 68.
zang, f. the leg, K.Pr.102.

zanun, to know, 20, 30, 41, 64 (x2); K.Pr.102; to get to know, to come to
know, to accept as true, 7 (x2), 10, 71, 77, 85, 90; to know how; ratith
zanun, to know how to seize. 26, 80; gatith zanun, to know how to
make, 80. Conj. part, zonith, 20, 64; imp.sg.2, zan, 71; +suff.3rd pers,
sg.acc., zanun, know it, 30; fut.sg.1, zana, 41; 2, zanakh, 10 (pres. subj.),
77; zanékh, 64; 3, +suff.1p.sg.gen., zaném, it, belonging to me, will
know, 85; Pas.p,m.sg. zonY, 26; +suff.1p.sg.ins. zOnum, 7 (x2), 90;
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+suff.2p.sg.ins. and 1p.sg.dat. (dat.comm.), zonutham, K.Pr.102; cond.
past sg.1, zanaho, 80 (x2).

zanuinu, f. a mother; sg.dat. zanafie, 51.

zuru, or zad", m. a condition of bad conduct, bad habits; sg.dat. ztiré (or
zudé) (m.c. for zuré or zudé) lagun, to acquire bad habits, 70.

zOosun (impersonal in the past tenses), to cough; fut.sg.3 (in sense of pres.),
20si, 46.
zath, f. nature, the true nature of anything, 4.

ziv, m. the life, soul; the soul in the sense of a living soul, a living being,
a man, 12. Cf. zuv.

zuv, m. life, 54; the soul, 106; zuv hyon', to take life, to destroy life, 54.
Cf. ziv.

ziwontY, adj. living, alive, 6, 12; m. pl.nom. ziwanti, in zZiwanti-mokhati,
men who obtain final release while yet alive, 6.

zyonY, to come into being, to be born; fut.sg.3, zéyi, 37; zéyé (m.c.), 45;
pl.3 (old pres.), zén na zén, they are being born, (and) they are not being

born, i.e. when they are hardly born, immediately on being born, 47; 3
(remote) past, m. pl.3, zayay, 51.

zoyyulY, adj. (f. z6yij®), fine, tenuous (e.g. of a thread); f.pl.nom. zoyijé,
102.
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NOTE ON YOGA

1. The object of the discipline called Yoga is to emancipate the individual
soul (Purusha) from its bondage to the material universe (Prakriti). In the
term Prakriti is included the mental organism, commonly styled in the
Yoga-sutra Chitta. 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
(viveka) between Purusha and Prakriti. This is the state of Kaivalya,
isolation, which is salvation.

2. The Chitta has five intellectual functions, Vrittis. They are: (1) Pramana,
right judgement of real things; (2) Viparyaya, 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) Smriti, memory,
continuance of connexion with an object that has been perceived.

Chitta has also five moral functions, the Kléshas, or ‘afflictions’, viz. (1)
Avidya, primal ignorance, by which Purusha imagines itself to be
identical with the material Chitta; (2) Asmita, the conception of an ‘l am’,
egoism identifying the powers of Purusha and matter; (3) Raga, material
desire; (4) Dvesha, hate; (5) Abhinivesha, clinging to embodied life.

The Kléshas move the subject of thought constantly to works, Karma,
from which arise Saskaras and Vasanas, 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 Yogi attempts to paralyse the five Vrittis of Chitta and wear down
the Kléshas by the various ascetic exercises included under the term
Ashtafiga, ‘eight members’.

These are; (1) Yama, moral discipline in relation to others; (2) Niyama,
moral discipline in relation to oneself; (3) Asana, suitable modes of
sitting during meditation; (4) Pranayama, regulation of breathing; (5)
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Pratyahara, retracting the sense-organs from objects of sense; (6)
Dharana, negative fixation of Chitta by pinning it to an object; (7) Dhyana,
meditation, positive fixation of Chitta; (8) Samadhi, 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 (vibhiiti),
in addition to the ‘light of intuition’, Prajnaloka.

The last three Angas collectively make the stage of training called
sayama, and culminate in the condition styled Sabija Samadhi, ‘the
stillness of spirit with the seed’, namely, the seed of future activity of
Chitta and consequent Karma; or what is nearly the same thing.
Samprajinata Samadhi, stillness of spirit in which, however, the Vrittis of
Chitta are not yet paralysed. To attain the final stage, this kind of
Samadhi has to be converted into Nirbija, ‘seedless’, or Asamprajiata
‘unconscious’, Samadhi. This takes place in three phases, called Nirodha-
pariama, Samadhi-pariama, and Ekagrata-pariama. In the first of these
the activity of the waking state of Chitta is arrested, and its Vrittis are
temporarily paralysed; in the second, the power of Chitta 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 Purusha and Prakriti, wherein the Purusha shines
for ever in its perfectly pure still radiance.

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 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
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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: Shiva-sahitd - an
anonymous work of some antiquity (quoted as SS); Shat-Chakra-
niripana, by Purananda (quoted as SCN); and Haha-yoga-pradipika by
Svatmarama (quoted as HYP, in the German translation by H. Walter,
Munich, 1893). The references to S§are according to the text as published
in Sacred Books of the Hindus, Allahabad, 1914.

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

5. In the human body the vertebral column is conceived as Mount Méru,
the central mountain of Hindu 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. /I. 6-12). Among the numerous Nadis
(veins or arteries; see HYP.p.iv) there are three of supreme importance,
Sushumna3, 1da, and Pifigala, which descend from the brain into the pit
of the abdomen; and HYP.(p.iii, and text 111.113) says that between the
pudendum and navel is a ‘bulb’ (Kanda), into which the Nadis debouch.
Sushumna is identified with Agni, fire. At the upper end of Ida is the
moon, and they are identified; at the lower end of Pifigala is the sun, and
they too are identified (SS. 11.13-20). These three Nadis are in immediate
conjunction, Ida being on the left hand of Sushumna, and Pifgala on the
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right. Sushumna rises vertically from the pelvic region along the
vertebral column as far as the Brahma-randhra (on which see below); there
it bends round to the right of the Ajfia circle (see below, §18) and passes
up into the left nostril. In the centre of Sushumna is a Nadi called Citra,
which is said to be of five colours, and to be the Upadhi of the body, and
to have the Brahma-randhra at its upper end (SS. 11.18-19, V.124). The
Brahma-randhra is the upper extremity of Sushumna, and of the inner
Nadi enclosed in Sushumna.

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

7. Sometimes, to continue the analogy of microcosm to macrocosm, Ida is
identified with the Ganges, Pifigala with the Jamna, and Sushumna with
the Saraswati, and the point where they meet, at the mouth of the
Brahma-randhra, is called Trivent (Tribeni, the meeting place of the Hugli
or Ganges, Jamna, and Saraswati, in Hooghly District); by daily spiritual
contemplation of this union, corresponding to the physical act of bathing
at the real Tribeni, the Yogli may win salvation for his ancestors and
himself (103 ff., 130 ff.). Sometimes the sacred city of Benares (Varanasi)
is localized in the microcosm by styling Ida Varan and Pifigala Asi, so that
their place of union at the Brahma-randhra is Varanasi, the residence of
Vishvanatha, the Lord of the Universe (100-1)

8. The microcosmic moon at the top of the vertebral column, which is said
to consist of eight and sometimes of sixteen digits, is always exuding
nectar, which flows downwards. Half of this nectar passes through Ida,
on the left side, and there becomes water for the nourishment of the
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body. The other half goes through Sushumna into the vertebral column,
and the nce down to the base of the latter, where it meets the
microcosmic sun. This sun, which has twelve digits, casts its rays
upwards through Pifigala along the right side of the body, and the nce
through the system (SS. Il, 6-12, V.145).

9. In the abdomen, in the middle of the sphere of the sun, is the
Vaishvanara fire, which effects the process of digestion in the body (SS.
Il. 32-34). In the same region is situated the first of the Chakras or circles,
which are conceived as being of the form of lotuses, attached at intervals
to Sushumna (cf. HYP.p.xiv). The first circle is the Muladhara, 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 Kula-KundalinT (or simply Kundalini), who is the Shakti
or Chit-shakti, 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 half coils, like a serpent,
with her tail in her mouth, inside the lower orifice of Sushumna. On her
left is Ida, which coils round Sushumna and finally enters the right
nostril; on her right is Pifigala, proceeding in the reverse way upwards
and debouching into the left nostril (SS. II. 21-31, V. 56 ff., 124). SCN 5 ff.
adds to these details the information that Muladhara represents earth,
and is the seat of Brahma, and it locates the Yoni (which is called Traipura;
cf. below, §21) at the mouth of Vajra (§6).

10. Kundalint is sometimes termed Vag-déevi or Goddess of Speech, the
Shakti of Vishnu, the mother of the three Gunas, the Seed of Being (bija).
Over her sleeping form broods the Kama-bija or ‘seed of Love’, a bright
spiritual radiance endowed with the powers of knowledge and action,
which circulates, through the body. This Kama-bija is also styled

Svayambh-lifiga, the phallic symbol of the Self-created Being Shiva (S
57-62).
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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 Svayambhu-lifiga, having the hue of molten gold, and facing
downwards; above this is KundalinT who is like a lotus-fibre and
lightning, and covers with her face the orifice of Sushumna. It also states
that in the midst of Kundalini is ParamaKala or Paraméshvari or
MahaPrakriti the super-subtle principle of Bliss which is like lightning,
and illuminates the universe. (SCN 13).

12. The Yoni and the Lifiga 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 Muladhara, at the base of the penis, is the
second circle, Svadhishthana, conceived as a red lotus with six petals (S
75 ff.). It represents Varuna, and is the seat of Vishnu (SCN 15 ff.).

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

15. The fourth circle is Anahata, a red lotus of twelve petals situated in the
heart; in it is a flame styled Bana-lifiga (S 83 ff.). It represents Vayu or
Wind; in the double triangle within it dwells 1$hana; in the middle of this
double triangle is a Yoni or triangle known as Trikona Shakti, within
which is the golden Bana-lifiga, on the head of which is a lotus of eight
petals, the seat of Lakshmi (SCN 23 ff.).

16. In this lotus dwells the Prana or breath of life,! together with the
Vasanas or influences of former works upon the soul, the karma thereof,
and its Ahamkara or principle of egoity (SS. 111.1-8).

17. Above Anahata, and situate in the throat, is the circle Vishuddha, a
golden lotus of sixteen petals (S 90ff.). SCN adds that it represents Akasha
or ether, and is the residence of Sadashiva, and ascribes to it the colour
of smoke (SCN 29 ff.).
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18. The sixth circle is Ajfia, a lotus of two petals between the eyebrows,
which contains the mystic force called Akara-bija (S 96 ff., 145 ff.). It is of
the colour of the moon. In its pericarp is the seat of Shiva called Itara, in
the form of a Lifiga, like a series of lightnings; it is Parama-kula-pada, the
highest stage of the Kula, in which Shiva and his consort Shakti are half
and half, Ardhangi, 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
Yogi who has fixed his breaths on this seat of Vishnu enters here into
Para Brahma (SCN 34—40).

19. Above all these circles is the highest of all, Sahasrara, 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 Sushumna. On this Yoni (or
below it, according, to $145) is the Moon, whose nectar flows downwards
through the system (5103 ff., 122 ff.); its place is within the sinus of the
forehead (5148). Sahasrara is conceived as Mount Kailasa, the home of
Shiva; and as representing the sphere of the Absolute or Transcendental
Being, Parama-Shiva or Paraméshvara, as opposed to the sphere of
cosmic action or Kula, it is styled A-kula or Na-kula. It is thus the physical
as well as the spiritual antithesis of the Kula at the lower end of
Sushumna (151 ff.).

20. As usual, SCN refines on this. It describes Sahasrara as having a
thousand red petals facing downwards, and containing fifty letters of the
alphabet from a to ksha. It contains the full moon without the hare (our
‘man in the moon’), and in its central Yoni 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 Ama or Ana; it is like lightning, and is thin as one-
hundredth part of a lotus-fibre; it conveys the nectar flowing from
Sahasrara. Inside Ama is the digit Nirvana, which is fine as a thousandth
part of a hair, curved like the new moon, bright as twelve suns, the
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tutelary deity (adhidaivata) of living creatures. In the middle of Nirvana
is Apurva-nirvana-shakti, 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-nirvana is the Shiva-pada or seat of Shiva, or Para Brahma,
also called Hamsa-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 Sahasrara, typifying the Absolute, whereby
the Cosmos is merged into the infinite bliss of Paraméshvara. In order to
effect this transit of Kundalini through Sushumna and the Brahma-
randhra into Sahasrara, the Nadis must, by the exercise of Pranayama,
be blocked up with air introduced into them by inspiration (ptraka) and
retained in them (Kumbhaka);*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 Sushumna, bursting the eight knots (§6) that bind the Nadis,
and enters through the Brahma-randhra into Sahasrara, the realm of the
Absolute (S127 ff.). But long training is needed before Kundalini can be
stimulated to this supreme effort. An earlier stage of the training is
passed in Muladhara. The Yogi after taking a deep inspiration fixes his
thought upon the lotus of Muladhara and compresses the Yoni in it,
meditating upon Kama, the Spirit of Love, who dwells in the Yoni, and
conceiving in the flame above it a union as Shiva and Shakti. Then
Kundalini, styled Tripurnas comprising the three principles fire, sun, and
moon, begins to rise in Sushumna, 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
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mechanically the activity of Kundalini. These methods, with further
contemplation of the higher circles up to Ajfia, stimulate Kundalini to
such a degree that in the last stage the Yogi is able to bring her up into
Sahasrara. By long practice his Chitta-Vrittis (activities of the material
organ of thought) become absorbed in the Akula, the Absolute; his
Samadhi becomes one of perfect stillness. Drinking the lunar nectar of
Sahasrara, he overcomes Death (cosmic, conditioned being) and the Kula
(S151 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-lifiga, and to bring her with the sound of the mystic syllable
hurh to the Brahma-dvara (§6), in the centre of Muladhara. She then
bursts the Lifigas in Anahata and Ajiia, and at the Brahma-randhra unites
with Parama-Shiva, shining like a bright thread of lightning. The Yogi
should bring her together with his soul (jivatman) into Sahasrara, and
there contemplate her as supreme and as Chaitanya, spirit. When she
has there drunk the red nectar from Shiva, she returns to Maladhara by
the way whereby she came. Then he should make a libation of this
nectar to the deities of the cosmos, whereby he obtains immunity from
future birth and assurance of absorption into the Infinite.

23. Yogic writers often dwell upon the phenomena of the Nada. 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 Anahata-dhvani, heard by the Yogi in the Sushumna in the
interior of his body. Several varieties of this Nada are mentioned in
HYP.IV. 69 ff. The first of them is the sound caused in the ether of the
heart when the exercise of Pranayama (§2) has loosened the brahma-
granthi or knot of Brahma in the Anahata circle. Sometimes the sound is
identified with the mystic syllable Om. Probably the idea was suggested
by the noise heard on closing the ears with the hands, to which HYP.IV.
82 refers.
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24. Yogic works, in common with the Tantras, often refer to a theory of
cosmogony of which the leading idea is as follows. The Purusha,
Absolute Spirit, Para Shiva, or Brahma, and the Prakriti, identified with
the Supreme Shakti, are eternally coexistent. Like Purusha, Prakriti is to
be conceived as both unqualified and qualified; through Her universal
presence as the principle of cosmic Bliss, Purusha 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 Nishkala, 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 Prakriti by contact with
Purusha becomes spiritualized (cin-matra), and in an effort towards
creation She becomes solidified and changes into the primal Bindu. In
the latter Shiva and Shakti 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 Sahasrara of the microcosm (see
above, §19), where it composes the Void (§20) or Brahmapada 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 Gunas or modes of
matter (the well-known Sanwa, Rajas, and Tamas), which is termed Nida,
and a supreme Bindu. Nada literally means ‘sound’, and denotes or is
denoted by the semicircle under the Bindu or dot on the syllable Om.
From the Bindu as it thus divides itself arises an inarticulate sound styled
Shabda-Brahman, ‘Speech—Brahman', from which emerge, according to
some, the three cosmic Powers of Knowledge, Devotion 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 hardly repay study, But it may be well to call attention to
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the similar theory of the Shaiva Siddhanta, one school of which teaches
that from Pure Maya emanates Nada (Vak), the elemental sound or
Logos, and from Nada the Bindu or cosmic germ, from which are
successively evolved the principles on the finite universe; in this theory
Shiva includes the Trinity consisting of Pati, Pashu, ‘Herd', and ‘Bond’,
i.e. Supreme Being. in the fetters of finitude, and the three forces
binding them, which are Maya, Apara or Avidya, the power of darkness
obscuring the native light of the soul, and Karma, the mechanical
influence of former works upon present experience. Pure Maya is almost
the same conception as that of Shakti as explained above.

25. So far we have dealt with Nada and Bindu in their general macro-
cosmical aspects, but they also play a prominent réle in the microcosm
of the individual. The following account is taken from the Shiva sitra-
vimarshint of Kshémaraja. We have seen (§9) that Kundalini, or Shakti,
resides within the Muladhara, ordinarily sleeping rolled up in coils like a
serpent. This serpent-like Kundalinl surrounds the microcosmic
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
Shakti, from her sleep. She wakes with a great sound (Nada) and
becomes conscious. The soul is thus illuminated by a flash of the
supreme light of consciousness. The Shakti, being merely the immanent
aspect of the Supreme, is identical with Him. It is this flash of light, or
Bindu, and this sound of Shakti, or Nada, that are mystically represented
by the Nada-bindu of the syllable Om, Anunasika (m), of which the dot
represents the Bindu, and the semicircle the Nada. By a further
extension of the metaphor, this Nada-bindu is thus considered to be a
representation of the Ultimate Supreme.

26. Inasmuch as the divine Shakti reveals herself in sound, Word or Logos,
the elements of speech, namely the syllables and their combinations,
have a profound mystic significance in Shaiva doctrine. Hence there has
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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’. 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 Chakras and other terms of Yogic
anatomy correspond more or less to real parts of the human body, and
the following identifications are proposed:

Chitra: the grey matter of the spinal cord.

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

Muladhara: the sacral plexus.

Manipura: the epigastric plexus.

Anahata: the cardiac plexus.

Vishuddha: the laryngeal or pharyngeal plexus.
Ajiia: the cavernous plexus.

Sahasrara: the medulla oblongata.

Sushumna : the spinal cord.

Ida: the left sympathetic cord.

Pifigala: the right sympathetic cord.

Some writers speak of three knots: the Brahma-granthi in the Anahata-
circle, the Vishnu-granthi in the Vishuddha, and the Rudra-granthi in the
Ajfia. Besides Prana or outward breath Yoga recognizes also Apana,
breath going downwards in the anus; Samana, in the navel; Udana in the
throat; Vyana, circulating through the body, besides some others:
SS.111.1-8, Ghéranda-samhita?, v.60 ff, &c.

1 A translation of this work by P.T. Shrinivas lyengar has been published in
the Indian Thought Series, Allahabad, 1912.
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