AL-BIRUNI’S ARABIC VERSION OF
PATANJALI’S YOGASUTRA :

A TRANSLATION OF HIS FIRST CHAPTER AND A COMPARISON
WITH RELATED SANSKRIT TEXTS

By SeLOMO PINES and Tuvia GELBLUM

The first text of al-Biriini (a.p. 973-¢. 1050) published in Europe which
contains a reference to his translation of Patafijali’s Yogasdtra is his Resala
[ fikrist kutub Muhammad ibn Zakariya’ al-Razi, the relevant part of which was
published by E. Sachau, Leipzig, 1876-8.1 In his list of his own works, which is
included in this Risala, al-BirGni states that this list comprises the works he has
written up to the end of 427/1037.2 Several years later Sachau published
al-Birtin’s India (London, 1887), in which al-Biriini not only refers to his
having translated this work of Patafijali,? but also quotes from it copiously.*

The relationship of the latter work to the well-known classical sources of the
Yoga philosophy has since been debatable. Sachau himself was led astray by
the partial evidence constituted by the excerpts in the India to the extent of
stating : ¢ Al-Birini’s Patafijali is totally different from “ The Yoga Aphorisms
of Patafijali” . . . and as far as I may judge, the philosophic system of the
former differs in many points essentially from that of the Siitras ’.® This view
was regarded as certainly true and further elaborated by S. N. Dasgupta, who
as late as 1930 postulated a distinct Pataifijali as author of the text translated by
al-Birini.® Presumably Dasgupta did not have access to the MS of al-Biriini’s
translation, which had been discovered by Massignon in 1922.7 Sachau’s

! In his introduction to his edition of al-Birini’s &JW| O &l 4o a3UI LBV oS
(Chronologie orientalischer Vilker von Albérdni, reprinted, Leipzig, 1923). The text in question is
referred to on p. xxxv as ALYl Go T 3 Jesl OLS G s ‘the translation of
Pataiijali’s book on the liberation from the entanglement ’ (see below, p. 308, n. 51). The whole
text of this Risala was published by P. Kraus, Epitre de Bérani contenant le répertoire des ouvrages
de Muhammad b. Zakariya ar-Razi, Paris, 1936. The relevant portion of the Risala was translated
by E. Wiedermann, Beitrdge zur Geschichte der Naturwissenschaften, LX (Sitzungsberichte der
Physikalisch-Medicinischen Sozietét in Erlangen, rir—rir), 1920-1, 66 seq. Al-Biriini’s translation
of Patafijali’s Yogasitra is mentioned once again in an appendix to this Risala, the author of
which is Tbrahim b. Muhammad al-Ghadanfar al-Tibrizi. According to Sachau (op. cit., p. xv)
al-Ghadanfar states inter alia that he attempted to read a portion of Patafijali’s book translated
by al-Biriani but could not understand it.

2 P. Kraus, op. cit., 29 ; cf. Sachau, op. cit., p. xiii.

3 cf. Kitab f7 tahqiq ma 17’ I-Hind or al-Birani’s India (Arabic text), Hyderabad, 1958 (hence-
forth abbreviated as India, Hyd.), 6.

4 cf. E. C. Sachau (tr.), Alberuni’s India, London, 1910, reprinted, Delhi, 1964 (henceforth
abbreviated as Sachau), index I s.v. Pataiijali.

5 Sachau, 1, 264 (annotations).

¢ S. N. Dasgupta, Yoga philosophy in relation to other systems of Indian thought, Calcutta,
1930, 64.

7 Kopriili 1589, fols. 412a-419a. See L. Massignon, Essai sur les origines du lexique technique
de la mystique musulmane, Paris, 1922, 79 ; second ed., Paris, 1954, 97.
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opinion was, however, contested by R. Garbe, who traced the excerpts in
question to the known Patafijali’s Yogasitra.® He further claimed that the
commentary on the Yogasutra contained in the excerpts could also be deter-
mined. This he identified at one time as the Yogabhdsya of Veda-vyasa (fl.
between aA.p. 650 and 850),° and later—as the Rajamartanda of Bhoja Raja
(c. A.D. 1018-60).10

In 1956 H. Ritter prepared and published from the above-mentioned unique
MS, which is very poor, a critical edition of the text of al-BiriinT’s translation.!
The present undertaking is an attempted translation of al-Birani’s Arabic
version, based on a critical re-examination of Ritter’s edition and a comparison
with Sanskrit sources.

From the translation given below it will become abundantly clear that most
of the Yogasiitras themselves are traceable in the Arabic text, occurring generally
in their original sequence. They have, however, been woven together with a
commentary on the Yogasitra, assuming the form of a dialogue of questions and
answers. A priors this form may possibly represent the structure of the original
Sanskrit commentary or alternatively be an adaptation based on an Arabic
usage. The evidence from al-Birini’s own testimony is self-contradictory. On
the one hand, in his introduction to his translation he appears to indicate that
the incorporation of the commentary with the siitras as well as the form of a
dialogue are of his own making.!? But, on the other hand, in his conclusion he
speaks of the book originally ‘consisting of one thousand and a hundred
questions in the form of verse *.1* It may be suggested that having found in the
original commentary occasional questions and hypothetical objections intro-
ducing the siitras, al-Birini further systematized this form into a series of
questions and answers, lending a dramatic effect and a higher degree of
readability to his translation.

The commentary used by al-Birfini cannot be identified with any of the
printed commentaries, despite a large number of similarities in the interpretation
of the text. Thus al-BirfinI’s translation of certain passages has an unmistakable
resemblance to Veda-vyasa’s Yogabhdsya or to Vacaspati-mifra’s subcom-
mentary (of about A.n. 850), called Tattvavaisaradi, on these passages. But
these similarities can be explained as normal repetition due to borrowing from
a common tradition.

Garbe was certainly wrong when he identified the commentary used by
al-BirinI as that of Veda-vyasa, and even more so when in his later view he
concluded that it was identical with Bhoja Raja’s. He argued that the latter and
the relevant quotations in al-Birini’s India used identical parables and

8 R. Garbe, Samkhya und Yoga, Strassburg, 1896, 41.

? R. Garbe, Die Samkhya-Philosophie, Leipzig, 1894, 63.

10 R. Garbe, Samkhya und Yoga, 41.

— H. Ritter, ¢ Al-Biriin’s Ubersetzung des Yoga-Siitra des Pataiijali’, Oriens, 1x, 2, 1956,
165-200 (henceforth abbreviated as R).

12 R, 168 (1. 2).

13 R, 199 (1. 1-2).
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examples.!? In fact the pertinent cases cited by him are also found in Veda-
vyasa’s and other commentaries and appear to have been drawn from a common
tradition. Equally erroneous is the statement made by J. Filliozat as late as
1953. Speaking of Bhoja Raja’s commentary he says: ‘C’est peut-étre en
partie dans ce texte, alors tout récent, qu’al-BirGini s’est initié au Yoga de
Patafijali sur lequel il a d’ailleurs écrit un ouvrage en arabe’.!® In fact al-
Biriint’s text has more in common with Veda-vyasa’s commentary than with
that of Bhoja Réaja. It is quite possible that the source of the commentary in
question is traceable to one of the numerous manuscripts of unknown com-
mentaries housed in Indian libraries. A comparison of peculiar figures of speech
(rather than topics discussed) and perhaps especially of the opening benediction
(mangala), would be a useful clue for the detection of the source. But the
possibility also exists that the source in question has been lost.

In two places in his translation al-Birini distinctly and explicitly quotes from
what he refers to as ‘ the commentator’ ( ;....il\).“ In one of them Ritter

suggests for the indistinct text upb:)‘}! the reading ol 4, namely ‘ by Vyasa’,

the author of the Yogabhdsya.” This suggestion, however, may be objected to
on the following grounds.

(1) In his India al-Birini invariably transcribes the name Vyasa—although
not occurring there as the name of the commentator in question—by using the
Arabic letter . and not ,».1%

(2) A comparison of the two explicit quotations by al-Biriini with Veda-
vyasa’s Yogabhdsya yields the following observations.

(@) In the case of the one quotation, where medical doctrines are referred
t0,1? only a small portion is paralleled in Veda-vyasa.

(6) In the case of the other quotation, though similar Puranic geographical
and cosmological material is handled both in the Arabic version 2° and in Veda-
vyasa,?! still the description in the former substantially differs from that in the
latter. Furthermore, these differences may serve as an argument for inferring
that the commentary used by al-Biriini had probably been written at a time
when the bhasya of Veda-vyasa had not yet attained any great sanctity or
authority.22 The Arabic version is not much younger than the oldest known
commentaries, and may represent a hitherto unknown line of interpretation.

Similarly, the fact that a number of siitras—usually not essential ones—do
not appear in the Arabic version suggests the possibility that the commentary

14 See p. 303, n. 8, above.

15 J, Filliozat in L. Renou and J. Filliozat, L’Inde classique, 11, Paris, 1953, 46.

16 R, 185 (1. 16), 188 (1. 3) ; cf. India, Hyd., 191, 192, 194, 196, 205 (Sachau, 1, 232, 234,
236, 238, 248).

17 R, 185 (L. 16).

18 Thus at least 18 times (e.g. India, Hyd., 102, 104).

19 R, 188 (1. 2 et seq.).

20 R, 185 (1. 16 et seq.).

21 Veda-vyasa’s Yogabhasya (henceforth abbreviated as V) on siitra 3.26.
22 cf, 8. N. Dasgupta, op. cit., 63—4.
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used by al-Birtini had dealt with a very early version of the Yogasitra, before
interpolations were added. This possibility is further supported by considering

= =

al-Biriini’s misunderstanding of the word nidra ‘sleep’, in sitra 1.10,2 as
- 3
referring to dream (4§ ;). He would hardly have done this had his source

included siitra 1.38, which clearly speaks of nidrd ‘ sleep * and svapna ‘ dream’
as distinct states.

It may be argued that the commentary in question could be related to the
theistic developments evident in late commentators prior or posterior to al-
Biriini, such as Vacaspati-miéra (ninth century a.p.), Vijiianabhiksu (sixteenth
century A.D.), and Nilakantha, who lived—as M. Eliade points out—when
all India was full of mystical and devotional currents, and whose versions of the
Yoga were shaped under the impact of Vedantic ideas and bhaktr (mystical
devotion).2* For indeed, whereas the siitras speak of the goal as kasvalya and
define it as ‘ the energy of thought being grounded in itself’,25 the Arabic

version speaks of liberation and also of union with God (:U‘-'\“) UA)U-W).“

Indeed, the concept of God in the latter is a far cry from that of the siitras them-
selves, which conceive of Him as a passive archetype of the Yogin, the object of
a purely ‘ intellectual > devotion.2? But against such argumentation one should
not ignore the fact that al-Birini was a Muslim, so that in this major charac-
teristic of his translation as well as in its minor characteristics, which likewise
exhibit a good deal of ‘ islamization ’, his own interpretation, conditioned by his
own cultural orientation, might have been at work.

It is quite certain that the commentary in question was not an oral one, for
in his introduction to his translation of the text, al-Birtini himself refers to it as
belonging to a group of texts which were read to him ° letter by letter ’.28 That
al-Biriini was assisted by teachers is also evident from his own testimony in his
India.?® Nevertheless there is much in our text to suggest that al-Biraini relied
to a considerable extent on his own intelligence and autodidactic capacity in
studying the siitras and their commentary. The evidence for this, which is
cumulative, may be exemplified by the following points.

(1) Al-Birtini’s incorrect rendering of the term nidra in stitra 1.10, mentioned
above, can be accounted for only as due to his independent effort to understand
the same siitra. The latter consists of a definition of the term nidrd : abhava-
pratyaydlamband vrttir nidrg ‘ Sleep is that mode of functioning of the mind
which has as its object the conception of nothing’. However, a literal and
uninitiated reading of the Sanskrit here could easily yield what al-Birfinl
understood, namely : that mode of functioning of the mind which has as its

28 Siitras refer to the edition of Dhundiraj, Kashi Sanskrit Series, No. 85, 1931.

24 cf. M. Eliade, Yoga : immortality and freedom, London, 1958, 75.

25 Sutra 4.34 : . .. kaivalyam svarapa-pratistha va citi-Saktir iti.

26 R, 199 (. 1) ; cf. R, 197 (1. 20). Cf. India, Hyd., 61 (1. 7-8), 66 (1. 17), 102 (1l. 3—4).
27 c¢f. M. Eliade, op. cit., 75.

28 R, 167 (1. 10).

2 Jndia, Hyd., 18 ( = Sachau, 1, 24).
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object a content which is absent (from the corresponding reality). That he
naturally took to refer to the state of dream.3°

(2) Another brain-wave of al-Bir@ini himself may account for what he
made of sitras 2.33-4. Here the expression wvitarka-badhane is translated by
Ballantyne : ‘in excluding things questionable ’, and by Woods : ‘if there be
inhibition by perverse considerations’. Al-Birini apparently renders it by
My Laslasl deglas LNl CO\S 13l if things are known in their
opposites and differences’.31 The expression pratipaksa-bhavanam tradi-
tionally means ° cultivation of the opposite ’, the force of the context being
that whenever perverse tendencies, such as anger and violence, should arise
in the mind of the Yogin, he ought to cultivate their opposites, such as
universal compassion, as an antidote. Presumably unaided by an oral tradition
al-Biriini here legitimately takes the expression to mean simply ‘ vice versa’,
i.e. ‘there is an effecting of the opposite’; and in view of the context he
understands : ‘ He who gives up violence will be recompensed by their opposites,
namely the opposites of the earlier mentioned ignorance and causing of pain’
(WPl 5y ol s &S a3 07 135 ¢plYly Jebl L

(3) The succinct siitra 2.22 reads: Fkrtartham prate nastam apy anastam
tad-anya-sadharanatvat * Though it (the object of sight) has ceased (to be seen)
in the case of one whose purpose is accomplished, it has not ceased to be, since
it is common to others (besides him)’. Al-Birlini appears to have taken the
word sddhdrana in the sense of a generic property, a universal, and hence an
ntellectum. And he takes krtartha to be its opposite—a sense-perceived object.
He is consequently led to translate the sitra: il did> cudl Slaghnall o))

C)‘}[}&l\ LS ‘The sense-percepts do not possess permanent reality in the

way the tntellecta do’.3® A Platonic-Aristotelian background is evident in this
translation. '

(4) In stitra 2.6 al-Bir@ini, presumably unaided by a teacher, takes a
definition to be a mere illustration and consequently fails to understand the
stitra. Here the concept of asmitd ‘ the feeling of individuality or personality ’
is defined as drg-darsana-saktyor ekdtmatd ‘ the state in which the seeing agent
and the sight function are identified as one self ’. Al-Biriini takes this to be just
a case illustrating the vrtti (mode of functioning of the mind) called vikalpa
¢ false conception (based on language symbols) ’,3¢ which he uniformly translates
by Ll ¢ unproven opinion *.25

30 R, 171 (1. 11).

31 R, 182 (1. 14). Perhaps al-Biriini read here bodhane for badhane.

32 R, 182 (1. 15-16).

33 R, 181 (1. 20).

34 ¢ Vikalpa is the existence of abstract imagination on the basis of language symbols, as when
we say ‘‘ the intelligence of the purusha ’’ though we know that the purusha has no other essence
than pure intelligence. Without such characteristic mode of chitta transformation abstract
thinking would be impossible * (S. N. Dasgupta, op. cit., 276).

35 R, 178 (1. 13).
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(5) In illustrating how the latent deposits of karma effect a change in condi-
tion, the commentaries on siitra 2.12 include a reference to the celebrated story
from the Mahdabharata of Nahusa, who, having replaced Indra as the chief of
the gods, was later transformed into a snake by the Rsi Agastya.3¢ Al-Biriini
also has the story, but he has reversed the role of the characters: .} J:‘}

OE0 day A pely o) B i Bl ) L 66 SO g,
S\ ¢ . . . and like Indra, chief of the gods (lit.: ¢ angels’),3” for having com-

mitted adultery with the wife of the brahmin Nahusa, he was cursed and turned
into a snake after he had been a god ’.3® This mistake may be accounted for
by al-Biriini’s misunderstanding a Sanskrit text (especially if it used the word
tndra both as a private name and as a name of an institution or title, such as in
the expression devandam vndra) ;3° but it could hardly be accounted for by postu-
lating an Indian teacher who did not know this famous story.

The Arabic translation betrays a constant effort to bring the work as near as
possible to the mentality of the Muslim readers. This is evident both in the
selection of the terminology and the transposition of Indian philosophical
notions and problems into similar ones grounded in Aristotelian and other
streams of Muslim thought. Random examples are as follows.

(1) The term karma-vipaka, which had to be coped with in sttra 1.24, is
rendered by . . . Lg:‘:') Sl 3As ‘54‘:)?} J.oj] iy alde 3L st .
‘... action for which either a blissful repose, which is hoped and longed for,
or a troubled existence, which is feared and dreaded, might be given as
recompense . . .’.40

(2) In dealing with stitra 1.41 the Indian epistemological triad of ghraitr,
grahana, and grahya is transposed respectively into the Jj Ce, J:Z:c, and
Jsane of the Aristotelians. ! ]

(3) The Indian philosophical problem, implicit in sitra 2.15, of what
constitutes the real self (@¢man) is analogous to a question discussed in Arabic
philosophy as to whether itis the body (04) or the soul ( u’*-":’) that constitutes

the essence of man (O L...:l) The form which this problem assumes in Arabic

philosophy is reflected in the selection of terms in al-Birini’s translation here.4?

Evidently, from the point of view of al-Biriini and his readers, the Arabic
work provides an operative or functional, though not literal, translation of the
Yogasiatra with its commentary. This is often done by means of paraphrasing.

36 Mahabharata, v.17 ff., x11.342 ff., and with some variations x11.99 ff. (Referred to,
summarized, and discussed by Jacoby in Hastings, Encyclopaedia of religion and ethics, s.v.
¢ Agastya ’.

37 of. India, Hyd., 72: ML Lge UJ::.c S 5 2ab ... the class of deva whom we
have explained as angels’ (Sachau, 1, 95) ; cf. R, 168 (1. 7). In translating the term for gods by
i35  angels’, al-Biriini follows a long-established usage of translators of Greek texts into Arabic.

38 R, 179 (11. 15-16). 3% of. V on siitra 21.2. 4 R, 173 (11. 13-14).

a1 R, 176 (1. 11-12). 2 R, 178 (1. 11-12).
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An example is the rendering of the term maitr7 ¢ compassion * in siitra 1.34 by :
ke dpat iy obobeny sbital e o GO BT O
‘... that he should wish and desire well-being for all creatures without excep-
tion and rejoice in their attaining it .43

But al-Biriini is also well equipped with a terminological apparatus, some
of which is drawn from the tradition of Arabic translations from the Greek
masters. That Aristotelian connotations, however, may constitute a pitfall can
be seen from the following. In his treatment of siitra 2.6, drg-darsana-saktyor
ekatmataivasmitd, al-Birini renders drg by |sle and darsana by J:Z:.e, but he
is then caught in a dilemma : while the union of these two is denounced by the
sense of the siitra here, it is commendable according to Aristotelian philosophy.
He therefore slightly changes the two terms by qualifying them as follows:
Ll JIJ\, r..qv.:l\ J8laJl “ the corporeal knower and the simple (i.e. imma-
terial) act of knowledge *.44

Al-Biriini himself also coined new Arabic technical terms, this being another
important aspect of his contribution in his work of translation. The following
are examples: for kleso *affliction’— |& ‘ weight’ 45; for buddhi ‘intel-

ligence or the thinking organ ’——:_;B ‘ heart ’.#¢ His terminological apparatus,
however, is not completely uniform. Thus, for instance, the same term J;:rr

is used to render at least three distinct concepts: (i) kriyd in the sense of
rajas 47 ; (i) karma *®; and (iii) s@dhana, the name of the second chapter
of the Yogasitra.®®

A better understanding and appreciation of al-Biriini’s method of transla-
tion, as well as light on other aspects of his work, may still be expected from
further clarification of the remaining textual ambiguities. Furthermore, the
possibility exists that the commentary will be identified.

(R, 167) The book of the Indian Patafijali 5 on liberation from afflictions,
translated into Arabic by Abt al-Raihan Muhammad ibn Ahmad al-Birini.

@ R, 176 (1. 3-4) ; cf. R, 185 (1. 11). 44 R, 178 (I 14) ; cf. B, 197 (L. 5 et seq.).
45 R, 177 (1. 20) ; of. B, 167 (L 2). 46 R, 192 (1. 20).
7 R, 181 (L. 7). s R, 185 (1. 7). R, 183 (I 18).

30 The Arabic transliteration is |=l;, which may also stand for the adjectival form
pataiijala ; cf. India, Hyd., 6, 102 ( = Sachau, 1, 8, 132). However, in all probability al-Biriini
lengthened the first vowel in order to ensure an approximately correct pronunciation of the
foreign name. Both in his present translation and in his India, he sometimes uses this method of
transliterating a short Sanskrit @ by an Arabic alif indicative of a long a, e.g. ("“ | y—brakman (R,
175 (1. 3)) (but -\SL-“J.—bmhmdnda, R, 187 (1.2); .‘J)J raj‘—bmhma,-loka, India, Hyd., 191 (1. 1)).
Cf. Sachau, 1, 257 (annotations).

51 The printed text has Jlzal. The emendation JW&S! (lit. ¢ weights, burdens ’) is based on
R, 177 (1. 20), where this word corresponds to kleéa in sitra 2.2. For other descriptions by al-
Biriini of Patafijali’s treatise cf. p. 302, n. 1 (cf. R, 179 (1. 17), 180 (1. 9), 181 (1. 14), 189 (1. 4) ;
India, Hyd., 81 (1. 12) for the expression L3,)) ; India, Hyd., 6, s eidl Ladd 3 ()
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The aspirations of men in this world vary, and the civilization of the universe
is established in an orderly way through this variety. My resolution, nay my
soul as a whole, is solely directed to teaching, since I have done with the
pleasure of learning. This (i.e. teaching) I regard as the greatest happiness.
Whoever has a correct knowledge of the situation will not blame me for my
persistent efforts and for the burden of endeavour which I bear in translating,
for the benefit of (my) equals and adversaries, from the language of India.
Whoever does not know the situation 52 will set me down as ignorant and
attribute my toil to my wretched state. For every man has things upon
which his intention and thought are fixed and he is opposed to that of which
he lacks knowledge—until he reaches a rank in which his excusing himself may
be permitted and no obligation that does not please him is imposed on him.

I went on translating from the Indian (language) books of arithmeticians and
astronomers 53 till I turned to ¢ books on wisdom 5% preserved by their élite,
and with respect to which the ascetics compete with a view to progressing upon
the way % to worship. When they were read to me letter by letter, and when
I grasped their content, my mind could not forgo letting those who wish to study
them share (in my knowledge). For niggardliness with regard to sciences is one
of the worst crimes and sins. What is (written) black on white cannot but
(constitute) a new learning whose knowledge should lead to the attainment of
some good and to the avoidance of harm.

An introduction giving particulars 7 about the state of these people and the

state of the book.

These are people whose talk within their community is never free from
(reference to) topics concerning transmigration and (to) the misfortunes of
reincarnation 3¢ and (to) unification % and (to) generation not according to the
mode 9 of (ordinary) birth. For this reason their talk, when it is heard, has a
flavour composed of the beliefs of the ancient Greeks, of the Christian sects, ¢!

[).\,ﬂ LU, “(a book) on the liberation of the soul from the fetters of the body’ (cf. Sachau, 1,
8); India, Hyd., 102, Usiac il slly o0l Clb 3 oSl ¢ (the book of) Patafijali
on seeking liberation and union of the soul with its intellectum (i.e. object of meditation) ’. There
is a possibility that the original title was £L3,¥! 5 o341 4 ‘liberation from entanglement ’,
in which the last word was corrupted into Jlz.l.

52 More literally * Whoever is in a different position ’.

58 Or ‘ astrologers’. The text has Usasia. 5¢ Or ‘ came upon ’.

55 QOr  philosophy ’. 36 3 LS may also have the meaning ‘ to seek ’.

57 Lit. ‘ from which one is informed °.

58 For J_,l,- cf. below R, 193 (1. 16) ; R, 175 (. 18) (Ans. to Q 20). In the language of the
theologians and the Siifis this word may refer to the indwelling of God or of a spirit in a body.

% of. R, 199 (1. 1); of. also India, Hyd., 102 (quoted in p. 308, n. 51), il sl€l, 5|
lL)Lu:‘ ; India, Hyd., 55, L2 susyJl I u.oJLL[, u.a}kﬂ b “seeking liberation and addressing
himself single-mindedly to (the achievement of) absolute unity * (cf. Sachau, 1, 73).

80 Lit. ‘law .

61 The printed text has (3 ,5. The translation follows an alternative reading _* mentioned
by Ritter in his critical apparatus.
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and of the 3ufi leaders. Not one of them (i.e. of the Hindu community) is free
from the belief that souls are bound in the world and entangled in its ties, and
that only those which achieve the supreme goal in their endeavour are liberated
from these (ties and obtain a state of) enduring permanence. Those (souls)
which do not attain this (goal) remain in the world, tossed about between good
and evil in the existent (things) until they are cleansed, purified, and
liberated.

Their books are composed according to metres, and the texts are provided
with commentaries in such a way that a complete and accurate 2 translation
is difficult, because the commentators are concerned with grammar and
etymology and other (matters) which are of use only to a (person) who is versed
in their literary languages (R, 168) as distinct from the vernacular. For this
reason I was obliged to amalgamate in (my) translation the text with that over-
lengthy commentary,® to arrange the work ¢4 in a way which resembles (a
dialogue consisting of) questions and answers,®® and to omit (the parts which)
are concerned with grammar and language. This is an apology which I offer
because of the difference in size of the book in the two languages, if such a
comparison is made. (I do this) in order that no one should think that this
(difference) is due to remissness in (the rendering of) the meaning. Indeed he
should be assured that it is due to a condensation of what (otherwise) would be
troublesome (in its) prolixness. May God bestow His favour ¢ upon the good.

This is the beginning of the book of Pataifijali, text interwoven with
commentary.

I prostrate (myself) before Him above whom there is nothing, and I glorify
Him who is the beginning of things and to whom they shall return, Him who
knows all beings. In the second place ¢7 I exalt, with a humble soul and a pure
intention, the angels 8 and (other) spiritual beings 6 who are below Him, and
I call upon them to help me in my exposition—which I wish to keep short—
according to the method of Hiranyagarbha.?

62 Lit. ‘ according to what it is’.

83 The name of the commentator is not mentioned. For reference by al-Birani to ‘the
commentator ’ (J...nl‘) cf. R, 185 (1. 16), 188 (. 2) ; India, Hyd., 191 (1. 1), 192 (1. 6), 194 (1. 6),
196 (1. 15), 205 (1. 14) (= Sachau, 1, 232, 234, 236, 238, 248).

64 Lit.  the speech ’.

85 The Arabic has ‘ question and answer ’ in the singular.

86 Probably owing to a printing error the diacritical dot over the n@n in «.c is missing in the
printed text.

87 Lit. ‘ then’.

%8 j.e. gods (deva). See above, p. 307, n. 837 ; cf. R, 172 (1. 17), 173 (1. 3), 192 (1. 2). Also cf.
India, Hyd., 68 (1. 17), 330 YR ‘ the deva or angels’ (Sachau, 1, 91).

89 of. R, 172 (L. 14). For a description of ‘ angels’ (deva) as a subclass of * spiritual beings ’
(Q:;gjbv )H) see India, Hyd., 68 (cf. Sachau, 1, 91). Sachau’s identification of the latter term
with deva (loc. cit.) appears to be erroneous.

70 In Viacaspati-miéra’s subcommentary Tattvavaisaradi (henceforth abbreviated as Vac.),
under siitra 1.1, the following statement is quoted from the Yogiyajiavalkyasmyti: ‘ Hiranya-
garbha and no other of ancient days is he who gave utterance (vakt@) to Yoga’ (J. H. Woods,
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The ancients have been deeply engaged in the study 7 of the things through
which the four objectives 7> may be achieved. These (objectives) are : religion
and conduct of life,”® property and ease,”* enjoyable living and pleasure,
liberation and permanence.”> (In studying these the ancients) scarcely left for
those who came later scope for discourse. However, my exposition excels in
clearing up 7% the ambiguities which they put down. It is restricted to (a
study of) the means?” of bringing about the perfection of the soul through
liberation from these bonds 78 and the attainment of eternal bliss. Accordingly
I shall say :

As regards things which perception does not apprehend, the attribute (of
not being apprehended) can only be ascribed to them because of various

The Yoga system of Patanjali, with Veda-vyasa’s Yogabhasya and Vacaspati-misra’s Tattvavai-
Saradi, Cambridge, Mass., 1927 (henceforth abbreviated as Woods), 5). According to the
interpretation of Vac. this implies that Hiranyagarbha preceded Pataiijali. For a similar
argument Madhava invokes in his Sarvadarsanasangraha, ch. Patasijali-daréana, the above-
mentioned quotation (misleadingly abbreviating the name of its source as ¢ Yajiiavalkyasmyti’).
Cf. Vac. under siitra 1.25 and Vacaspati-mifra’s Bhamati under Brahmasiutra 2.2.37. Also cf.
Ramananda Sarasvati’s Maniprabha (c. A.p. 1592) on siitra 1.1: °© Although an authoritative
book was made by Hiranyagarbha, still since that was deemed too extended, an authoritative
work conforming to that (book) is begun ’ (J. H. Woods’s translation in J A0S, xxx1v, 1915, 1 et
seq.). According to the Mahabharata (Mbh., x11.349.65, quoted by P. Deussen, Allgemeine
Geschichte der Philosophie, Bd. 1, Abt. 3, Leipzig, 1908, p. 17, n), Yoga was introduced by
Hiranyagarbha, whereas Kapila is designated as the founder of Sankhya. Elsewhere too there is
reference to a connexion between Yoga and Hiranyagarbha (Mbh., X11.342.95, referred to by
Deussen, op. cit., 17). See op. cit. for further references to Hiranyagarbha. Also see R. Garbe, Die
Samkhya-Philosophie, 27 et. seq.

1 Lit. ‘ mention ’.

?2 The four objectives (;,JU:..) referred to in the text are the well-known °aims of life’
(purusartha), namely : dharma ¢ law’, artha ¢ economic and political power ’, kama  pleasure ’,
and moksa ‘ liberation .

™ Ritter’s text has 5 u. In the Arabic script there is not much difference between 5w and
%, which means religious tradition. Possibly al-Birini had in mind the word L. In India the
meaning of dharma is uniformly expressed by 4l  religion’. Cf. India, Hyd., 102, pA o 17)

ol e Ble «SUy > Y1 “the word dharma means “‘reward’’ but in general it is used for
““ religion *** (Sachau, 1, 132).

74 For the inclusion of ease (RMJl) within the concept of artha cf. Kautilya’s Arthasastra,
6.2.1-3 : ‘ Peace and activity (§ama-vyGy@mau) constitute the source of acquisition and security
(yoga-ksemayor yoni). Activity is that which brings about the accomplishment of works under-
taken. Peace is that which brings about security of enjoyment of the fruits of works (karma-
phalop anam ksemaradhanah samah)’ (R. P. Kangle, The Kautiliya Arthasastra, 1, Bombay,
1960, 165 1I, Bombay, 1963, 368). Elsewhere the word d.J! is used synonymously with a| i

to refer to the concept of sukha  ease ’, as opposed to duhkkha ‘ sorrow ’ (R, 189 (1. 7); cf. 180
(1. 10)).

?5 In his India al-Birani also uses the Sanskrit term moksa, e.g. India, Hyd., 53, Ugems o
O ge Lubl Lol “they call its (the soul’s) liberation in the Indian language moksa’ (cf.
Sachau, 1, 70).

76 Ritter’s text has J:.ﬁ Emendation proposed : Jﬁ‘ The translation conforms to this
emendation.

77 The usual meaning of wL.! is ¢ causes’.

78 All those who have not attained liberation are thought to be in a state of bondage.
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modalities 7 : (1) (their) essential smallness, as (in the case of) atoms,%® whose
minuteness is the cause preventing them from (being apprehended by) the
senses 81; (2) (their being) far away, for distance prevents perception when it
extends beyond the latter’s limit ; (3) a barrier which conceals, e.g. a fence 82
which prevents the perception of that which is placed behind it, bones which are
covered up by the flesh and the skin, and mixtures,® which being inside the
body cannot be perceived because of the veils (intervening) between them and
ourselves ; (4) their being remote from the present time either (because of their
being) in the past, e.g. the former generations and the tribes which have
perished, or (because of their being) in the future, e.g. things expected (to happen)
in the time to come ; (5) the deviating from the methods of cognition by means
of which apprehension becomes perfected, as in the case of necromancy 8
whereby the state of hidden things is discovered. Itis (in effect) known that the
perfection of certitude can of necessity only be (obtained) through sense-
perception, which is lacking in the case of hidden things. (R, 169) For what is
absent can only be inferred from what is present, and that which can be attained
only through arguments is not in the same (category) as that which is known
through sense-perception. Similarly logical demonstration removes doubts as
(effectively as) sense-perception. As long as ambiguities beset the soul, the
latter is given over to perplexity and cannot give heed to that which (procures)
its liberation from this entanglement and its deliverance from toil and bondage,
and (gives) it an eternal sojourn, in which there is neither death nor birth.
Most of the intentions of the expounders 83 of books are (directed) either to
the production of a comment 8 peculiar to them or to guidance towards an

7® For the present discussion of causes of non-perception cf. I$vara-krsna’s Sankhya-karika,

karika 7: atidarat samipyad indriya-ghdtan mano-"navasthindt/sauksmyad vyavadhanad

bhibhavat anabhihdrac ca (anupalabdhih) ¢ (non-perception may be) due to excessive distance,
(excessive) proximity, damage to the sense-organs, unsteadiness of mind, minuteness (of the
object), the intervening (of another object), being outshone (by another object), and the mingling
(of the object) with like objects ’. Also cf. V on siitra 1.49.

8 Read <L instead of Ritter’s & ILas. This Arabic word has the primary meaning ° grains
of dust’. COf. Vicaspati-mifra’s Tattva-kaumudi on Sankhya-karika, karika 7 (quoted in the
preceding note) : sauksmyat—yathendriya-sannikrstam paramanvadi pranihita-mand api na
padyati ¢ “‘ due to minuteness’’—as for instance (the case of an object) such as an atom, which
(although) connected with one’s sense (of sight), even one whose mind is fixed (on it) cannot see ’.

81 The Arabic has the singular.

82 For the example of the fence cf. e.g. Janakinatha’s Nyayasiddhdntamaiijart, Banaras,
19186, 40.

8 Probably the humours of the body are meant. Cf. Fakihat al-bustan, 1358 :
adlh — oull 6l_‘..pl .

84 The MS may be read =iVl fo bl or Slo¥V! e =sLl. In the translation Ritter’s
emendation »3;ll instead of ,l| has been adopted. If the reading =)oV (instead of

&lsaY! translated in the text) is adopted, the meaning would be ‘prognostication from voices
(of birds ?) °.

85 o 5L,

88 r){f, 1it. ¢ speech, discourse ’.
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objective which they endeavour to obtain.’? The aims are determined 8
according to (the capacity of) the knower. As for knowledge, it is divided into
two parts : the superior which leads to liberation, for it procures the absolute
good,® and that which is inferior relatively (to the first part) and which (refers
to) the remaining objectives,®® which rank lower than (liberation). I shall try to
see to it that, comparatively to the arguments set forth by (my) predecessors
with regard to this hidden subject, my comment will have for the reader * a
status similar to that of sense-perception productive of conviction.

Question 1. The ascetic who roamed in the deserts and jungles 92 addressed
Pataijali, asking : I have studied the books of the ancients and their discourses
about things hidden from the senses, and I have found them concerned with
weak arguments which are beset with doubts and do not aim at demonstrations
which have the same status as perception providing the calm of certitude and
guiding towards the achievement of liberation from bondage. Is it possible for
you to show me by arguments and demonstrations what is sought for in order
that by grasping it I should be assisted against doubts and misgivings ?

Answer. Pataiijali said : This is possible. I shall give about this a brief
exposition whose brief (compass) will convey many notions, using at the same
time sound reasoning.®® For not every man likes or has the time for a lengthy
exposition. Indeed boredom overcomes him speedily so that he grows tired (of
the exposition) and abandons it. Listen then, since you have asked. That which
you seek is praxis,®* which has (in the first place) causes and thereupon results
and consequences and an agent (bringing) this (about). Accordingly you ought
to have a true knowledge of each (factor) and criticize the various opinions
concerning it, rejecting the erroneous *° views. (R, 170) A part of praxus ¢ is as
it were activity,®” and another part is as it were desisting from activity. If you
grasp this matter you will find that it includes knowledge. For (it consists in)

7 ol Oy %, lit. “ go, proceed to .

88 This corresponds to s in the printed text. As Ritter points out, the word can also be
read (i&5 ‘ is differentiated °. A further possibility is u5 ‘ are modified *.

80 adi J:;. | is an expression frequently used in Arabic philosophical texts which are trans-
lated or adapted from the Greek.

90 _JUall—the ¢ aims of life * (purusartha) referred to above ; cf. p. 311, n. 72.

91 Lit. * for him who reads it ’.

%2 ‘ Jungles’ corresponds to 5Ll occurring in Ritter’s text. If the reading 3Ll

suggested by Ritter in his critical apparatus, is adopted, the meaning would be ¢ deserts * or
¢ waste lands ’.

8 A primary meaning of .3 is ‘ comparison, analogy ’. It may be used in the sense of
syllogism or reasoning.

o Le.

°% The translation conforms to Ritter’s reading itkst!. Ritter’s critical apparatus has ik !,

% cf. India (quoted by R, p. 169, n. 10); fLuall LAus| &3t rl..sl Al peWl 5 b (....a.,
b Y aets Y 5 Jols d EJG o oldl a8 e 5)lus W adl (of. Sachau, 1, 76 et seq.).

97 J_‘,
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compression *® of that which spreads out from you towards external (things),
so that you are not concerned with anything but yourself. (It also consists in)
the quelling of the faculties of the soul,? so that they should not cling 1% to that
which is not you.1* (It consists finally in) every (faculty) engaging in the work
which is assigned to it by you. This activity °2 comprises both knowledge and
praxs.

Q 2. What is the state of a man who has compressed within 103 himself the
faculties of his soul and hindered them from spreading out ? 104

Ans. ‘He is not completely bound, for he has severed the bodily 195 ties
between himself and that which is other than himself, and has ceased to cling
to things external to him. But on the other hand he is not prepared for libera-
tion, since his soul 1°¢ is with his body.107?

Q 3. How is he (to be described) when he is in neither of the two states which
have been mentioned ?

Ans. He then is as he really is in his essence.108

Q 4. This answer is not satisfactory as an explanation.’®® Let me know
whether he increases or decreases 1 to any degree thereby, on the analogy of
the expansion of leather in the rain and its contraction in the sun, so that he
would decay and perish on account of the succeeding states which change him ;
or alternatively whether he does neither increase nor decrease, as is the case with
air,"! in which case he would be inanimate ' without awareness of anything.

98 oJl SLGYl g Leldl 28 (R, 183 (1. 167)) corresponding to pratyahira (sitra 2.54).

9 This expression corresponds to the term vrtti of the sitras (e.g. 1.2).

100 The translation conforms to the reading &.23l; cf. R, 170 (L. 8). Ritter’s text has & 23,

101 of, shitra 1.2: yogaé citta-vriti-nirodhak ‘Yoga is the suppression of the modes of
functioning of the mind ’.

102 J_\; 103 Tjt. ¢ towards’.

101 of, Y introducing siitra 1.3 : tad-avasthe cetasi visayabhavad, buddhi-bodhatma purusah
kimsvabhavah ‘ Since there is no object when the mind is in this state, what will be the character
of the self which consists of intellected and intellection ? °.

105 Ritter’s text has here de.zall. The translation conforms to the reading i..d| suggested
by Ritter in his critical apparatus. Cf. R, 176 (1. 8). A possible but not very plausible emendation

of the former reading would be l:.d‘, namely : social ties.
106

107 of. India, Hyd., 62 (quoted by R, p. 170, n. 4): ¥y LU J J> &Y G ol &l . . .
are &y OY el (of. Sachau, 1, 82). '

108 of. stitra 1.3 : tada drastub svaripe *vasthanam ‘ Then the seer (that is, the self) retains its
own form ’.

109 ol d

110 (f. Vic. under sitra 1.3 : ¢ Never does the energy of the mind, (in that it is) absolutely
eternal, deviate from itself. Accordingly, as (it is) in restriction, just so (is it) in emergence also.
Assuredly, the actual form (svariipa) of the mother-of-pearl does not suffer increase or decrease of
being, no matter whether the perception (jigna) which refers to it (gocara) be the source of
correct knowledge (pramana) or (the source) of misconception > (Woods, 14).

11 Ritter’s printed text has »|,41S". The translation conforms to the alternative reading

suggested by Ritter’s critical apparatus : ,!,Llf. This probably corresponds to @kaéa ¢ ether ’.

Cf. R, 190 (1. 8 and 1. 10) (corresponding to siitras 1.41 and 42 respectively).
112 :lr:-
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Both opinions contradict the basic (universally) accepted tenets, namely that the
soul is alive and will not die, and is not subject to decay and annihilation.

Ans. The meaning of my statement, that he is as he (really) is, is that when
these sense-faculties and psychic faculties return into him, they are united with
him in a certain manner which consists in his adhering '3 to them and belonging
to their aggregate.’’* This man used to be aware through his senses of what he
perceived 115 and used to know through the faculties of his soul, which were
spread outside of it, that which is external to it, so that the return into him (of
the sense-faculties and the faculties of his soul) did not add to him anything :
he is exactly as he was before that.1*® (R, 171)

Q 5. How many are the faculties of the soul which spread out of it ?

Ans. They are five.!? The first of them is apprehension,!*® which has three
modes 1'% : (a) (apprehension) by means of the five senses 120 ; (b) (apprehension)
by means of inferring 2! from a percept,!?? for instance smoke indicating a fire
which is behind a fence preventing it from being seen ; (c) (apprehension) by
means of hearsay accompanied by a consensus of opinion,!?® for instance our
knowledge that the city of Kanauj is on the bank of the Ganga river. For this
(knowledge) is attained by means of information received 12¢ and serves as a
substitute for one’s apprehension of this (fact) by eyesight.

The second (faculty of the soul) is imagination,'?> by means of which one
knows a thing not as it really is. For instance when the rays of the sun fall on a
(desert) plain in a certain manner and the thirsty man takes it to be water.

The third (faculty of the soul) is (conventional) opinion,'2¢ which has no

113 Ritter puts a question mark after osLJl. In all probability the word should be read
s sUJ| deriving from the root .J.

114 of, stitra 1.4.: vrtti-sarapyam itaratra * At other times it (the self) takes the same form as the
modes of functioning (of the mind)’.

115 QOr ‘ that which encompassed him ’.

116 cf. V on sitra 1.3 : svaripa-pratistha tadanim citi-Saktir yatha kaivalye ; vyutthana-citte
tu sati tathapt bhavantt na tatha ¢ At that time the energy of the mind is established in its own form,
as in the state of kaivalya. But when the mind is in its emergent state, (the energy of the mind),
although really the same, (does) not (seem) so ’ and cf. Vac. ad loc.

17 of, siitra 1.5: wvrttayah paiicatayyak . . . ‘ The modes of functioning (of the mind) are of
five kinds . . .".

18 gl,5). Cf. pramana in sitra 1.6: pramapa-viparyaya-vikalpa-nidra-smrtayah < Modes of
correct knowledge, incorrect knowledge, comprehension of words, sleep, and memory °.

119 ‘,’J .

120 of. pratyaksa in siutra 1.7: pratyaksa gamah pramanani ‘ The modes of correct
knowledge are perceptual, inferential, and linguistic ’.

121 Ritter’s text has here u.a'.}:'.ﬁl with a question mark. In all probability the word should be
read ulall. Cf. anumana of the corresponding siitra 1.7.

122 el = eyl - tl‘... Cf. dgama in siitra 1.7.

124

s al]
125 “". Cf. viparyaya in sitra 1.8: viparyayo mithya-jianam atadripa-pratistham
¢ Incorrect knowledge is false cognition which takes a form other than that of the object ’.

128 UUI Cf. vikalpa in sitra 1.9: Sabda-jiidnanupdtt vastu-$anyo vikalpah ‘Conception
based on communication lacks a (corresponding) object and results from perception of words ’.
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reality behind it, but in which one follows current habits of language. For
instance the expression used by the general public ‘ the spirit’s knowledge *.127
(They use it) although the expression has no signification,!2® and yet (the man)
who employs it is not blamed, on account of (linguistic) habit.

The fourth (faculty of the soul) is dream(ing),!?® which is man’s knowledge of
things which are (in reality) other (than what he knows), which have no
subsisting reality corresponding to the knowledge in question.

The fifth (faculty of the soul) is memory,13® which is the retention of what
has been known by the knower without its being obstructed by forgetting.

Q 6. How can the quelling of the soul and the compression of its faculties
away from external things be accomplished ?

Ans. This may be accomplished in two ways. One of them is of a practical
nature,'®! namely habituation.’®® For when a person has turned to a faculty
of the soul in itself,!3 has painstakingly prevented it from rebellion, and has
given it in trust to that which is the best for it perseveringly and applying
himself to it continually—then, unless he repeats (this practice), a time of
negligence may intervene between two periods, in which time the soul may
lapse back to what is unsuitable. But by means of continuous application, as a

127 Ritter’s text has here sL>, with the remark that the MS appears to have sLo. The word

should probably be read ‘,:L; Cf. V on siitra 1.9 : tad yathd castanyam purusasya svarapam it
yada citir eva purusah tada kim atra kena vyapadisyate, bhavati ca vyapadese vrttir yathd caitrasya
gauh ‘ Thus when, since * the self is in the form of intelligence >, (we say that) the self is
nothing but intellect, then how can it have attribute or designation ? Furthermore, it is to the
designation that (attributive, etc.) relationships are imputed, as for instance (in the case of)
“ Caitra’s cow ",

128 J Jgna2 .

129 3, 5 JI. Cf. midra ‘sleep’ in satra 1.10: a-bhava-pratyayalamband vrttir nidra. This
siitra is translated by Woods: °Sleep is a fluctuation (of mind-stuff) supported by the cause
(pratyaya, that is tamas) of the (transient) negation (of the waking and the dreaming fluctuations)’.
Deussen, however, translates it : ¢ Die nicht auf einer realen Vorstellung fussende Funktion ist
der Schlaf’ (Deussen, Allgemeine Geschichte der Philosophie, Bd. 1, Abt. 3, 512). Like al-Biriini
and unlike Woods, Deussen takes the negating particle @ in the beginning of the siitra as applying
to the compound as a whole and not as applying to bhdva. Accordingly he construes the definition
in the siitra like al-Biriini. The latter, however, misunderstood this definition as applying to
dream.

130 ; Ul. Cf. smrti  memory ’ in siitra 1.11 : anubhita-visay@sampramosak smrtih. Woods,
following the interpretation of Vac. ad loc. translates this siitra : ‘ Memory (smyt?) is not-adding-
surreptitiously (asampramoga) to a once experienced object’. Deussen, however, translates it :
¢ Das Nicht-abhandenkommen eines Objectes, dessen man inne ward, ist die Erinnerung’ (op.
cit., 512). Cf. J. R. Ballantyne’s translation (Yoga-sitra of Patafijali, reprinted, Calcutta, 1960,
14). The latter two, like al-Biriini and unlike Woods, take asampramosa to mean * lack of loss, not
letting drop (as from memory)’. For this meaning of the term cf. the Sanskrit dictionaries of
Monier-Williams and Béhtlingk, and U. Wogihara, Tke Sanskrit-Chinese dictionary of Buddhist
technical terms, based on the Mahavyutpatti, reprinted, Tokyo, 1959, 109.13.

1t Le. Cf. R, 169 (1L 18 and 19), 170 (1. 4).

132, 425, COf. abhy@sa ‘repeated practice, training’ in satra 1.12: abhydsa-vairdgyabhydm
tan-nirodhah ¢ The suppression of those (vrttis is attained) by repeated practice and detachment ’.

133 ST
)
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result of which affects disappear, and by means of habituation,'® the faculty
in question will indubitably acquire this habit in a permanent fashion, and
will be diverted from the tendencies it had when it lacked this habit.!35
(R, 172)

The second way is intellectual,’*® namely mental asceticism,’®” which
consists of contemplating the consequences with the eye of the heart,!3® and
considering the evil of the existents, which come into being and pass away. For
nothing is worse 1% than decay and passing away, these two being inherent in
(the existents). The result of this way is that when the person knows the ill and
the malignity in all things ; his heart eschews all pursuits of this world and the
next, his mind becomes free to seek liberation from them ; he is relieved of
questions and needs. For they are the causes of attachment to things existing in
the world, and add to the evils of bondage, and prevent him from addressing
himself single-mindedly to his liberation.'4® When his ambitions are turned
away from whatever there is in all the worlds, he has attained a stage tran-
scending the three primary forces.!4* The latter are such that no world can exist
unless there is production by them. They generate nature by means of one of
them 142 and destroy it by means of another of them,'4? (these two forces being)
pure 4 in their two respective genera. (The third force) which is intermediate
between the two partakes of the two others, and is on account of this capable

134 Ritter gives the Arabic word as L uadl and states that the MS is not clearly legible here.

The correct reading appears to be & sadl.

135 Cf. siitra 1.13 : tatra sthitau yatno *bhyasah ¢ Of these, repeated practice is the effort to
remain in the state (of suppressed vrttis)’; and sitra 1.14: sa tu dirgha-kala-nairantarya-
satkara-sevito drdha-bhimih  This (effort), however, is consolidated (lit. ¢ possesses solid ground ’),
when it is well attended to for a long time and without interruption ’.

136 [2. Cf. V on sitra 1.12. In the corresponding quotation in India, (R, p. 172, n.1 =
Hyd., 60 = Sachau, 1, 79) this word is corrupted into JL:JI (Sachau : ‘renunciation’, ‘via
omissionis’). i

137 4a)Jl—a term referring to a way of life characterized by abstinence as practised by the
Sufis. Cf. vairagya * detachment, passionlessness, renunciation ’ in sitra 1.15: drstanusravika-
visaya-vityspasya vastkara-samjnd vairagyam ¢ Detachment is the consciousness of (self-) control
on the part of one who is no longer thirsting for objects that are perceivable or promised by
seriptures (lit. ‘ heard ’) °.

138 L3l {w—a regular Sifi term denoting non-discursive intuitive knowledge of the
mystic.

139 The translation follows Ritter’s reading here, 5,.,.|. He, however, states that he is not
sure of this reading. An alternative reading may be suggested : » J_..j ‘ free from ’. Cf. Vac. on
siitra 1.16 :  For nothing alive is ever free from connexion with bondage to birth and death ’
(Woods, 39).

140 u;)kli di u@,\;i.

141 j e. the three gunpas. Cf. sutra 1.16: tat-param purusa-khydater guna-vaitrspyam ‘ The no-
longer-thirsting for the gunas that results from the knowledge of the self is superior to that
detachment .

142 Lijt. ‘ on one side ’.

143 Tjt. ‘ on the other side ’.

144 Replace original dg’ s o for Ritter’s emendation e 5,b. Cf. R, 181 (1. 7-8).

VOL. XXIX. PART 2. 22
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of governance and maintenance.!4> That person transcends (these forces) by
slipping away from (all) three of them.

Q7. How many kinds of conception 146 are there ? One or more than that ?

Ans. There are two kinds. One of them is a conception of material (things)
perceived by the senses.!4? The second is the conception of the intelligibilia,!4®
which are devoid of matter.14?

Q 8. Which of the two kinds belongs to those who are spiritual and god-
like 2 150
... Ans. Because they are of simple 15! species, not having gross (or cor-
poreal) bodies.!>* The other 158 kind 154 is of greater value and price than is
to be found among men. 155

Q9. And what is the position of angels 1%¢ with regard to the two kinds ?

Ans. It is like the position of the spiritual ones in confining themselves to
the other 157 kind, being free of anxiety as to being bereft of this (state),
(R, 173) whereas the other spiritual ones do not enter upon it with the same
integrity and freedom 158 from thoughts about consequences.

Q 10. Is there or is there not a difference of rank 5% in this state among the
angels ?

15 of. India, Hyd., 30-1: L1by &0 Lu dV6 ... "5 ’@, OV I IO g
'L'..UL, sl l.f'.n 4y J_)J‘.; 2.‘JL:J|J »LZ.'JL C)L?'L” l.fln 22.&.9 g..a.'; i._JL:Ji_, "é‘") ‘:)Jg.” l.‘;.n ‘...three
powers . . . which are called sattva, rajas, and tamas . . . . The first power is rest and goodness,
and hence come existing and growing. The second is exertion and fatigue, and hence come
firmness and duration. The third is languor and irresolution, and hence come ruin and
perishing’ (Sachau, 1, 40-1). For the equation of the three gunas (qualities, constituents of
Nature) with the three aspects or forms conceived in the doctrine of the trimiirti, the Hindu
trinity, cf. e.g. Kalidasa’s Kumarasambhava, 2.4 : namas trimartaye tubhyam prak srsteh
kevalatmane/guna-traya-vibhagaya pascad bhedam upeyuse ‘ Salutations to you, O Trinity, one
before creation, afterwards divided for the sake of the division of the three qualities’. Also cf.
W. Kirfel, Symbolik des Hinduismus und des Jinismus, Stuttgart, 1959, 44 ; J. Gonda, Die
Religionen Indiens, 11, Stuttgart, 1963, 65.

148 )3..43- 147 U“J“‘“ 148 J_,i.u

149 of, gutra 1.17-18 : vitarka-vicaranandasmita-rapanugamat samprajfiatah ¢ The self becomes
fully aware of objects by assuming the form of deliberation, reflection, joy, and egoism ’ ; virama-
pratyaydbhyasa-pirvakah samskara-$eso 'nyak By constantly dwelling on cessation until only
the residual impressions remain in awareness, the self attains a different state ’.

150 The answer to this question and a further question answered by the following appear to
be lacking.

151 L, ..l probably meaning here ¢ incorporeal *.

152 of, siitra 1.19: bhava-pratyayo videha-prakrti-layanam ° Those who experience the
absorption-into-prakyrti characteristic of * videhas’’ (lit. ¢ the bodiless’) attain the self which is
aware of existence ’.

153 J:,.'Sll may alternatively be read as J.’,‘-—SH, i.e.  the last’.

154 , o)l may refer to one kind of concentration, or alternatively to a kind of men or
spiritual beings.

155 cf, sitra 1.20 : $raddha-virya-smrti adhi-prajia-pirvaka itaresam ¢ Others attain this
only after (developing) faith, energy (i.e. firmness of will), mindfulness, concentration, and
insight °.

156 See p. 307, n. 37 above.
157 Y| may alternatively be read as =Y, fe. ¢ the latter .

158 Lit. ‘ purity *. 159 |5\ of. videsa in siitra 1.22 (next footnote).
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Ans. There is certainly a difference of rank ; 180 (for) this is a characteristic
of all groups, both spiritual and corporeal. Were this (difference in rank ever)
lacking in them (one could not explain) why the emancipation of some of them is
(relatively) speedier,'®! while that of others is slower. There is no reason for
the speediness except the persistence in a devoted 162 activity, just as there is no
reason for the slowness except remissness in this activity. Consequently there
are degrees among them, and so a difference in rank results.

Q 11. Is there a way to liberation other than the two ways, namely habitua-
tion and asceticism ?

Ans. (Liberation) may be attained by devotion.’63 This is constituted by
withdrawal 164 from the body and (directing oneself) towards knowledge,
certainty, and sincerity in the heart, and towards praise, exaltation, and
laudation with the tongue, and action with the limbs.183 God alone and nothing
else is aimed at in all these, so that succour should come from Him with a view
to achieving eternal bliss.

Q 12. Who is this object of devotion who gives succour ? 166

Ans. He is God, who because of His pre-eternity and unity dispenses with
action, which is requited either by peace, for which one hopes and longs for, or
by distress, of which one is afraid and which one endeavours to avoid,6? and
who is (withdrawn) from thoughts, for He transcends the repugnant contraries
and that which being alike is beloved.18 He knows eternally with His own
essence.’®® For knowledge which supervenes (at a certain moment) has as its
object that which (previously) was not known. Ignorance, however, cannot
befall Him at any time or in any state.

160 of. siitra 1.22 : mrdu-madhyadhimatratvat tato ’pi visesah. (This siitra appears to be an
interpolation reading tatrapi, subsequently assimilated to siitra 1.23 by reading fato *pi.)  There
are grades of propinquity, according as the fervour is weak, moderate, or excessive.’

161 of, sitra 1.21 : tivra ganam G kb ¢ Those whose fervour is intense attain the self
which is near the goal *.

162 u.a.l:;;.ll ¢ devoted ’, or alternatively ua_I;%.:.H ¢ conducive to emancipation ’.

163 3sle. Cf. pramidhana in sttra 1.23 : 7évara-pranidhanad va ¢ Or (the self near the goal)
is attained by devotion to the I§vara ’.

184 Amend &3 for SES

165 z- ldl Jeall—a Sufi term. Cf. Vac. under siitra 1.23: * By devotion (that is) by a
special kind of adoration either mental or verbal or bodily * (Woods, 49).

168 For this question and the answer to it cf. India, Hyd., 30 (= Sachau, 1, 27-8), referred to
by R, p. 173, n. 4.

187 L. oale L Jad. Of. karma-vipdke in siitra 1.24: klefa-karma-vipakasoyair
aparamrstah purusa-visesa tsvarah ‘ Tévara is the supreme state of the self, having no contact with
the substrata of the fruition of works (karma) based on the afflictions (kleéa)’.

188 For the idea of this expression cf. the term dvandva ¢ pair of opposites ’, e.g. siitra 2.48 ;
Bhagavadgita 2.45, 7.27. Cf. Sachau, 1, 263 (annotations). Also cf. V on siitra 1.24:
tasyaisvaryam samyatisaya-vinirmuktam  His pre-eminence is altogether without anything equal
to it or excelling it > (Woods, 50).

169 of, siitra 1.25: tatra niratisayam sarvajia-bijam ‘ In that state there is the unexcelled
germ of the omniscient.’
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© Q 13. Since the liberated one is described by these attributes, what is the
difference between him and God, the Exalted One ? 17 (R, 174)

Ans. The difference between them consists in the fact that the liberated one
is as described above in the present and the future time, but not in the past
which precedes his liberation. He is therefore like a deficient . . . ,»7 as he does
not possess in the state which he has achieved the past time which has elapsed.
For his liberation does not (belong) to pre-eternity.!”? God the Sublime, on the
other hand, possesses the attributes described above in the three parts of time
which are conceived by us, namely the past, the present and the future.!”® For
He in His essence transcends time and its periods from pre-eternity to eternity
in the future.?4

Q 14. Does He have other attributes than those you mentioned ? 175

Ans. He has perfect sublimity in worth, not in place, because He transcends
location. He is the absolute perfect good desired by every existent,'”® and He is
knowledge which is free from the pollution of heedlessness and ignorance.'??

Q 15. Do you or do you not attribute to Him speech ?

Ans. Since He knows He must indubitably speak.178

Q 16. If he speaks because of His knowledge, what then is the difference
between Him and Kapila *7° the knower and the other persons of knowledge who

spoke because of what they knew ¢ 180

170 This question and the answer to it bear a resemblance to V on siitra 1.24. Cf. also V on
sutra 1.26.

171 The word is blurred in the MS.

172 ¢of, India (quoted by R, p. 174, n. 1).

173 ¢ Future ’ is designated by two words : _wl.. and ol

174 cf. kalenanavacchedat in siitra 1.26 : sa pirvesam api g{&ruh kalenanavacchedat < He is also the
teacher of the ancients, for He is not limited by time ’.

175 For questions 14-18 and the answers to them cf. India, Hyd., 20 et seq. (= Sachau, 1,
28 et seq.), referred to by R, p. 174, n. 4 et seq.).

176 Al.Biraini uses here expressions deriving from Greek philosophical texts translated into
Arabic.

177 cf. sutra 1.25.
178 of, siutra 1.27 : tasya vacakah pranavah ‘ The word expressing Him is the sacred syllable

“Qm”’, Al-Biriini may have understood vdcaka here as referring to speech as an attribute of
God (tasya) and not to the sacred syllable * Om ’ (pranava in the sitra) as expressive of God.
In his translation al-Biriini omits any reference to this sacred syllable.

179 The word J; occurring in the MS, which Ritter has replaced by |, was pretty
certainly an Arabic transcription of the Sanskrit name Kapila. Al-Birini proba;bly transcribed it
JS" or alternatively he might have used the Persian character for ‘p’, in which case the
transcription was J.;f . Cf. India, Hyd., 102. Also cf. India, Hyd., 54, & Ay 6l FSJ—\ J.;f
iSLly Ll < the sage Kapila, for he was born knowing and wise > (Sachau, 1, 72). According
to Véc. under satra 1.25 the earlier commentator Paficasikha described Kapila as ‘ the first
knower’. Kapila is the well-known name of a celebrated ancient sage. Cf. R. Garbe, Die Samkhya-
Philosophie, 24 et seq.

180 ¢of, India, Hyd., 71: &l ‘H‘ G S o J.éé‘ ‘,.‘,':r.ﬂ é; CJ‘l‘UI KL - o g
P.al 5 p i ol e O ity ¢ Rasis are the sages who, though they are only human
beings, excel the angels on account of their knowledge. Therefore the angels learn from them,
and above them there is none but Brahman ’ (Sachau, 1, 93).
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Ans. Itis time which differentiates them. For the above-mentioned (persons)
learned to know and spoke after (a time) in which they did not know nor speak ;
and through speech they transmitted to others what they knew. Consequently
their speech and teaching are within a (certain) time. As, however, divine
things have no connexion with time, God, may He be praised, knows and speaks
in pre-eternity. It is He who addressed in various ways Brahma 18! and other 182
primal (sages). To some of them God sent down a book, to others He opened a
gate for intermediation (with respect to Him). Again to others He made a
prophetic revelation so that they grasped in thought that which He bestowed
upon them. (R, 175)

Q 17. Whence does He have this knowledge ?

Ans. His knowledge remains in the same state throughout eternity.
Inasmuch as He is never ignorant, His essence is full of knowledge and does not
(need to) acquire knowledge which He did not have. According to what He
says in the Veda which He revealed to Brahma : ‘ Praise and eulogize Him who
spoke the Veda and was before the Veda ’.183

Q 18. How can one worship Him who cannot be perceived by the senses ?

Ans. His appellation establishes His existence. For only an (existent)
thing is given a predicate ; and a name is given only to a nameable (object).}84
Though He is inaccessible 185 to the senses, so that they do not grasp Him, the
soul cognizes Him and thought conceives His attributes. This is the pure manner
of worshipping Him. And as a result of constancy and diligence in this manner
of worship some realization is achieved 8¢ through the above-mentioned
habituation,'®? and hindrances are quelled (which prevent) the soul from being
compressed and from compressing (its) faculties so as to prevent their spreading
out and their attachment to what is not real 188

181 cf. Vac. under sitra 1.26. |$l,| is a translation of pirvesdm occurring in sitra 1.26.
The difference between I§vara and Brahma is mentioned in Vac. under siitra 1.26. The way the
Arabic version defines the difference between God and the ancient sages derives from siitra 1.26,
the commentaries on it, and probably also from the commentaries on siitra 1.25.

182 by is probably a misreading of nE which occurs in a parallel passage in India
(R, p. 174, n. 9). The misreading may be due to the influence of the last part of the preceding
name (l,.

183 cf. V on siitra 1.24 and Vac. under siitras 1.24-5 with regard to Iévara as the author of
the Veda. With regard to I§vara as the knower cf. Vac. under sitra 1.24 and sitra 1.25 itself.
Cf. India, Hyd., 21 (= Sachau, 1, 29).

184 cf. siitra 1.27. Also cf. V and Vac. on the same siitra with regard to a name as proof for
the existence of the object named.

185 Lit. ‘ absent ’.

186 According to a parallel quotation in India (R, p. 175, n. 8) : * felicity is achieved *.

187 ¢f. R, 171 (1. 15 and 19). With regard to verbal and mental habituation cf. siitra 1.28 :
taj-japas tad-artha-bhivanam ‘ Utterance of it serves to reveal its meaning ’.

188 21| 4. In $aff terminology 34| means God. With regard to ‘ contraction’ and
‘ obstacles > here cf. siitra 1.29: tatak pratyak-cetanadhigamo ’py antardyabhavas ca ¢ From
that comes knowledge of the intellect within and removal of obstacles ’. Contraction seems to be
the antithesis of viksepa ‘ projection > mentioned in sitra 1.30.
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Q 19. What are the hindrances which prevent the soul from attaining its
own self ? 18°

Ans. The hindrances which (keep) the soul (away) from its proper pure
activity are blameworthy moral qualities, which it acquires because of negli-
gence 1% with regard to that which is obligatory, of sloth 1 in action, of
procrastination,®? of doubt 1% with regard to truth, of impotence *4 due to
ignorance and of the opinion which (sees) the obligatory as not obligatory.19%

Q 20. The soul acquires blame because of these hindrances. Are there other
hindrances which are not blameworthy ?

Ans. (The soul) 1%¢ is distracted 1°7 by preoccupation in the following six
manners : its preoccupation with impulses which come to it without any
intention on its part ; its preoccupation with created beings 1® whose reincarna-
tion 1% it expects ; its preoccupation with disappointment in and despair with
regard to its quest ; 200 its preoccupation with change in the body 20 which is
its chariot 202 , . | to it, or its occurrence is in it or in its actions.203

Q 21. What is the way towards quelling and warding off 204 of (the above) ?
(R, 176)

Ans. The setting apart of one’s thought towards God, the Exalted and
Sublime One, (alone) to the point of not being aware of anything else that
might distract him 205

189 The expression 13 [e JL3IY| ‘ attaining its own self’ is close in meaning to the
expression svaripa-daréanam apy asya bhavati ‘ he gains insight into his own nature’ in V on
satra 1.29.

190 of. pramdda in sutra 1.30: vyddhz-stycina-.samsaya-pmmdddlasydmmtz-bhrdntz-
darsanalabdha-bhiamikatvanavasthitatvant citta-viksepas te ’ntarayah °The obstacles are the
distractions of the mind, i.e. error due to sickness, languor, doubt, heedlessness, sloth, and
sensuality, also lack of an objective basis for perception, and instability of perception ’.

191 of, glasya in sitra 1.30.

192 Lit. ‘ putting off till to-morrow’. Perhaps this is meant to render anavasthitatva
¢ instability ’ of sutra 1.30.

193 cf. saméaya in sutra 1.30.

194 of, alabdha-bhimikatva in sitra 1.30.

195 of, bhranti-daréana in satra 1.30.

196 For the text up to the word ‘ body ’ cf. siitra 1.31 : duhkha-daur ya jayatva
Svasa-prasvasa viksepa-sahabhuvah ‘ The companions of the distractions are pain, melancholy,
trembling of the body, inhaling and exhaling ’. Also cf. V on this sitra.

197 L‘_L..’;g_ corresponds to viksepa in siitra 1.31.

198 of, adhibhautikam in V on sitra 1.31.

199 J,l» . See above, p. 309, n. 58.

200 of, daurmanasya in sitra 1.31.

201 of, angamejayatva in satra 1.31.

202 The three words that follow appear to be corrupt. Ritter notes that they are difficult to
read in the MS. For the simile of the chariot cf. India (Sachau, 1, 49) : ¢ The soul is in matter like
the rider (S |,) on a carriage (i) . .. .

203 The meaning is not clear.

204 of. pratisedha in siutra 1.32 (see next footnote).

205 This is certainly meant to render siitra 1.32, though the Sanskrit text here does not refer
in any way to God : tat-pratisedhartham eka-tattvabhyasah ¢ Their removal is effected by repeated
practice aimed at a single entity ’. ;1}1 corresponds to eka-tattva here. For this answer cf.
India (quoted in R, p. 176, n. 1.).
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Q 22. Is there a thing that ought to be wished for together with the thought
which has been described ?

Ans.206 He ought to wish and desire the welfare of all creatures without
exception, rejoice in its being achieved by them,20? have compassion on the
unfortunate and the afflicted,?°® be glad because of the works of the righteous
and the good,® shrink from the works of the wicked and the evil.?!® And he
should (obtain) awakening 21! for his soul,2!? so that his breath 21* will not go
away and be lost 214 in the two states of (namely) its retention and expulsion.?!5

Q 23. What is his state when he achieves this stage before liberation ?

Ans. 218 (At this stage) his psychic power overcomes his body, the bodily
obstacles have been abolished and he is in control of his (own) self. If he wishes
he makes it as small and subtile as a grain of dust, and if he wishes he makes
it as big and extensive as the air.2? It 218 ig like to a crystal,?!® in which its
surroundings are seen, so that the things are in it, whereas it is external to them.
In the same way he contains that which encompasses him,??* so that when

208 For this answer cf. India (quoted by R, p. 176, n. 3).

207 Here _,uL\ 4y corresponds to maitri in siitra 1.33: maitri-karund-muditopeksanam
sukha-dubkha-punyapunya-visayanam bhavanita$ citta-prasidanam ‘ By cultivation of affection
for the pleasant compassion for the unpleasa.nt delight at good, indifference to evil, calm of the
mind is a,tta,med’ ST B corresponds to V ad loc.: sarva-pranisu; s> to V ad loc.:
sukha bh o

208 Here )..4 corresponds to karuna in sitra 1.33; .Lladlly ool 03y SLAL to
duhbkhitesu in V ad loc.

200 z. 4 corresponds to muditd in siitra 1.33 ; Q\.;-L.a.” JLeY to punyatmakesw in V ad loc.

210 Here i corresponds to wpeksd in sitra 1.33; L1 2Y1, sUay¥l JLél e to apunyat-
makesu in V ad loc.

211 This possibly corresponds to citta-prasadam in sutra 1.38.

212 e
214 If Ritter’s suggestion is correct, a 4 should probably be added : G.a.'). 3

213

215 A]l-Biriini seems to have run the two sitras 1.33 and 1.34 together. The word u.._n_;
corresponds to prana in satra 1.34: pracchardana-vidhiaranabhyam va pranasya ‘ Or (this is
attained) by breathing out and holding of breath ’. Here _sJ> corresponds to vidhdrana ; and
JLyy| to pracchardana.

218 For this answer cf. India (quoted by R, p. 176, n. 3).

217 This corresponds to sitra 1.40: paramdnu-parama-mahativanto ’sya vastkarah ‘ His
control extends from the smallest atom to the greatest magnitude’. For ,dzi. cf. vadikara.

For ,l,klf of. param@nu here and V ad loc. For +|;4\S” cf. Maniprabha ad loc. There seems to be
no reference to sitras 1.35-9.

218 For the present sentence and the following one cf. siitra 1.41 : ksina-vriter abhijatasyeva
maner grahitr-grahana-grahyesu tatstha-tad-afijanata apattih ¢ Samapatti is the presence in all
(small and large) and the encompassing of all (large and small) on the part of the mind which has
abandoned the functions of knower, knowing, and known, as a good gem shines on all and bears
the image of all ’.

219 The word 3, ,ls corresponds to abhijato manih in the siitra and to sphatike in V ad loc.
(where the whole illustration is used in a somewhat different way).

220 The Arabic o b|>| may also mean: °that which he comprehends’. Cf. R, 170 (l. 19),
177 (1. 2).
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union 22! between (the act of) knowing and the known 222 (is achieved) in him—
he being the knower—intellection, he who intellects, and that which is intellected
become in him one thing.228 (R, 177) And withal he (subsists) within four 224
degrees whose glory and splendour 2 differ. The first is the lowest ; it (consists
in) the apprehension of the three above-mentioned (i.e. the act of knowing, the
known, and the knower) qua names,?2¢ attributes,22? and details which do not
congtitute 228 definitions.??® When he transcends it, (reaching) definitions which
turn the particulars of things into universals,?® he achieves a second degree.2!
He does not, however, cease in this (state) from (engaging in) details of (his)
knowledge of things. Then, when (engaging in) details is abandoned in his

221 The word A<| may correspond to samapatti ¢ fusion * in siitra 1.41.

222 * Known ’ is here in the plural in Arabic.

223 The terms ‘...Lc, Slglall, and él..}l as well as the terms J.:'é;;, Jsiall, and JslJI, may
correspond to grahana, grahkyani, and grahity (sutra 1.41). The formula affirming the identity in
one subject of the second triad of Arabic terms is often used by the Aristotelian philosophers,
being applied to God.

224 of. V on satra 1.46 : sa caturdhopasankhyatah samadhir iti ¢ Thus concentration has been
described according to its four subdivisions >. This refers to the kinds of concentration discussed
in siitras 1.42-4. For what follows cf. India, Hyd., 53 (quoted by R, 176, n. 3) = Sachau, 1,
69-70 : ‘ The Hindus say : “ If a man has the faculty to perform these things, he can dispense
with them, and will reach the goal by degrees, passing through several stages. (1) The knowledge
of things as to their names and qualities and distinctions, which, however, does not yet afford
the knowledge of definitions. (2) Such a knowledge of things as proceeds as far as the definitions
by which particulars are classed under the category of universals, but regarding which a man
must still practise distinction. (3) This distinction (viveka) disappears, and man comprehends
things at once as a whole, but within ¢ime. (4) This kind of knowledge is raised above ¢ime, and
he who has it can dispense with names and epithets, which are only instruments of human
imperfection. In this stage the intellectus and the intelligens unite with the intellectum, so as to
be one and the same thing >’. This is what Patafijali says about the knowledge which liberates
the soul’. Also cf. India, Hyd., 51-2 (= Sachau, 1, 68).

225 The reading of s\, seems to be doubtful.

226 Tn the Arabic : f...l ‘name’ in the singular.

227 34 ‘ attribute * in the singular.

228 Lit.  give’. ’

%29 This has a slight correspondence to siitra 1.42 : tatra $abdartha-jiana-vikalpaih sankirnd
savitarka samapattih ¢ Of these (i.e. within the category of samapatti) savitarka (the determinate)-
samapatti is associated with concepts arising from the cognition of the meanings of words’
(tatra is absent in some versions). For .| cf. dabda in the stitra. However, al-Birini seems to
introduce here conceptions deriving from the epistemology of the Aristotelians. This also seems
to be the case in what follows.

230 of. siitra 1.49: S$ruta ana-prajiiabhyam samanya-visaya visesarthatvat. Woods’s
translation here is apparently based on the probably incorrect reading anya (cf. Deussen, op. cit.,
518) instead of samanya ‘ universal ’ : ‘ has an object other than the insight resulting from things

heard or from inferences inasmuch as its intended-object is a particular’ (Woods, 94). Both J,,u:

‘details* and =L3;> ¢ particulars’ correspond semantically to visesartha here, whereas QL:_If
‘ universals > corresponds to s@manya. Al-Biriini may have misconstrued the siitra or the
commentary on it.

231 This differs from the second kind in Patafijali’s siitra 1.43 : smyti-parisuddhau svaripa-
$anyevarthamatra-nirbhasd nirvitarkd ‘ The nirvitarka (non-determinate samdpatti) appears to
consist of the object alone, as if it had relinquished its own nature, when memory is purified (i.e.
done away with ; or: ¢ when mindfulness is perfected ’) .
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knowledge, and when he apprehends things as unified 222 and actualized
according to time, he reaches the third degree. In this (stage), when existence
is separated in his (mind) from time and . . . 23 his knowledge of particulars
and universals; then not (even) that which is as subtile 234 as an atom 3%
is hidden from him.2*¢ He is superior to one who receives information 27 about
a thing with regard to which something is hidden from him, so that the defect of
a person who hears about (the thing) is not removed 2*® by the (act of)
hearing.23? He can do without designating by names and attributes,?4® these
being instruments of necessity and need. Thus he has reached the ultimate
(stage) in the noble fourth degree, and deserves to be called truthful 24!

Here ends the first section, (dealing with) making the heart steadfastly
fixed,?42 of Patafijali’s book.

22 For 3dmzs sLEYL Ll>ly ‘ when he apprehends things unified’ cf. V on siitra 1.43:
eka-buddhy-upakramah ‘ the formation of a single mental-act > (Woods, 82).

233 Ritter indicates a lacuna here. .

234 cof, siitra 1.44 : etayaiva savicara nirvicard ca siksma-visaya vyakhyatd * By this has bee
explained the savicard and the nirvicdra samapatti which has subtile objects ’. (This translation
is corroborated by V on siitra 1.46. An alternative translation might be: ‘By this has been
explained the savic@rd samapatti ; whereas the nirvicara samapatti may be explained as having
subtile objects ’.) Cf. also siitra 1.45 : sitksma-visayatvam calinga-paryavasanam ‘ These subtile
objects include the uncharacterized ’.

235 ,» sometimes serves as a term designating ‘ atom ’; cf. p. 312, n. 80. This, however, ie
not the case in Kalam terminology.

236 of Bhoja on siitra 1.49: asyam hi prajiayam saksma-vyavahita-viprakrstanam aps
videsah sphutenaiva ripena bhasate ¢ When this (yogic) knowledge (has been attained), then (any)
particular, even if it be subtile, hidden, or distant, becomes distinctly manifest *.

237 _,.\;| may alternatively be rendered by  one who gives information ’.

238 Lit. ¢ cured ’.

239 For tl‘.,. cf. $ruta, sttra 1.49. The translation proposed in the Arabic text may require

here the emendation of the second «w in R, 177 (1. 7) into 4. This statement appears to refer
to a discussion similar to that of V on sttra 1.49. Here J:_;;;.Jl ¢ one who receives information ’

may refer to dgama of V on sutra 1.49, and &~ s hidden * may refer to vyavahita ° placed
apart, hidden ’.

240 For &lanally slwY! of. $abda in V on siitra 1.49.

241 The Arabic word 31 ., is often used as a designation of persons venerated on religious
grounds. Thus it is applied t0 Muhammad’s friend and father-in-law, Abii Bakr, who was the first
Caliph. The description of the last state by the word ¢ truthful ’ corresponds to that of sfitra 1.48 :
rtambhard tatra prajsia ‘ In this (calm) the insight is truth-bearing ¢ (Woods, 94). Cf. India, Hyd.,
57 (1. 12): Q\.Z.;i.aﬂ <3y o «uly a8 O] 5 ¢ though his degree be lower than that of the saints’
(Sachau, 1, 76). Sutras 1.46, 47, 50, 51 are not reflected in the Arabic text.

242 Lit. ‘fixed in one place’. For _Jlal ,|,3| here cf. R, 183 (1. 21), corresponding to
siitra 3.2.
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AL-BIRUNI’S ARABIC VERSION OF PATANJALI'S

YOGASUTRA: A TRANSLATION OF THE SECOND

CHAPTER AND A COMPARISON WITH RELATED
TEXTS

By Seromo Pines and Tuvia GELBLUM

The following study contains a translation of al-Bir@ini’s rendering into
Arabic of the second chapter of Patafijali’s Yogasttra cum commentary. (On
this point see our translation of al-Birfini’s rendering of the first chapter of
Patafijali’s Yogasitra.)! This translation is based on Ritter’s edition of the
Arabic text.? Comparison has been made with the unique MS of Ritter’s text :
Koprili, 1589, folios 412a—419a (written on the margins).? We have also
compared the text with parallel passages and expressions in al-Birtni’s India.*
In some cases the passages in India are identical, while in others they show
differences. Sometimes these differences are merely stylistic.®> In other cases
there is a doctrinal divergence.®

Furthermore, an attempt has been made here to indicate the parallels
between the Arabic version on the one hand, and the Sanskrit text of the
Yogasiira,” as well as its extant commentaries,® on the other.

The following is a list of those siitras of the second chapter correspondence
to which may be found al-BirGini’s text: 1-18, 19 (%), 20-31, 33-40, 4249,
52-55.

The following siitras of the chapter under consideration do not seem to
have been translated or to be reflected in al-Biriini’s text: 32, 41, 50, 51.
On the face of it, it is likely that these siitras did not occur in the text available
to al-Birani.

Some observations on al-Biriini’s rendering of various terms and passages
of the second chapter may be found in the introduction to our translation of
the first chapter.

Chapter 2

(R, 177, 1. 12) Question 24. What is the way to the degree which is sought
for one who, lagging behind,® has not yet reached it ? 1 And how does one
return to it who has fallen from it through a fault which he (committed) with
respect to it ¢ 11

Answer. If the heart of him who committed a fault were not gone in
wretchedness,!? he would not have declined from (the degree of) happiness 3
which he had achieved. As for the way of attaining it, in the case of the striving
(aspirant), and the way of return to it, in the case of the one who forfeited it,
it consists in the steadfast performance of acts of worship and in tiring the
body, i.e. fasting, prayer, chants of praise and recitations 14 whereby reward
and recompense are attained, and all that is directed towards the essence of
God, may He be exalted, and by means of which one may come near Him.!®

Q 25. What 16 results for man from (his) exertions, asceticism, and self-
mortification ?

Ans. The result (consists in) his soul turning away from rebellion and (in)
the quietude and tranquillity of his heart on account of the lightening of his
afflictions.”

Q 26. What are these afflictions which burden 18 the heart ?
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Ans. They are ignorance, (wrong) opinion, desire, hatred,’® and the
attachments.?® The greatest of these is ignorance, which serves for them as
a root and basis.?® Through them, or through most of them, man’s destruction
(comes about). Creatures have erred a long time because of them and have
perished through them. In a self-mortifying ascetic, however, they subsist
potentially and do not actively manifest themselves, just as seeds placed in a
granary do not germinate, although (the capacity for) germination is latent in
them ; 22 and as a frog stunned by a blow, when not in water, does not revive
upon the (dry) land, though it be alive.2® For asceticism and self-mortification
have weakened these (afflictions), so that they have been enfeebled, have
withered and have come to the verge of being reduced to nothing. On the
other hand, in the case of one who does not yet practise asceticism they are
vigorous, strong,® and manifest. If he quells and attenuates one of these 25
(afflictions), its place is occupied in force by another one whose evil has in-
creased. Accordingly he does not gain anything by the removal of (one
particular affliction).26

Q 27. What is the meaning #* of these forces which afflict 28 the heart and
corrupt man ? (R, 178)

Ans. Ignorance consists in representing a thing in a way contrary to its
true reality. Thus (an ignorant person) regards the impure as pure, pleasure
as good, distress as well-being, the earthy turbid body as eternal 2° and as
being man himself; he is ignorant of the fact that (man) is the soul rather
than 30 (the body).®

(Wrong) opinion is the confusion of things so that one does not differentiate
between them and, because of the resemblance,?? imagines them to be one and
the same thing. Thus one may have the (wrong) opinion that the corporeal
subject which intellects and an abstract intellect are, with respect to existence,
one and the same thing ; 3 (or) one may not distinguish between the light of
sight 3¢ and the light of the sun or that of a lamp, and may regard the two
lights as identical.

Desire (consists in) coveting the goods of this world and the turning of
one’s attention towards the pleasures of the senses like roses, sandalwood 35
of Andhra (?),% and the chewing of the betel 37 leaves after meals for the sake
of savour and (the arousing of) lust.8

Hatred 3° (occurs) whenever distress and pain are inflicted ° upon the body,
or grief and anxiety upon the soul. This leads to aversion and to the mani-
festation of a hostile attitude towards them (bringing about) their 4* subjuga-
tion 42 with a view to cutting off the ties 3 with them.%

The attachments %> are accessories 46 and additions to volitions and other
(things).4? For instance in the case of lusting ¢ after women (R, 179): one
cannot gain access to them except through accessories which help (in obtaining)
success. Such (accessories) are presents (offered) when meeting them, con-
stantly cleansing and perfuming oneself on account of their nearness, (trying
to) make them bolder by playful (ways) and other (things) by means of which
prestige is acquired in their (eyes) and love is won. (Another) example which
(belongs) to the accessories of repugnant things is the (thought) of future 4
death when reflection is applied to the various kinds of the causes (of death).5°
When vigorous and dominant, all this 5! hinders the heart from making an
effort (to do) what is obligatory and find rest from the affliction.’* If, however,
(the afflictions) have been enfeebled by means of the asceticism, the self-
mortification and the abstinence referred to above, they become like unto
roasted seeds % which (cannot) be made to germinate through being sown in
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the ground, and like unto stewed frogs which cannot be revived through being
plunged into a water tank.5* Their corrupt and corrupting activity is (thus)
annulled, so that it does not emerge into being. Thereupon they disintegrate
like the simple (components) of the body when these return to their 55 wholes.58

Q. 28. What is the reason % for effecting in these five burdensome 58 forces
the enfeeblement, the separation, and the removal referred to above ?

Ans. The desire for liberation. For when (the forces) encompass and
inundate the soul, it % cannot but acquire . . . .*¢ Among them requital through
recompense and 8! compensation. Although in the other (world) these are
imagined, in this world they are perceived by the senses and known.®* For
instance Nandike$vara.®® When he offered many sacrifices to Mahadeva, the
greatest of the angels,® he merited paradise and was transported to it in his
corporeal form and became an angel. (Another) instance (is) Indra, chief of
the angels. When he fornicated with the wife of the brahmana Nahusa,®® he
fell under a curse and was transformed into a snake after having been an angel.
While the soul is exposed to acquiring compensation, it will be necessarily
entangled and will not ¢ find liberation from its bonds despite its being pre-
occupied with it.

Q 29. Has entanglement a cause other than this, and in what way will you
find compensation with regard to it ?

Ans. Ignorance is in true reality the hindrance (preventing) liberation.
The other (afflictions) that come after it,®” although they are factors (bringing
about) bondage, go back to ignorance. The latter is their source and place of
origin. Entanglement has no cause (R, 180) other than it. The soul wis-d-vis
these factors % may be compared to a grain of rice within its husk.%® As long
as (the grain) has the husk with it, it has the disposition (required) for sprouting
and for ripening, and it alternates between its being generated and generating.”®
When, however, the husk is removed from it, these occurrences cease. It is
purified (and thus becomes fit) for permanent existence in a (changeless) state.”
As for requital, it exists in the (different) kinds of beings in view of the fact
that the soul ?? repeatedly passes (through various changes) with respect to
the length or shortness of the span of life and to abundance of or deficiency
in well-being.?

Q. 30. What is the state of the soul 7 when it comes (to subsist) between
rewards and the (consequences of) sins and thereupon is entangled in the trap ?°
of births for the purpose of (receiving) benefit or punishment ?

Ans. It alternates according to what it has opted for and obtained, between
comfort and discomfort, and oscillates between pain and pleasure.”

Q 31. Are, then, all entangled 77 souls equal in this matter or do their
states differ ¢

Ans. Discomfort and pain only are the lot of the cognizant 7® soul, since
the comfort of this world is the discomfort of the hereafter.”? For in truth
(comfort) can scarcely be obtained except through sinning in some respect.5
And also for the reason that the man endowed with knowledge grasps the
essence 81 of good and evil, and therefore comfort (obtained) by way of requital
is transformed, as far as he is concerned, into discomfort.82

Q 32. What ought he to do at this point ?

Ans. (He ought) to turn away from that which generates entanglement
and engenders (a specific) station 82 (in existence).3*

Q 33. And what are they ? 8

Ans. If the knower is not separated from the known (objects) he is with
them, and consequently, because of this conjunction between him and them,
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he is not liberated.?® For in truth this conjunction only exists because of a
certain ignorance.?” But for the latter he would have been separated from the
known (objects).8®

Q 34. How is this ? (R, 181)

Ans. The intention with regard to each known (object) seen (by the knower)
is the cognition of its elements # (namely, the knowledge) to which of the five
(elements) it (belongs). (By °the five elements’) I mean earth, water, fire,
wind, and sky.®® (A further purpose is) the cognition (of the known object)
with regard to its quale °*; (i.e.) does it (belong to) the class of pure good or to
the class of pure evil or to a class which is a mixture of the two ? 2 This
cognition comes about through the intermediary of the senses.?® Now, the
senses * are untruthful on account of errors % occurring in them. That, how-
ever, which has no truth in it is not known with certitude. And that which
has become voided of certitude must have been overtaken by ignorance.

Q 35. How (can) the class of a known (object) be discerned %

Ans. Ifit is knowledge it (belongs to) the class of pure good ; if it is activity
it (belongs to) the intermediary mixed class; if it is persistence it (belongs to)
pure evil.?

Q 36. What is the cause which necessitates the conjunction between the
knower and the known ?

Ans. The knower, without the known, is in his essence % a knower n
potentia ; he is actualized only through the known.?® And it is for the sake of
(the knower) that the known is known.*® For this (reason) the conjunction
between the two is necessary.10

Q 37. If it is through the known that the knower is a knower, how 11 then
will he (subsist) in the abode of liberation, since there is no known (object)
there ? 102

Ans. The knower becomes a knower through the known only in the stage
of entanglement, which is far from true cognition. In it knowledge is like unto
a fantasy which is acquired by means of strategems and of effort. For in it
the known is within the sphere of hiddenness and concealment. In the abode
of liberation, on the other hand, the veils are removed, the coverings are lifted,
and the impediments eliminated. In it the (knower’s) essence is cognizant 19
only and nothing but that.104

Q 38. How is separation which replaces the conjunction (in question)
achieved ?

Ans. Aslong as a thing which (belongs to) the known (objects) is unknown
the desire to know it keeps increasing until it (becomes) known, whereupon this
desire subsides.’®® The sensibilia which are objects of knowledge are not,
however, true reality which is as fixed as the untelligibilia.1%¢ When this is
established with certitude which is not subject to any doubt, the conjunction
(in question) comes to an end ;7 the knower is separated from the known
(objects) and in consequence is isolated and disengaged.1®® This is the meaning
of liberation.10®

Q 39. What happens to the knower when he is isolated and disengaged ?
(R, 182).

Ans. Seven things happen to him, three of them in the soul, namely
immunity from committing sins and the disclosure . . . this . . . the .. .11% and
four in the body, namely (@) regarding pleasures as pains, and (b) (considering)
that the stuff 111 (of the feeling) of pleasure is ignorance, and (c) that the com-
prehension of that necessitates the knowledge of the contraries of their causes,112
and (d) that the result of this is the effective 113 removal of these causes.114
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Q 40. Whereby are these seven things achieved ?

Ans. By means of the qualities which render the knower pure and holy.1'?

Q 41. What are they and how many are they ?

Ans. These are eight qualities.’® The first of them, speaking in general
terms, is refraining from evil.1? Speaking in detail, it is abstaining from harming
any living being,!® and avoidance of lying,'? of robbery 12° and of fornication,?!
as well as keeping aloof from mingling with this world ?* without making
abandonment of (all) this conditional upon (a specific) time rather than another
or (a specific) place rather than another.1?® In these matters one should not
restrict oneself to the avoidance of the deed (but should also) avoid giving
orders concerning (the execution of the deed) as well as being pleased with the
doer (thereof).’?* Though the species of evil are many in respect of their
magnitude, their forms and the quality of the motives (to which they owe
their impulsion), all of them pertain either to greed or to anger or to ignorance.!25
Furthermore, their forms 126 differ (for they present both) the extremes of
excess and deficiency as well as the intermediate degrees.?” If things are known
by means of their opposites and of what is different from them,'?® and if,
furthermore, it is known that whenever one kills, and thereby, through ignorance
occasions pain and distress to the (person) killed, (the consequence which) is
not hidden is that his retribution for this (act) is likewise composed, as was
his act of ignorance and the infliction of pain ; 1?* then, this being so, he who
avoids killing is recompensed by the opposites of those two (i.e. ignorance and
infliction of pain).13° Then nothing attacks him in order to harm him.13! For
why should anything attack him, since (any) two antagonists are equal in his
view so that he sees them as one form and as (having) one and the same degree.
He does not pronounce judgement in favour of the snake and against the
mongoose or vice versa.’®? As for falsehood, how base it is in its essence !
Whoever holds that veracity is good and prefers it is rewarded in paradise with
the highest of the latter’s degrees.’® Whoever preserves his soul from the devil
of robbery and the villainy of theft is given the capacity to perceive with his
eyes the treasures 13 which are on the surface of the earth and those which
are in its womb.135 Whoever does not defile it (his soul) with fornication is
granted the capacity to be able (to perform) whatever marvellous actions he
desires.138 In this places and times shrink for him.13? Whoever sets himself
apart from this world (R, 183) and does not mingle with it sees his state in the
past before he entered (his) present form, so that he knows how (the state) was
and where he was.138

The second quality is holiness, outward and inward. Whoever intends to
purify and cleanse the body 13° magnifies (?) 14° hereby its impurity and con-
sequently he regards it with disgust, loathes it, and turns away from it to the
love of what is not impure ; hence he prefers the soul to the body.14* Whoever
fasts (abstaining) from food refines his body,#® cleanses his limbs, and
sharpens 143 his senses.1#* Whoever is content and is not greedy relaxes from
fatigue and is set free from servitude.1#® Whoever recites 146 many (formulae of)
praise to the angels and the spiritual beings 47 makes his heart familiar with
(the particular angel or spiritual being) among them whom he aims at by
means of these (formulae), and the communion between the two 48 becomes
manifest.1#* Whoever applies himself assiduously to glorifying and extolling
God 1% (achieves this:) his heart turns away from whomever is not (God),
and he 15! returns to Him and abides with Him in peace.15?

The third 153 quality is quietude.’® For whoever aspires to (obtain) a thing
seeks it, and seeking is motion, and with motion (stirred) by desire comes the
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cessation of ease. Hence when he renounces all things singly and generally,
and does not attach his attention to any one of them, he is truly at rest.1s
He is rewarded by not being harmed by heat or cold, by not suffering pain from
hunger and thirst, and by not feeling any need ; accordingly he is at peace.1%

The fourth 157 quality is the quieting of breath through inhaling and
exhaling of air and suspension of the two (i.e. of inhaling and exhaling) so
that one becomes like one sojourning in the depth of water (and) doing without
air.1%8 Whoever realizes this (has the following :) his heart is divested of what-
ever turbidity it contained.’®® It is therefore able to do whatever it wishes.160

The fifth 18 (quality) is the compression of the senses (which are held) to
oneself 192 (and prevented) from spreading out, so that one does not apprehend
anything but (that which is) inside (oneself) and does not know that beyond
the subject that apprehends there is anything else.!®® Thereby one is able to
subjugate and dominate (one’s) senses.164

Here ends the second section (dealing with) guidance 1% towards the praxis
which 166 has been treated previously in the first section.

APPENDIX

I. Some rectifications of Ritter’s printed text.

(1) R, p.167,1.9: the MS has ondlly oLl SUS rather than gumlly Gl OIS
as Ritter’s text has it. Accordmgly the translation ought to be : ‘... books
of arithmetics and astronomy ’ rather than ‘ books of arithmeticians and
astronomers ’ (cf. our translation, BSOAS, art. cit., 309, 1l. 13-14).

(2) R, p. 168,1. 1: the MS has &I, and not <ld.

(3) R, p. 168, 1. 11: the MS has J« and not L=. Cf. BSOAS, art. cit., p. 311,
n. 76, Where J= has been proposed as an emendation.

(4) R, p. 168, 1. 20: the MS has 3= and not ,=s!. The reading ,=}! is
proposed

(5) R, p. 169, 1. 6: the MS has (Ll and not HLJ‘ Accordmgly the translation
ought to be: ‘... (according to) the sciences’. Cf. R, p. 167, 1. 11:
FUL AL 2 o JLLL L,

(6) R, p.169,1.16: the MS has Slll ;» &S rather than Wl 3 < as R hasit.

() R, p. 170, 1. 4: the MS appears to ‘have irdl rather than iewd! or Ze-d!
suggested by Ritter. Possibly the word should be read %2Jl. Accordingly
the translation would be : ‘. .. has severed the ties of desire ’. Cf. R, p. 178,
L16: 2,Ldl ol e o bl ¢ 220 L,

(8) R, p. 171, L. 4 from bottom : Ritter reads 43~ which he amends to ¢
(cf. BSOAS, art. cit., p. 316, 1. 2 from bottom : ‘ two periods ’). The reading
o5 seems preferable in view of R, 183, last line, where the correct reading
appears to be =lll (rendered by us as ‘ occasions’) rather than Ritter’s
(9)<s1Al In the context cxw; and (%,» have practically the same meaning.

(9) R, p. 173, 1. 13: the MS has «J,i rather than «Jb. Accordlngly the
translation would be: ‘because of his primordial (character)’. Cf. a
parallel passage in India, Hyd., 20 (Sachau (tr.), 1, 27) where one MS has
«J,b and the other «J;L.

II. Some rectifications of our translation of the first section (BSOAS, art. cit.,
302-25) with some additional references.

(1) art. cit., p. 312, 1. 6: “. . . mixtures . . ’—Arabic: GL:«T. Cf. India, Hyd.,
p. 35, 1. 2-3 : imiay¥! OlwYl—translated by Sachau in a rather vague way :
‘...the...Dbodies, being from their nature compounds of different things . . .’
(Sachau (tr.), 1, p. 46, 1l. 11-12).
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(2) art. cit., p. 313, n. 92: For the reading L4l ‘ jungles’ here, rather than
Ritter’s suggested 3Ll ‘ desert’,  waste lands’, cf. India, Hyd., p. 93,
1. 11-13 1 LoLall 8 Opmmnmy . . . 3Ua"s. Evidently Usss in the latter text should be
emended U~ and accordingly the translation would be : ¢ . . . anchorites . . .
roaming in the jungles ’ (rather than Sachau’s translation: ‘... anchorites

. swim in the pools’; Sachau (tr.), 1, 121). Cf. the Sanskrit terms
vanaprastha (derived from vana-prastha = ‘ setting out for the forest’ in
e.g. Nagoj’s Vrtti on YS 2.1), aranyayana  betaking oneself to (hermit life
in) the forest’ (Chandogyopanisad 8.5.3), parivraj- ‘to wander (as a
mendicant) * (Brhadaranyakopanisad 4.4.22). Also cf. Gautama’s Nyaya-
sutra 4.2.41 (ed. W. Ruben, Leipzig, 1928, 126): aranya-guha-pulinddisu
yogabhyasopadesah ‘ The instruction is that yoga should be repeatedly
practised in places such as forests, caves, and on river-banks ’.

(3) R, p. 171, 1. 2 from bottom : the MS has w 4»Jly Jl&¥I. Ritter’s reading is
Laxdly iV, The reading as proposed in our article, p. 317, n. 134, is
L sdly Wil But comparison with R, 183, last two lines from bottom,
S Gy | sl s Laitd sie ade o1 ¥ (Ritter’s reading is (§)<slL whereas
the MS has <lll), suggests the reading 44dly JL2aiVl. The sentence should
accordingly be rendered as follows: ‘ But by means of continuous applica-
tion, as a result of which division and multiplicity (lit. numbering) dis-
appear, the faculty in question .. .. The latter reading dly JlaiiVl,
furthermore, accords with India, Hyd., p. 56, 1. 7-9: YLl 5S4l Lais O g
L b doaind Ll s §1 OO Y 10U SITU fe wy sadl OY sl L dy
b JSelly 5.8 5151 e wie 5 (Sachau (tr.), 1, 74, 11 10-17: °. . . it is necessary
that cogitation should be continuous, not in any way to be defined by
number; for a number always denotes repeated times, and repeated times
presuppose a break in the cogitation occurring between two consecutive
times. This would interrupt the continuity, and would prevent cogitation
becoming united with the object of cogitation’). If the reading JlasY!
L4.dly is retained, the translation would be: ‘... as a result of which affects
and numbering disappear, the faculty in question . . .".

(4) art. cit., p. 319, 1. 2 after ‘ rank ’ close parentheses.

(5) art. cit., p. 321, 1. 23: °. .. some realization is achieved through the above-
mentioned habituation ’. Replace by ‘ the same realization is achieved as
the one achieved by habituation ’.

(6) art. cit., p. 342, 1. 1: insert after ‘ compression ’: ‘ within yourself ’.167

1In BSOAS, xx1x, 2, 1966, 302-25. Incidentally, through misunderstanding the first
introductory remarks in that study, a recent bibliographical work (Hajime Nakamura, Religions
and philosophies of India: a survey with bibliographical notes, [11,] Hinduism, Tokyo, 1974,
VII-21) confuses the text of al-Biriini which is under consideration with a different work of his,
the Risala fi fikrist kutub Muhammad ibn Zakariya’ al- Razi. It may also be noted in passing that
what has been listed as a Chinese version of a commentary on the Yogasitra in another recent
bibliographical work (K. Potter, Bibliography of Indian philosophies, Delhi, 1970, 528, No. 6326)
turns out to be a text belonging to the Buddhist Yogacara school (cf. review by T. Gelblum in
Asia Major, X1X, 2, 1975, 276 £.).

=+ H. Ritter, * Al-Biriini’s Ubersetzung des Yoga-siitra des Patafijali’, Oriens, 1X, 2, 1956,

165-200 (henceforth abbreviated as R). The edition has been compared with the unique MS
of the text.

3 We refer to the pagination known to Ritter. Since then the pagination of the MS has been
changed : fols. 417a—424a instead of fols. 412a-419a.

¢ Kitab f7 tahqiq ma li ’l-Hind or al-Biruni’s India (Arabic text), Hyderabad, 1958 (hence-
forth abbreviated as India, Hyd.). . .

Se.g. India, Hyd., 70, 1. 13-14: il gslel pul @l ST La2a805 ") faSly OIS Gy
Glawd! «Jly &Lt dI which corresponds to R, 179, 1. 14-15: S| L b assay . .
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Glad !l ey LI Jasly Gl ol 23 gl olel bl That it is not always India that
has the shorter version can be seen from the following éxample. India, Hyd., 20, 1. 9, reads
G3lmy Gl dly Ul spall Bia e oSl O™ (8 BLJI JB which corresponds to R, 173,
.12 J}‘Jﬂ g,.:,l‘ {da o UUL.J‘ JG.

¢ For instance see the nine rules of virtuous conduct as given in India, Hyd., 56. These
correspond in part to the description of the ¢ qualities’ (Jl«d:-), which refer to the astangani
¢ eight limbs, or stages’ in Yogasitra, ch. 2, sutra 29 et seq. (see R. 182-3).

7 Alias Patanijalasitrani. Henceforth abbreviated as YS. References are made to the
edition printed in P. Deussen, Allgemeine Geschichte der Philosophie, 1, 3, Leipzig, 1908, 511-43
(abbreviated as Deussen).

8 The following commentaries have been used.

I Vyasa, (Patafijalayogasitra-) Bhasya (written between A.p. 350 and 650, probably in the
sixth century A.p., according to Winternitz). Edition: Rajaram Sastri Bodas (ed.),
BSS, Bombay, 1892. (Abbreviated as Vy.).

Subcommentaries on I

(@) Sankara Bhagavatpada, (Pataiijalayogasitrabhasya-)Vivarana (eighth century A.D.,
according to P. Hacker, who defends the identification of this author with Sankara,
the celebrated Advaitin. See P. Hacker, ‘ Sankara der Yogin und Sankara der
Advaitin’, in G. Oberhammer (ed.), Festschrift fir Erich Frauwallner, Wien, 1968,
119-48). Edition: Rama Sastri and Krishnamurthi Sastri (ed.), Madras Government
Oriental Manuscripts Library, 1952.

(b) Vacaspati Misra, Taitvavaidaradi (c. A.n. 850). Edition: as in I(c). (Abbreviated
as Vac.)

Subcommentaries on I(b)

(i) Raghavananda Sarasvati, Patafijalarahasya (sixteenth century a.p.?). Edition:
Sanga yogadarsana, Gosvami Damodara Sastri (ed.), CSS, Benares, 1935.

(ii) Hariharananda Aranya (a.n. 1869-1947), Bhasvati. Edition: in I(b)i.

(c) Vijianabhiksu, Yogavarttika (mid-sixteenth century A.p.), comments on the ¥S and
parts of Vyasa’s Bhasya. Edition: Narayan Misra (ed.), Pateiijalayogadaréanam,
Varanasi, 1971.

(d) Nagesa Bhatta (= Nagoji Bhatta), Bhasyacchayakhyavriti (end of seventeenth century
and first half of eighteenth century A.D. according to P. V. Kane and P. K. Gode).
Edition: Jivanatha Misra (ed.), Pataiijaladarsanam, Benares, 1907 (henceforth
abbreviated as Bhasyacchiya).

(e) Nagoji Bhatta (= Nageda Bhatta), Pataiijalayogasitra-)vrtti. This is a separate
commentary, patently different from the prec. though not unrelated to it. Edition :
Dhundhiraj Sastri (ed.), Yogasitra with six commentaries, KSS, 83, Benares, 1930
(henceforth referred to as Vriti).

IT Bhojaraja (= Bhojadeva), Rajamartanda (= Bhojavrtti) (tenth century A.p. according
to S. Dasgupta ; early eleventh century A.p. according to R. Garbe). Edition: Rama-
sankar Bhattacarya (ed.), Pataiijalayogasitra, Varanasi, 1963.
Subcommentary on II
(a) Krsnavallabhacarya, Kirana (nineteenth-twentieth century a.p.). Edition: Yoga-
dar$anam, Benares, 1939.
IIT Raménanda Sarasvati, Maniprabhd (c. A.D. 1592 according to J. H. Woods). Edition :
in I(e).
IV Bhavaganesa, Pradipika (seventeenth or eighteenth century a.p. according to Dhundhiraj
Sastri). Edition: in I(e).
V Ananta, Yogacandrika (= Padacandrika) (nineteenth century a.p. according to Dhun-
dhirdj Sastri). Edition: in I(e).
VI Sadasivendra Sarasvati, Yogasudhdkara (twentieth century A.p. according to Dhundhiraj
Sastri). Edition: in I(e).
VII Narayana Tirtha, Yogasiddhantacandrikd (seventeenth century a.n. according to
Ramasankar Bhattdcarya). Edition: Ratna Gopala Bhatta (ed.), CSS, Benares, 1911.
VIII Baladeva Misra, Yogapradipikd. Edition: Dhundhirdj Sastri (ed.), KSS, 85, Benares,
1931.
IX Krsnavallabhacarya, Bhisya (see II(a)). Edition: in II(a).

9 For the Arabic word a3 here cf. the term manda ¢ slow-moving, tardy, sluggish ’ in
Nagesa’s commentary on siitra 2.1 : yogadhikarinas trividha manda-madhyamottamah kramenaru-
ruksu-yunjana-yogaradha-ripak ¢ Those appropriately engaged in yoga are of three kinds: the
tardy, the middling, and the most excellent, namely the novice (or aspirant, lit: ¢ the one who
wishes to climb ”’), the practiser (lit: ‘‘ the one applying himself ”’), and the adept (lit: ‘‘ the
one who has mounted on ”, i.e. is in control of yoga) in successive stages’. Also cf. Baladeva
ad loc.

10 There is some similarity between this question and the one formulated by Vyasa in his
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introduction to sitra 2.1: katham vyutthita-citto *pi yoga-yukiah syad iti ¢ How can even one
whose mind is aroused be disciplined in yoga ?’. Also cf. Bhoja’s commentary ad loc.

11 There is some similarity between this part of the question and Hariharananda Aranya’s
gloss (in his subcommentary on Vac. under satra 2.1) on the expression vyutthita-cittasya ¢ of the
mind which has been aroused’: nirantara-dhyanabhyasa-vairagya-bhavandsamarthasya cetasah
¢ Of a mind which is incapable of mentally cultivating meditation, repeated practice, and detach-
ment, without interruption’. The latter, however, does not necessarily imply the idea of relapse
or backsliding, which is clearly expressed in the Arabic text.

12 Ritter’s emendation sli has been adopted. The MS has lcla and not lelii as Ritter’s
text has it.

1335laul. The term occurs in a similar context in India, Hyd., 21 ; tr. E. Sachau, Alberuni’s
India, London, 1910, reprinted Delhi, 1964, 1, 29 (henceforth referred to as Sachau (tr.)) in a
passage parallel to one in the first chapter of al-Biriini’s translation of the Yogasitra (cf. R,
p. 175, n. 3).

14 1Lit: ‘readings’. Cf. India, Hyd., 61: C.....U\J %s1,d! (Sachau (tr.), 1, 80).

5 of., siitra 2.1 : tapah-svadhyayesvara-pranidhanant kriya-yogah ¢ Yoga of ritual acts consists
in asceticism, recitation (of formulae), and the directing of one’s mind to the #évara’.
lslal dlslss © steadfast performance of acts of worship *: cf. kriyd-yoga in the siitra. Al-Biriini
appears to consider kriyd-yoga as co-ordinate with the rest of the satra. Unlike all other
translators, al-Biriini correctly understood here kriyd to mean ° ritual act > and not ¢ activity > in
general. Cf. the use of the same term in siitra 2.36 below: ... kriyd-phala . .. * the fruits of
ritual acts . . .” (cf. Manusmyti 6.82; Bhagavadgita 2.43; 11.48; Jaimini’'s Mimamsasitra 1.2.1 ;
and elsewhere). Also cf. Bhagavadgita 6.1: ... karyam karma karott yah ... na niragnir na
cakriyak ‘. .. he who does action that is required (by religion) . .. not he who builds no sacred
fires and does no ritual acts ’; and cf. ibid. 6.3 : d@ruruksor muner yogam karma karanam ucyate /
yogaradhasya tasyaiva $amah karanam ucyate ¢ For the sage when he is a novice in Yoga the
ritual act (karma) is called the means; for the same man when he is an adept quiescence is
called the means’. Also cf. Sankara’s Brahmasatrabhiasya 2.2.42, where a similar series of
distinctly acts of worship is referred to as bringing about the dwindling away of one’s kledas
(cf. YS 2.2). As for the single occurrence of kriya in the Y§ in a different meaning, i.e. as
‘ activity * in the widest sense, in stitra 2.18 (prakasa-kriya-sthiti-§ilam . . . dréyam), it is explicable
as a reference to an old or common fossilized cliché. O.Jl &l  tiring the body *: cf. tapak in
the siitra, and its gloss as $arira-éosanam kaya-$osah ¢ emaciating (or drying up) of the body’
(e.g. Baladeva, Ramananda ad loc., cf. Yajiiavalkya’s pronouncement quoted in Madhava’s
Sarvadaréanasangraha, ch. on the Patafijala-darSana: ... $arira-Sosanam prahus tapasam tapa
uttamam * the drying up of the body is traditionally considered as the highest of all ascetic
practices * (Poona, 1951, p. 367). Elsewhere al-Biriini seems to have rendered tapas by ezl
and izl ¢ sl (India, Hyd., 56-7). On tapas as belonging to ritual methods for achieving
contact with a deity and on the concept of ‘ the generating of creative glow ’ expressed by the
term, cf. J. Gonda, Change and continuity in Indian religions, The Hague, 1965, 294 ; ¢dem,
Die Religionen Indiens, 1, Stuttgart, 1960, 185. Also cf. H. Jacobi, Die Entwicklung der Gottesidee
bei den Indern, Bonn, Leipzig, 1923, 29. Also cf. Bharuci’s com. on Manusmyti 12.87: tapas . . .
karmangam ‘ tapas . . . is an auxiliary to the ritual ’ (cf. J. D. M. Derrett (ed. and tr.), Wiesbaden,
1975, 1, p. 283 = 11, p. 428).

ol ally @gL..:ll; islually ¢ prayer, chants of praise and recitations’: cf. svadhyaya in the
siitra and Vy. ad loc.: svadhyayah pranavadi-pavitranam japo moksa-$astradhyayanam va ‘ The
term svadhyaya stands either for repeated utterance of such purifying formulae as the syllable
om, or for the study of doctrinal texts on liberation ’. (Cf. Sankara on Chindogyopanisad 1.12.1).
Ganganatha Jha's translation of the term svadhyaya by ° self-teaching ’ (G. Jha, Yoga-darshana,
Madras, 1934, 75) and J. W. Hauer’s by ° eigenes Forschen in den heiligen Schriften’ (J. W.
Hauer, Der Yoga, Stuttgart, 1958, 244) are over-restrictive and misleading. A. Daniélou’s
rendering of the term by ‘ self development ’ (A. Daniélou, Yoga—the method of re-integration,
London, 1949, 22) is even less justifiable. ‘ Study’, i.e. ‘recite for the purpose of study ’ is
rather a specialized meaning of the Vedic term svadhyiya. Its derivation from the centre-
meaning ‘ individual recitation, rehearsing to oneself’ is plainly explicable given the cultural
context of oral transmission (cf. the English ¢ to read > with its specialized meaning  to study °).
In the YS, however, the relevant meaning is ¢ recitation ’, especially if the statement in siitra 2.1
is considered as applying the ancient Indo-Iranian triad of ‘deed, word, and thought’ (cf.
Bhasvati ad loe.). Thus tapas would represent bodily action, svddhydya—voice activity, and
iévara-pranidhdna—mental activity, the triplet presenting a series of progressive interiorization.
Cf. the parallel use of japa ‘ repeated utterance ’ in siitra 1.28, and the relation of svadhyaya to
ista-devatasamprayoga, ¢ communion with the chosen deity’ in siitra 2.44. For, as E. Conze
puts it, ¢ The mantra is a means of getting into touch with the unseen forces around us through
addressing their personifications. ... To pronounce a mantra is a way of wooing a deity ...’
(E. Conze, Buddhism—its essence and development, London, 1953, 183). Also cf. the explicit
classification of svadhyaya as a speech (vac) activity in contradistinction from bodily ($arira)
and mental (manasa) activities in Bhagavadgita 17.15 and in Vatsydyana’s commentary on
Gautama’s Nyayasitra 1.1.2. The employment of svadhyaya for yoga training can be traced
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back to the Brakmanas (see Satapathabrahmana 11.5.7.1, referred to by H. von Glasenapp,
Die Philosophie der Inder, Stuttgart, 1948, 218). In the Brhadaranyakopanisad (4.4.22) vedanu-
vacana (recitation, or study by recitation, of the Veda) is presented, besides sacrifice, charity,
asceticism (tapas), and fasting, as means of ‘ knowing Him ’. In his Yogasarasangraha Vijha-
nabhiksu treats svadhydya as itself embodying the principle of withdrawal or interiorization :
he presents a graduated classification of svddhydya into (@) vocally expressive (vacika), (b) secretive,
i.e. restricted to lip-movements (updméu), and (c) purely mental (manasa) (G. Jha (ed.), Bombay,
1923, 37; quoted by S. Lindquist, Die Methoden des Yoga, Lund, 1932, 112). Madhava’s
Sarvadarsanasangraha (Pataiijala-daréana) includes ta@ntrika as well as vaidika formulae (maniras)
as illustrations of sv@dhyaya. Also cf. R, p. 173, 1. 10 (tr. BSOAS, art. cit., p. 319, Ans. to Q 11);
India, Hyd., p. 61, 1. 2 (Sachau (tr.), 1, 80), R, p. 183, 1. 6.

ol orn dW dll ol w wai W ISy of. #vara-pranidhana in the siitra. Also cf. the
expression 7évarabhimukhikarana ¢ directing oneself to the 7évara ’ in a definition of the Sanskrit
term referred to by Baladeva’s com. on the sitra. (See, however, al-Biriini’s rendering of the
term in siitra 2.45 below : n. 152.) The term zévara-pranidhana has frequently been restrictively
rendered by translators of the Yogasitra. Thus ° resignation to the Lord > (J. R. Ballantyne,
The aphorisms of the Y oga philosophy, Book 11, Allahabad, 1853, 2 ; reprinted, Calcutta, 1960, 40) ;
‘ resignation to God’ (Rajendralala Mitra, Yoga aphorisms of Patafijali, Calcutta, 1883, 41);
‘ making God the motive of action’ (Rama Prasidda, Patafijali’s Yoga Satras, Allahabad, 1924,
88) ; ¢ complete surrender to God ’ (Svami Harihardnanda Aranya, Yoga philosophy of Patasijali,
Calcutta, 1963, 126). These translators, like most of the extant commentaries, were evidently
misled by Vyasa, who exhibits in his restrictive interpretation here a bias in favour of the
Bhagavata bhakti movement. Vy. ad. loc.: idvara-pranidhdnam = sarva-kriyanam parama-
gurav arpanam tat-phala-samnyaso va, i.e. the dedication (or alternatively: attribution; for
this interpretation of arpana cf. both of Nageéa Bhatta’s commentaries on siitra 2.1) of all
actions to the Supreme Teacher, or the renunciation of their fruit (cf. Bhagavadgita 3.30; 5.10
with Sankara’s versus Ramanuja’s com. ad loc.; 9.27; 12.6; 18.56-8). Divergence from
Vyéasa’s interpretation of the term, however, is already indicated in Vac. under sitra 1.23,
where he discusses the term. The Sanskrit term in itself is applicable to three different levels
or types of action: (a) (bodily) prostration of the body : cf. e.g. Bhagavadgita 11.44a: tasmat
prapamya pranidhaya kayam ..., (b) (verbal) prayer: cf. Nardyana Tirtha on sitra 2.1:
pranidhanam = stuty-adi-janita bhaktih, i.e. a devotion generated by chants of praise, etc.,
(c) (mental) contemplation, meditation: cf. Hariharananda Aranya’s com. on sitra 2.1:
tévara-pranidhanam tu manasah samyama iti, i.e. the term refers to mental ° Discipline ’ (the
three-staged meditation); and cf. the same commentary on sitra 1.23: sarva-karmarpana-
plarvam bhavand-riapam pranidhdanam na tu karmarpanam ‘ pranidh@na consists in such meditation
that is preceded by dedication (or: attribution) of all actions, and it does not consist merely in
the dedication of action’; and cf. Bhoja on siitra 3.20. By conflating the irrelevant usages
(@) and (b) with the relevant one (c), this ambiguity or multivalence of the term pranidhana
seems to have been systematized and rendered constructive or functional by Vac. under siitra 1.23.
Here Vyisa had commented : iévara-prapidhindd = bhakti-visesad. . .. .. = by supreme (rather
than * special kind of ”’, pace Woods, H. Jacobi, and others) devotion . On this Vac. comments :
. . . manasad vacikat kayitvad ‘. . . mental, verbal and bodily °, correspondingly with (c), (), and
(a) above. This wide and integrated interpretation of the term here was later adopted by
Sadasivendra Sarasvati’s commentary on sitra 2.1: 7évare lilaya svikrtatimanoharange parama-
gurau kaya-var-manobhir nirvartito bhakti-visesah pranidhdnam ° prapidhina means supreme
devotion performed by body, speech, and mind with regard to the Zévara as the ultimate preceptor
(or: teacher) who has sportively assumed an extremely captivating body . (Cf. the Jaina division
of dusprapidhana  misdirection’ into mano- ‘ mental’, vdg- ‘speech’, and kaya- ° bodily ’.
See R. Williams, Jaina Yoga, London, 1963, 135.) Other commentaries, followed by some
modern scholars (e.g. S. Dasgupta, Yoga as philosophy and religion, London, 1924, 142) viewed
the meaning of i§vara-pranidhana in sitra 2.1 as being different from that of the same term in
slitra 1.23 (see e.g. Baladeva on siitra 2.1), and various solutions were advanced to the problem
ensuing from the assumed divergence of meaning (see e.g. Bhavaganesa on sitra 2.1). In
translating 7évara-prapidhana in sitra 1.23 al-Biriini seems to have followed an interpretation
similar to that of Vac. ad loc. (see R, 173, Ans. to Q 11, BSOAS, art. cit., 319; also cf. R, p. 175,
L. 8; India, Hyd., 60-1). He then consistently translates the Sanskrit term in siitra 2.1 in a
similar manner. In translating the Sanskrit term in siitra 1.23 he uses the words sslaJ! and
opé Og5 odomy &l g 3 Ly (R, 173); and in translating the term in sitra 2.1 he quite
similarly uses the words &Ll and ol 4 o)dn dw &l 0l & Laiy L S5 (R, 177).
Al-Biriini’s translation of siitra 2.1 implies () an understanding of this siitra as referring back
to siitra 1.23; and (b) an understanding of tapas, svadhydya, and i$vara-pranidhina as being
closely interconnected in one well-integrated process. These two points are similar to the
explanation propounded by H. Jacobi. The latter points out (a) that the pair of expressions
svadhyaya and t$vara-pranidhana of sitra 2.1 corresponds to the pair of expressions taj-japa
(‘ repeated utterance of the symbolic syllable om’) and tad-artha-bhavana (contemplation on
the meaning of that syllable, i.e. on the iévara) of siitra 1.28 respectively. Jacobi shows (b) a
further correspondence in that i§vara-pranidhana follows svadhyaya (cf. also siitra 2.32) in the
same manner as tad-artha-bhavana follows taj-japa (H. Jacobi, * Uber das urspriingliche Yoga-
system ’, SPAW, Phil-hist. Kl., 1929, 605, reprinted in his Kleine Schriften, Wiesbaden, 1970,
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706). On the wider underlying problem of the textual structure of the Yogasatra and the inter-
relations between its chapters 1 and 2 see F. Staal, Bxploring mysticism, London, 1975, 90-5;
cf. R. Garbe, Samkhya und Yoga, Strassburg, 1896, 40). For the meaning of the term pranidhana
relevant to the Y'§, cf. its use in Gautama’s Nyayasitra 3.2.41 as referring to one of the causes
of recollection. It is defined by Vatsyayana’s com. ad loc.: susmirsayd manaso dharanam
pranidhanam susmirsita-lingdnucintanam va ... ‘ pranidhane is the fixing of the mind
(i.e. narrowing the field of attention) with a desire to remember (an object in question), or
alternatively : the pondering on the characteristics peculiar to the object desired to be recalled ’.
And cf. Vacaspati Misra’s Tattvakaumudi on Sankhyakarika, karika 7: pranihita-mandh ‘ one
whose mind is fixed (on an object which cannot be seen due to its minuteness) ’; Bharavi’s
Kiratarjuniya 6.39: pranidhdye cittam and Mallinatha’s com. ad loc.: visayantara-parihire-
natmany avasthapya . . . ¢ fixing (his mind) on the self to the exclusion of (all) other objects . ...
Also of. Sankara’s Brahmasatrabhdsya 2.2.42 : . . . yad api tasya bhagavato *bhigamanddi-laksanam
aradhanam ajasram ananya-cittatayabhipreyate tad apt na pratisidhyate Sruti-smytyor iévara-
pranidhanasya prasiddhatvat ¢ Nor do we mean to object to the inculcation of unceasing con-
centrating of mind on the highest Being which appears in the Bhagavata doctrine under the
forms of reverential approach ete.; for that we are to meditate on the Lord we know full well
from Smrti and Scripture’ (tr. G. Thibaut, SBE). For Patafijali’s definition of 7Zévara see
YS 1.24. For a general account of the term évara cf. J. Gonda, ¢ The iévara idea ’ in his Change
and continuity ¢n Indian religion, The Hague, 1965, 131 seq.

16 The reading lsy which is in the MS has been adopted instead of lsls which occurs in Ritter’s
printed text.

17 of. siitra 2.2: samdadhi-bhavanarthah kleSa-tanikarandarthas ca ¢ (The yoga of ritual acts)
has as its aim the cultivation of concentration and the attenuation of the afflictions >. JISY| L=
in the Arabic text corresponds to klesa-tanakarana ; IS —klesan (cf. BSOAS, art. cit., p. 309,
n. 51). R. C. Zaehner’s rendering of klesa in siitra 1.24 by ‘ care’ (in his The Bhagavadgitd,
London, 1973, p. 141) is rather far-fetched. Ior an early attestation of the term klea as used
in the Y cf. Svetasvataropanisad 1.11: ... ksinaik Keéair janma-mrtyu-prahanik, ‘. . . when the
afflictions have dwindled away there is cessation of birth and death’ (and see n. 20 below).
Also see H. Jacobi, art. cit., 590, 593; cf. E. Lamotte, ¢ Passions and impregnations of the
passions in Buddhism ’, in L. Cousins and others (ed.), Buddhist studies in honour of I. B. Horner,
Dordrecht, 1974, 91 seq. The expression samadhi-bhavand (or possibly a commentator’s inter-
pretation of this expression) appears to be rendered by awildsy . . . slse;l. However, al-Biriini

3

seems to have rendered the term below in satra 2.45, R, p. 183, 1. 8, by ’JB:.J. samdadhi can
mean ‘ adjustment, settling, fixing ’, as well as ‘ reconciling * (cf. samdhi ¢ union, reconciliation ’).
And see n. 152 below.

18 ¢cf. the original meaning of JlasT— weights, burdens ’.

19 In the plural in the Arabic text.

20 In the plural in the Arabic text. This passage corresponds to siitra 2.3 : avidyasmita-raga-
dvesabhinive$ah paiica klesah ‘The five afflictions are ignorance, egoism, desire, hatred, and
clinging (to life) *. Some editions and MSS omit the word paiica ‘ five > in this siitra. (For the
fivefold division of the kleas here cf. the expression paiica-klesa-bhedam ... ‘ whose parts are
the five afflictions’ in the Svetd$vataropanisad 1.5, according to the reading adopted by the
critical edition in R. Hauschild’s Die Sveta$vatara-Upanisad, Leipzig, 1927, reprinted Nendeln,
1966, p. 4.) For a different list, of six kleSas, cf. the Buddhist Dharmasangraha ascribed to
Nagarjuna (ed. Kenjiu Kasawara, Max Miiller, and H. Wenzel, Anecdota Oxoniensia, Aryan
Series, 1, Pt. v, Oxford, 1885, 14): 1. raga ‘ desire’, 2. pratigha ‘ hatred’, 3. mana  pride’,
4. avidya ‘ ignorance ’, 5. kudrsti ‘ false belief ’, 6. vicikitsa ¢ scepticism ’. For further Buddhist
groupings of klesas—of eight, and of ten, beside the widely adopted group of three (i.e. rdga
“desire’, dvesa ‘ hatred ’, and moha ‘ delusion ’) see the PTS Pali—English dictionary s.v. kilesa
(where, however, the Pali words rdga, dosa, and moha are incorrectly translated as ‘ sensuality,
bewilderment, and lust’). There is an obvious agreement of the Arabic text with regard to
four out of the five kledas. ;b ‘ opinion’ does not prima facie accord with asmit@ ¢ egoism,
ego-awareness > (cf. below Ans. to @ 27). Vy. and Vae. ad loc. describe all the five kleSas as
viparyayas ¢ modes of erroneous knowledge * (cf. Y'S 1.6, 8 with Vy. ad loc. ; Sankhyakarika 47 f.
[henceforth abbreviated: SK] [reference is made to karikas] with Vacaspati Misra’s Taftva-
kaumudi ad loc.; for an explanation: Jacobi, art. cit., 598-9). The latter or a similar term
may account for the fact that al-Biriini regards 3kl as one of the klesas. (In rendering viparyaya
in sitras 1.6, 8 above, R, 171, however, he used the Arabic word (_}::'4, and for vikalpa,——‘}u‘,
whereas the reverse, i.e. the use of the latter Arabic term for the former Sanskrit term and of
the former Arabic term for the latter Sanskrit term, would have seemed more appropriate.)

2l of. siitra 2.4: avidya ksetram uttaresam prasupta-tanu-vicchinnodaranam ° Ignorance is
the ground for the rest, whether they be dormant, attenuated, interrupted, or vigorous’.
Cf. Gautama’s Nyayasiitra 1.1.2, where a similar causal relation between mithya-jiiana ¢ false
or defective cognition ’, and the triad of dosas ‘ defects ’, i.e. rdga ¢ attachment ’, dvesa ¢ hatred,
aversion’, and moha ° delusion’, is implied. For a similar position of the concept of avidya
(Pali: avijja) in Buddhism cf. K. N. Jayatilleke’s article avijja in G. P. Malalasekera (ed.),
Encyclopaedia of Buddhism, 11, fase. 3, 455.
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22 Vy. on sitra 2.4 (cf. Vy. on sttras 2.2; 2.10; 3.50; 4.27) also uses the simile of the seeds
but refers to ¢ burnt (dagdha) seeds ’ rather than seeds in a granary. Cf. R, p. 179, 1. 6. And see
next note.

23 For this simile, and its juxtaposition with the preceding one, in the Arabic text here
cf. Bhasarvajiia’s Nyayabhisana (tenth century), ed. Svami Yogindrananda, Varanasi, 1968, 576 :
tatra ye jiva avidyavanta eva pare brahmani layam gacchanti tesam mandaka-carnavad anirdagdha-
bija-bhavatvat punar-utpattis tato ragadi-yogat punah-samsara iti ¢ As for those individual selves
which attain assimilation into the supreme brahman while still possessing ignorance, they are
reborn on account of the fact that their seeds (of rebirth, i.e. of mundane existence) are unburnt,
like the powder (i.e. minute seeds ?) of the mandika (plant), and in consequence of desire etc.
(i.e. hatred and delusion—the three dosas ¢ faults ’, cf. klesas) they become enmeshed in further
rebirths ’. Evidently the word mandiika here is a plant name, although its botanical identification
cannot be conclusively ascertained. The word is attested in lexicons as a name of various plants,
notably : (a) as kutannata (i.e. Cyperus rotundus L. according to Monier-Williams) in Sivadatta’s
Sivalkosa (an early seventeenth-century lexicon of medicinal plants, ed. R. G. Harshe, ‘ Sources
of Indo-Aryan Lexicography ’, 7, Poona, 1952, stanza 41); (b) as $onaka (i.e. either (i) Orozxylum.
indicum Vent., or (ii) Cyperus rotundus L.—according to Monier-Williams) in the Visva(-prakasa)
(early twelfth century), quoted by Sivadatta in his self-commentary, ibid.). Further, in the
Amarakoéa (which does not have mandika as a plant name) we find in 2.4.131 (ed. A. A. Rama-
nathan, Madras, 1971, 1, 294) kufannatam with several synonyms, all of which appear in Monier-
Williams as Cyperus rotundus L. If ¢ seeds ’ are meant by cirna above, then Cyperus rotundus L.
is a more likely candidate than Oroxylum indicum L. (of the Bignonia family), since the seeds
of the former are approx. 1 mm. in diameter. (Cf. also Vy. under YS 4.25: yatha pravrsi
trpankurasyodbhedena tad-bija-sattanumiyate . . . ¢ As the existence of seeds is inferred from the
fact that a blade of grass sprouts during the rains . ..".) The Cyperus rotundus L. seems to have
been known under the names musta and mustd (cf. Monier-Williams) to the Bower manuscript
(fourth century); cf. its medicinal use in a mixture with pulverized iron (ayo-rajas) (A. F. R.
Hoernle (ed. and tr.), The Bower manuscript (Archaeological Survey of India. New Imperial
Series, xx11), Calcutta, Part 11, 1894-5, ch. iv, p. 55, 11. 17, 19 (text), p. 135, 1l. 5-9 (translation)).
The Orozylum indicum Vent., under the name syonaka (cf. Monier-Williams) also seems to have
been known to this manuscript (Hoernle (ed. and tr.), Part 11, p. 36, 1. 8 (text), p. 98, 1. 12
(translation)). Al-Birtni may have found in the text of the commentary used by him the expres-
sion mandika-cirna. This would account for the Arabic text here having o &Il =2l CM‘S
‘as a frog stunned (or crushed) by a blow (or by beating)’: the Sanskrit word mandika
commonly means ‘frog’; the word c@rpa can mean ° pulverized, pounded’. However, the
mistaking of mandiaka as referring to a frog rather than to the plant bearing this name seems
to have occurred already in Vac. under Y8 1.19 in an amplified version of the simile in question.
The latter reads: yatha varsatipate mrd-bhavam wupagato mandika-dehak punar ambhoda-
varidharavasekan mandika-deha-bhavam anubhavatiti ¢ Just as in the absence of rains a frog’s
body, after having been reduced to a state of earth, when sprinkled with water from a cloud
experiences again the state of being a frog’s body ’. This misunderstanding in Vac. of mandika
as ‘ frog * may have been encouraged by the observable connexion of the revivification of frogs
with the advent of the rainy season, as expressed in the well-known °frog-hymn’, Rgveda
7.103.1-2 : samvatsardm $asayand brahmand vrata-carinak / vdcam parjdnyaginvitam prd mandika
avadisuh || divyd dpo abhi ydd enam dyan dftim nd Sdskam sarast $ayanam / gdvam dha nd mayir
vatsinin@m mandikanam vagnir dtr@ sim ets ¢ The frogs having lain (dormant) for a year, as
brakmans practising a vow (of silence), uttered forth their voices roused by the Rain deity.
When heavenly waters have descended upon each of them lying like a dry leather bucket in a
(dried-up) lake, the sounds of the frogs build up in concert like the lowing of cows accompanied
by (their) calves’. The simile under consideration recurs in Vac. under sttras 1.27 and 2.17
where the corresponding passages significantly have udbhijja ‘a plant’ and udbhijja-bheda
‘a kind of plant ’ respectively for mandika-deha ¢ a frog’s body ’. Accordingly Raghavananda
Sarasvati’s com. Patasijalarahasya on Vac. under siitras 1.27 and 2.17 offers the gloss: udbhijja
= mandakadi. (Also cf. Nagoji’s Vrits under YS 1.19, where the same simile has mrd-rapah
‘ having the form of earth ’ for mrd-bhavam upagatah, and under Y8 2.17.) The possibility cannot
be ruled out that al-Biriini had the expression mrd-bhavam upagatah in a similar passage in the
commentary used by him, and mistook the noun mrd ‘ lump of earth, clay ’ for the verbal root
meaning * to crush, pound, trample on, bruise ’, and hence rendered it by w ~2Jli =1 *to stun
by a blow’ in the Arabic text here. It is also conceivable, however, that the latter Arabic
expression is due to al-Birani’s having misunderstood the expression atipate to mean ° attacking,
knocking out’. Such a meaning for this word seems to be attested through the expression
pranatipata (Ramayana 1.58.22, crit. ed. G. H. Bhatt, Baroda, 1960). A similar misunderstanding
—either by al-Bir@ni or by the commentary used by him—of the word mandika as referring to
a frog rather than to the plant bearing that name may underly the similar simile occurring in the
Arabic text below in Ans. to Q 27 = R, p. 179, 1. 6 ,o,¥1 & L4 Lk ¥ 3l G dlS s
ool 8 et Lo Y G el &:L@Alﬁ ‘ they (the enfeebled afflictions) become like unto
roasted seeds which (cannot) be made to germinate through being sown in the ground, and like
unto stewed frogs which cannot be revived through being plunged into a water tank’. Also
cf. Mahdabharata 12.204.16 (Poona ed.), for the simile of the ¢ burnt seeds .
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24 Amend & _y5 instead of 35 of Ritter’s text.

25 The Arabic text has here lﬁ:*"‘ ‘ one of those two’, i.e. one of a pair of afflictions. See
following note.

26 There is a correspondence between (a) prasupta (‘ dormant’, i.e. latent) in satra 2.4 and
the state of potentiality of the afflictions described in the Arabic text; (b) tanu (‘ attenuated ’,
i.e. sublimated or weakened ; cf. tanikarana ¢ attenuation ’ in siitra 2.2) in the same satra and
the state of weakness of the afflictions mentioned in the Arabic text, (¢) udara (¢ vigorous’,
i.e. operative) in the same siitra and the state of strength of the afflictions mentioned in the
Arabic text, (d) vicchinna (¢ interrupted ’, i.e. intercepted, deferred) and the process of substitution
of one affliction by another described in the last sentence of the same paragraph in the Arabic
text. The rendering of vicchinna by °interrupted’ is supported by Vy. on sitra 2.4, which
defines vicchinna as the replacement of one klesa by another.

27 3lae—the plural form.

28 Lit : ‘ burden ’.

29 Lit: ° pre-eternal ’.

30 An alternative rendering would be: he (himself) is the soul rather than (the body) ’.
Cf. India, Hyd., 30 (Sachau (tr.), 1, 40): % u...«5.:J| Usows 3 “ They call the soul purusa’;
BSOAS, art. cit., 307.

31cf, sutra 2.5: anityaSuci-dubkhandatmasu nitya-$uci-sukhaima-khyatir avidya ¢ Ignorance
is the apprehension of the impermanent as permanent, of the impure as pure, of pain as pleasure
and of not-self as self>. There is a correspondence between (| and avidyd, .=l and allfl—
aduci and $uci, 542l and i>|,—duhbkha and sukha. The error referred to in the Arabic text, that
the body is pre-eternal—or eternal—is to some extent paralleled by Vac. on sitra 2.5, where
reference is made to the practice of drinking soma in order to become deathless. The mis-
apprehension of the body as man himself, referred to in the Arabic text, derives presumably
from a passage similar to Vy. on siitra 2.5: tathanatmany atma-khyatir bahyopakaranesu cetand-
cetanesu bhogadhisthane va Sarire pumaopakarane va manasy andatmany dtnmkhy&tir ¢ Simi]arly,
apprehension of self in what is not self: ¢ apprehension of self in what is not the self is appre-
hension of self in what is an animate or inanimate extraneous auxiliary, viz. the body, which is
rather the location of sense-experience, or the mind, which is rather a tool of the purusa’’.
And cf. Sadasivendra Sarasvatl on siitra 2.5. Apparently al-Birtini rendered purusa accordmg
to its ongmal meaning ‘man’. It may be added that the distinction between the body and
‘man’ was a commonplace_ of dominant trends of Greek and Arabic philosophy (cf. BSOAS,
art. cit., 307). The words | s 34llly reflect a Greek philosophical conception. See, however,
the sixteenth-century a.p. commentary Maniprabha of Ramananda on siitra 2.5 : tatha parinama-
duhkhe bhoge sukhatva-bhrantik © Similarly, the erroneous cognition of the property of happiness
in pleasure which is (ultimately tantamount to) distress on account of (its subsequent) transforma-
tion (into the latter)’. Al-Birtini may have encountered an early version of this explanatory
remark. But it should be noted that while the Istanbul text has here iy szl f - sl a

parallel passage in India, Hyd., 52 has 313 "2 s 34, T s s <S8 Lol aiss (Sachau
(tr.), 1, 68: - and perceives that that which it held to be good and delightful is in reality bad
and painful ’ ) Thls version seems to approximate more closely than that of the Istanbul MS,
which may be corrupt, to the meaning of siitra 2.5.

32 3,.LzLl derives from the same root as oLzl which is rendered here by  confusion ’.

33 Here the idea of confusion between ‘,..q‘:ﬂ Ll and eyl J5WI, in spite of the difference
of terminology, corresponds to siitra 2.6: drg-daréana-Saktyor ekatmatevasmita ‘ Egoism is the
state in which the faculty constituted by the seeing(-agent, i.e. purusa) and the faculty con-
stituted by the sight(-instrument, i.e. citfa) appear as being essentially one (i.e. identical) *.
(Deussen’s version reads here eva instead of iva. The latter variant is, however, more plausible.
It is supported by the semantically and syntactically similar use of iva in sitra 2.54. For sakti
here, cf. sitra 2.23). But al-Birtni has ;,U‘, which he uses to render vikalpa (R, p. 171, 1. 8) and
perhaps viparyaya (R, p. 178, 1. 1), whereas the siitra here has asmita  egoism, ego-awareness,
feeling of personality ’, the concept of which implies but is not identical with ¢ wrong opinion ’.
Cf. BSOAS, art. cit., 306.

34 For the expression J.a.».” _ ‘ the light of the eye ’ cf. caksuhprakiéa in YS 3.21. For the
underlying concept see Narayana’s Manameyodaya 2.2 (ed. C. Kunhan Raja and S. S. Suryana-
rayana Sastri, Adyar, Madras, 1933, 9): caksur namae kaninikantara-gatam tejo ... ‘ What is
known as the sense of sight consists of the light situated inside the pupil of the eye ’. ‘And cf. for
the varieties referred to in the Arablc text here op. cit., p. 155 tejas . . . arka- candmgm naksatra-
suvarnadi-rip a driya-rapam ca ‘ Light (or: fire; German Glut) is of two kinds:
(a) that which has the form of the sun, the moon , (ordinary) fire, the stars, gold, etc., and (b) that
of the form of the sense of sight °. Also cf. Gautama’s Nyayasitra 1.1.12 and 3.1.30 (ed W. Ruben,
Leipzig, 1928) ; Annambhat;’ga’s Tarkasangraha ed. Y. V. Athalye, Bombay, 1930, 8, and notes
ad loc. Also cf. S. Bhaduri, Studies in Nyaya-Vaisesika metaphysics, second ed., Poona, 1975,
153-4: ‘... each sense is constituted of the physical substance whose specific quality it
apprehends . .. the visual sense is composed of light (tejas), since it is the instrument of the
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sensation of colour which is the specific quality of light; and similarly for the rest of the
senses .

38 of. Saddsivendra’s commentary on siitra 2.5: . .. srak-candana-vanitadaw . . . . . . such as
garlands, sandalwood, and women ..." as an illustration of pleasure. Cf. Madhava’s Sarva-
darsanasangraha, ch. ¢ Pataijaladar§ana ’ (Poona, 1951 ed., 361). Al-Birani may have encountered
a similar expression in the earlier commentary which he used.

36 The word s_»3Y! may be an attempted transcription of andhra, the name of a South
Indian country, whose western border could have been conceived (in North India) as extending
as far as the Western Ghats (malayadri). For the likelihood of the association of Andhra with
sandalwood cf. Dandin’s Dadakumaracarita, seventh ucchvisa, ed. Kale, fourth ed., Delhi,
1966, 177. In India, however, the name andhra seems to be transcribed as 4! (India, Hyd., 201,
Sachau (tr.), 1, 299), 3l (Hyd., 135, Sachau (tr.), 1, 173), and the derivative form i sl (loe. cit.).
Alternatively ¢ )M")” Jiwal ‘may be an attempt at transcribing candanddri ‘the Sandal
mountain ’, or K deriving from the Sandal mountain ’, referring to the Western Ghats in South
India, known as the source of the best sandalwood, and frequently referred to in Sanskrit
literature. A further possibility is to read here >, i.e. deriving from the dardura moun-
tain (well-known for its sandalwood, cf. e.g. Kalidasa’s Raghuvamsa 4.51).

37 The MS may be read Jsda! which is the form occurring in al-Biriin’s India, Hyd., 468 :

1 a3is ol gt Jogall ) rL\Ul e dedd! 3L J{Lq Lot ddas danslbl 35ally
‘... the power of digestion is so weak that they must strengthen it by eating the leaves of betel
after dinner, and by chewing the betel-nut. The hot betel inflames the heat of the body ...’
(Sachau (tr.), 1T, 152). Also cf. India, Hyd., 144 (Sachau (tr.), 1, 180). The usual Sanskrit word
is tambila. For a detailed account of the custom of chewing betel leaves see M. N. Penzer ‘ The
romance of betel-chewing ’ in his Poison-damsels and other essays in folklore and anthropology,
London, 1952, 187 et seq. Penzer traced the earliest description of this custom to Sanskrit
medical works of the first century A.p. Thus, op. cit., p. 201, n. 1: ‘ We find it mentioned by
Suéruta in a section on digestion after a meal (ch. xlvi) where it says that the intelligent eater
should partake of some fruit of an astringent, pungent or bitter taste, or chew a betel leaf
prepared with broken areca-nut, camphor, nutmeg, clove, etc.’. Cf. L. Lewin, Uber Areca
catechu, Chavica betle und das Betelkauen, Stuttgart, 1889 ; W. Krenger, ‘ Betel °, Ctba-Zeitschrift
(Basel), No. 84, 1942.

38 of. siitra 2.7: sukhanuéayi ragah ‘ Desire is consequent upon pleasure’. The printed
edition of Sankara Bhagavatpida has in the siitra here the variant anujanmi ° born from,
produced from ’ instead of anusay?, evidently due to replacement of the latter word by an easier
synonym. Raminanda Sarasvati glosses: sukham anudete visayikaroti ‘It leans towards
pleasure, i.e. it makes it its object’. This accounts for Woods’s translation: ° Passion dwells
on pleasure ’ and J. W. Hauer’s: ° Die Sinnlichkeit erscheint im Bewusstsein als Lust * (op. cit.,
244). (Cf. Vijiianabhiksu, ad loc. ; and the translations by Ballantyne, G. Jha, and Rajendralila
Mitra.) But Vyasa seems to explain the term anudayi by sukhanusmrii-pirvah ¢ preceded by
the memory of pleasure ’. A similar idea to that expressed by the siitra here seems to be presented
by Kanada’s Vaidesikasiira, sitra 6.2.10: sukhdd ragah ¢ From pleasure (arises) desire’.
(Cf. Sankara on Bhagavadgita 2.27.) Evidently, the point of sutra 2.7 of the YS, and of the
whole section, is to claim that passions are caused, and to show what the cause is—i.e. sense—
objects contact. Thus the siitra introduces and justifies the subsequent technique of the removal
of this cause, namely the graduated withdrawal from the contact of the senses with their objects.

39 In the plural in the Arabic text. L

10 S, should apparently be vocalized : ~. . SC.

11 R has here a footnote reference numbered 4 which is apparently due to a printing error.
Further apparently erroneous references to a footnote 4 on R, 178 occur in 1. 5 and 17 (after the
fourth word).

42 The MS has ¢ YL followed by L. We propose to read (WY tuYL_».

3 Qr: their causes’. wlwl may be interpreted in both ways.

4 of. sutra 2.8: dubkhanusayi dvesah ¢ Hatred is consequent upon pain’. The expressions
pratigha ‘ repulsion ’, manyu ‘ wrath’, jighdmsa ©antipathy ’, krodha ‘anger’ in Vy. on this
sitra correspond more or less to Lilslu lebly L2al,S™ of the Arabic text here.

4 P, Cf. R, p. 178, 1. 1.

46 Cg‘j, lit. ¢ consequent upon ’.

47 This corresponds to sitra 2.9. There are two versions of this siitra: (a) sva-rasa-vahi
viduso ’pi tatha(-)ridho *bhinivesah ¢ Clinging (to life) persists (lit.: flows on) by force of one’s
(or its) own (i.e. intrinsic—not due to extraneous causes such as pain and pleasure) nature (or
impulse; schol.: = rasa = samskara, vasand, motivating latent impressions) and is similarly
ingrained (cf. Sankara Bhagavatpada’s gloss: ridho *bhinivistah sthirah, i.e. < deep-seated,
firmly fixed ”; or alternatively: notorious, cf. Vijfidnabhiksu’s gloss: radhah = prasiddhah,
i.e. ““ widely known ”’) even in (the case of the) learned ’. (This version is commonly printed
together with Vy. For the reading aridha the meanings ‘ incurred * and ° intensive ’ may also
be considered here.) (b) sva-rasa-vaht viduso *pi tanv-anubandho *bhinivedah ¢ Clinging (to life),

VOL. XL. PART 3. 37
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which is attachment to the body, persists by force of one’s own nature (or impulse) even in the
learned . (This version, which was reprinted in Deussen, is attested in the editions printed by
Ballantyne in 1853, and later by Rajendralala Mitra with Bhoja’s commentary in 1883, and
noted as variant in the Chowkhamba edition of 1930, pace J. W. Hauer, op. cit., p. 466, n. 3).
Version (a) appears to be a corruption of (b), although the possibility cannot be ruled out that
even tanv-anubandha of (b) in turn is due to a commentatorial interpolation. The latter possibility
would lend support to J. Filliozat’s rendering of the term abhiniveéa in the YS by ‘ obsessions’
(J. Filliozat, ¢ The psychological discoveries of Buddhism ’, in his Laghu-prabandhiah, Leiden,
1974, 147). Accordingly the term abhinive$a in the sitras themselves would not be restricted
to the meaning of ‘ clinging to life ’ i.e. fear of death, as interpteted by Vy., Bhoja, and other
commentaries. It would rather be a blanket-term for prima facie uncontrollable, congenital
instinctive attachments, which differ from r7@ga and dvega in that they are (a) not temporary but
continuous (cf. »@hi) and (b) not caused by any extraneous motivation, but are natural, or—as
amplified by commentaries—are due to subconscious pre-natal conditions, i.e. experiences in a
previous life which left their latent traces (samskaras). Thus the case of fear of death would be
a mere exemplification of the wider concept of abhinivesa. This would be in consonance with
the general use of the term in Buddhism and the rest of the literature other than the com-
mentaries of the Y. (see, however, S. Dasgupta, Yoga philosophy in relation to other systems of
Indian thought, Calcutta, 1930, 68). Moreover, Vyasa himself seems to use this term in a wider
sense: ‘adherence to a view’ (Vy. on siitra 2.18; cf. S. Dasgupta, Yoga as philosophy and
religion, London, 1924, 101). Also cf. the late Tattvasamdsa which uses the term synonymously
with prasakt: ¢ attachment > and defines absence of vairdgya (‘ detachment ) as $abdadi-visayesv
abhinivesah ‘ clinging to objects such as sound’ (ed. J. R. Ballantyne, Mirzapore, 1850, 6-7).
For the use of svarasa in the siitra here cf. e.g. Apadevi’s Mimamsanyayaprakasa, ed. and tr.
F. Edgerton, London, 1929 s.v. in glossarial index. For the opposition between svarasavahi and
anuday? in the preceding two siitras cf. the Nyaya-Vaidesika distinction between samsiddhika
‘ natural ’ and nasmittika ¢ dependent on an extraneous cause, induced’ (e.g. in Pradastapada-
bhasya, ed. Narayan Misra, Varanasi, 1966, 218 ; Annambhatta’s T'arkasangraha, ed. A. Foucher,
Paris, 1949, 73). For vidugso ’pi in the sttra above cf. Bhagavadgita 2.60. Al-Birini’s Arabic
text may perhaps reflect an early commentary which understood abhinivesa to stand for attach-
ment in the wide sense, and which exemplified the concept by two types of  obsessions’ or
inborn instinctive drives, i.e. the sexual desire and the fear of death, both of which were accounted
for by experiences in a previous life which left their latent impressions. Al-Birini apparently
used version (b) and took anubandha to mean ¢ accessory ’. This signification of the word is
attested.

48 Arabic: &,J‘,Jl

49 Lit: ‘is expected death ’.

50 In speaking of abhinivesa Vy. and other commentaries on siitra 2.9 mention the fear of
death, but al-Biruni’s text does not correspond to them.

51 Referring to the afflictions (kleSas) enumerated in R, p. 178, 1. 1.

52 J.‘é.? is viewed by al-Birani as a rendering of klesa. Cf. above R, 177.

53 of. Vy. on siitra 2.10: te pafica kle$a dagdha-bija-kalpah ‘ the five afflictions (when they
have become) like burned seeds’. The simile of the burned seeds recurs in Vy. under siitras
2.2, 11, 13, 26; 3.50; 4.28 (cf. Sankara’s Brahmasitrabhisya 3.3.30). Nagoji’s Vriti amplifies :
klesa dagdha-bijavad vandhya bhavanti ¢ The afflictions are sterile like burned seeds’ (under
sttra 2.2; cf. Vae. ibid.).

54 See n. 23.

56 j.e. the wholes of the elements, earth to earth, water to water, and so forth.

56 of. siitra 2.10: te pratiprasava-heyah siaksmak ¢ When subtile they (i.e. the afflictions)
should be relinquished by resorption ’. For the meaning of pratiprasava cf. siitra 4.33 : purusartha-
$anyanam gunanam pratiprasavah kaivalyam svaripa-pratistha va citi-éaktir iti ¢ The state of
kaivalya consists in the resorption (into prakrti, ¢ primordial Nature ’) of the gunas (constituent
qualities) no longer (motivated by) the self as a purpose, or alternatively (it may be defined as)
the state in which the faculty of consciousness is established in its own nature ’. There does not
seem to be sufficient justification for Deussen’s attempt to differentiate between the meanings
of pratiprasava in the two siitras: 2.10: °Diese (Kleda’s), soweit sie fein (latent, unbewusst)
sind, miissen iiberwunden werden durch eine (asketische) Gegenanstrengung (pratiprasava)’;
4.33: °Die Riickstrémung der von den Zwecken des Purusa freien Guna’s ist die Absolutheit,
oder auch sie ist die in ihrer eigenen Natur verharrende Kraft des Geistes ’. Cf. Vy. on siitra 2.2.
Also cf. the use of the related term prasava ¢ production, evolution ’ in SK 65.

57 .. may also be rendered by ‘ cause ’ or ‘ means’. This last rendering may be suggested
by the reference to siitra 2.11 : dhyana-heyas tad-vrttayah ¢ Their functions (i.e. their manifesta-
tions, or the afflictions in their gross and active phase) should be relinquished by meditation ’.

salal, Of JJall dlaall ¢,al R, p. 178, A& may correspond to sthila ¢ gross’ in Vy. on
siitra 2.11.

5 Or: ‘they’?

0 According to R, several words here are wholly or partly illegible. Possibly two of the
words are ,L'.g- ‘reward ’, which occurs in the next sentence, and ﬁ‘ ¢ remuneration ’.

61 The MS has :6\KLly and not ISl ! which occurs in Ritter’s printed text.
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82 cf. siitra 2.12: kleSa-malah karmasayo drstadrsta-janma-vedaniyah ¢ The latent residuum
(or substratum) of karma (i.e. the traces of actions) has the afflictions as its root, and is experienced
in the visible and the invisible birth ’. In the Y38, as elsewhere, it is often difficult to determine
whether karma means the action as such or its subliminal supersensory effects (cf. J. D. M.
Derrett (ed. and tr.), Bharuci’s commentary on the Manusmyti, Wiesbaden, 1975, 11, p. 406, n. 1).
In the present context ‘ invisible birth ’ means ‘ future birth >. For this usage of the term adrsta
cf. SK 30 and Gaudapada’s com. ad loc., Gautama’s Nydyasitre 1.1.8, Kalhana’s Rajatarangint
1.130; Bharuci’s com. on Manusmyti 10.80. For vedaniya as applicable to both pleasure and
pain cf. e.g. Annambhatta’s Tarkasangraha, ed. Athalye, Bombay, 1930, 58 ; cf. Pajyapada’s
com. Sarvarthasiddhi on Umasvati’s Tattvarthadhigamasiutra 9.32 : vedana-$abdah sukhe duhkhe
ca vartamano . . . ‘ The word vedand is applicable both to happiness and to suffering . . .’. For the
use of the term aéaya in the siitra, cf. sutras 1.24; 4.6. For the meaning of @éaya here, which is
synonymous with samskara ‘latent impressions’, and may also be rendered by ° vehicle’ or
‘ substratum ’, cf. sitra 1.24 and Vy. ad loc. Cf. L. de La Vallée Poussin, ¢ Le Bouddhisme et le
Yoga de Pataifijali >, Mélanges Chinois et Bouddhiques, v, 1937, 231 : *. .. bijas, germes, vasands,
parfums, adayas, que Vyasa explique par ‘‘ gésir jusque ”’, samskdras, impressions: termes
synonymes qui désignent une méme chose considérée comme cause ou comme effet ’. (For a view
that samskara should be rendered by ‘ motivations ’ rather than ‘ impressions ’ see A. Wayman,
¢ Buddhist Sanskrit and the Sankhyakarika ’, Journal of Indian Philosophy, 11, 3-4, 1974, 352-3.
Cf. S. Lévi (ed. and tr.), Mahayanasutralamkara, Paris, 1911, 11, p. 47, n. 1. For a distinction
made sometimes by commentaries on YS siitra 2.13 between samskara and vasand see S. Dasgupta,
History of Indian philosophy, 1, Cambridge, 1957, p. 263, n. 1.) And cf. Monier-Williams, Sanskrit-
English dictionary, s.v. asaya; = ‘stock’. The opposition between imaginary requital in the
other world and requital perceived by the senses as presented in the Arabic text here may be
due to a misunderstanding of the opposition between drsfa ¢ seen, perceived, visible ’, and adrsta
‘ unseen, invisible ’ in siitra 2.12 above. According to certain Islamic philosophers, e.g. Ibn Sina,
punishment in the after-life is an effect of the imagination. Similarly according to some Buddhist
schools the infernal guards inflicting torments in hell are not real. Cf. Vasubandhu’s Vimsatika,
verse 3 ; Candrakirti’s com. on Nagarjuna’s Madhyamikasitras (Bibl. Buddhica), St. Petersburg,
1913, 44-5. The mutual relationship between actions (karma) and the afflictions (klesa) is
amplified by Nagesa on siitra 2.3 : karmabhih kle$ah klesaié ca karmanity anavastha tu bijankuravad
anaditvan na dosaya ‘ Afflictions are due to actions and vice versa, but the (circular) infinite
regress involved is no logical fault, for it is beginningless as encountered in (the stock example of)
the case of the seed and the sprout (or the hen and the egg) °. (For the logical concepts here see
B. K. Matilal, The Navya-nyaya doctrine of negation, Cambridge, Mass., 1968, 83.)

83 of. India, Hyd., 70 (Sachau (tr.), 1, 93) where the stories of Nandike$vara and Nahusa
(below) are quoted from here. Nandikesvara corresponds to Nandiévara mentioned in Vy.,
Bhoja, and Ramananda on siitra 1.12, where also Nahusa is mentioned. The story of Nandi$vara
occurs in the Brhannandikes$vara Purdna (referred to by Rajendralala Mitra, op. cit., 70). A story
of Nahusa being turned into a snake by a curse is related in the Mahabharata (Poona ed.)
12.329.30 f. (Cf. Manu 7.41; As$vaghosa’s Buddhacarita 11.14, 16; for further references see
V. R. Ramachandra Dikshitar, The Purana tndex, Madras, 1952, 11, 216.) In this story, as
known from the Hindu sources, it was Nahusa rather than Indra that was transformed into a
snake. Al-Biriini’s mistake may be accounted for by his misunderstanding a Sanskrit text,
especially if it used the word ¢ndra both as a private name and as a name of an institution or
title, such as in the expression devanam indra which occurs in Vyasa’s version of the story here.
Cf. BSOAS, art. cit., 307. For further references and a detailed account of the Nahusa legend
which also occurs in the Puranas see J. Muir, Original Sanskrit texts, London, 1877, 1, 307 f.

64 335U < angels ’ is the usual Arabic translation for ‘ gods’ in polytheistic, for instance
Greek, texts. Cf. India, Hyd., 72 (Sachau (tr.), 1, 95); Hyd., p. 68, . 17 (Sachau (tr.), 1, 91).
Cf. BSOAS, art. cit., p..30’z, n. 37.

%5 Ritter’s text has i ¢J.
66 The MS has 3ly; Ritter’s printed text has L;‘; We propose to read !y (or possibly

£ 3).
67 i.e. the kleSas listed in stitra 2.4 after avidya ¢ ignorance ’.
58 of. here Ritter’s quotation from India, Hyd., 42 (Sachau (tr.), 1, 55): i b -l

B el o I Skl 35Sk,

%9 of. India, Hyd., loc. cit.: 3 5.

7 For the simile, cf. Kathopanisad, 1.6b: sasyam iva martyah pacyate sasyam tvajayate
punah ¢ A mortal ripens like corn, and like corn is born again ’.

™ of. Ritter’s quotation from India, Hyd., 42 (Sachau (tr.), 1, 55): al>= leslaJl d Loy

72 The addition of the word  soul ’ is justified by R’s quotation from India, Hyd., 42 here :
Ld el 5ot I

B of. slitra 2.13: sali male tad-vipdko jaty-aywr-bhogah ¢ As long as the root (i.e. the
afflictions) persists there will be fruition of the karma-residuum in the form of birth into a specific
class (or species), length of life, and kind of experience ’. Ballantyne, G. Jha, Woods, and Hauer
take the demonstrative tad here to refer to mala rather than to the subject of the preceding siitra,
i.e. karmasaya. This is implausible, both for syntactical reasons and in view of siitra 4.8 where
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vipaka recurs with reference to karma. The text of the YS seems to differentiate in its usage
between jati and janma, using the latter to refer to birth or rebirth as such (siitras 2.12, 39 ; 4.1).
For the use of the term vipdka here (also shared by Buddhism) cf. siitras 1.24; 4.8. For the Arabic
text here of. India, Hyd., 42: Lluds L uddl 575,0 Il Olagamgll olirl (3 basgrgd sBISU Ll

dadly sl R dandl 5 g2y aidlly skl S ol (Sachau (tr.), 1, 55: * The retribution of
the soul depends on the various kinds of creatures through which it wanders, upon the extent of
life, whether it be long or short, and upon the particular kind of its happiness, be it scanty or
ample . The words daully 5:all (§ Leadl 35 sy 5 which occur both in India and the translation of
the YS can also be translated: °. .. and to well-being in adversity and prosperity ’. Here deas
seems to render bhoga ¢ experience ’ (lit. ‘ enjoyment ’).

" .4Jl. The relevant passage in India, referred to by R, has 730 ¢ spirit ’.

% Lit. ‘ the imprisonment’. R’s emendation here, .i<, is less plausible than o5 that
occurs in the MS. ’ ’

8 cf. siitra 2.14: te hlada-paritapa-phalah punyapunya-hetutvat ‘ The latter (i.e. birth,
length of life, and the kind of experience) bring joy or anguish as their fruit, according as their
cause is merit or demerit .

7 The MS has i3 41 and not S™_ALl which occurs in R’s text.

8 R reads here aJlJl ¢ superior . For the reading il cf. vivekin ¢ discriminative, wise’
in sutra 2.15: parindma-tapa-samskara-dubkhair guna-vriti-virodhac ca sarvam dubkham eva
vivekinah ¢ To the discriminating person all is nothing but suffering, on account of (the types of)
suffering constituted by (@) transmutation (of pleasure into eventual suffering e.g. through
hankering for it), (b) pain as such (or the anxiety to secure pleasure), and (c) latent impressions
(i.e. past demerit which results in suffering), and because the functions of the gupas (which
constitute the mind) are in conflict ’. For the conflict between the three gunpas cf. SK 12. Also
cf. Véc. on satra 1.2 (= Woods’s tr., 10) where mental restlessness (viksepa) is explained as due
to reciprocal antagonisms of the gunas which constitute the mind-stuff (citta). Ballantyne,
however, unconvincingly takes virodha to refer to an opposition between the gunas and the goal
of liberation: ‘since the modifications of the Qualities are adverse (to the summum bonum)’.
Jacobi takes parinama to mean impermanence (‘ Unbestéandigkeit ’) (of enjoyment). But our
rendering by °transmutation’ may be supported by comparison with Bhagavadgita 18.38
(quoted by Baladeva ad loc.) : visayendriya-samyogad yat tad agre *mytopamam / parindme visam
wa tat sukham rajasam smytam’ ¢ Springing from union of the senses with their objects (that
pleasure) which at the beginning is nectar, but is in maturity like poison, that pleasure is
traditionally known as the rajas type ’. (For parindma here cf. the parallel expression anubandha
¢ consequence ’, in the subsequent verse. Also cf. the idea in verse 5.22.) Moreover, parinama
(unlike viparipdma, see below) does not mean change, vicissitude, or impermanence as such,
but maturing in time, transformation (cf. W. Liebenthal, Satkarya in der Darstellung seiner
buddhistischen Gegner, Berlin, 1934, p. 36, n. 33). The idea expressed by the term parindma in
the siitra is also implicit in Y§ 2.5, above. There avidya—a term rendered by T. Stcherbatsky
(in his The conception of Buddhist nirvana, reprinted, The Hague, 1965, 236) as ‘ naive realism ’
(as contrasted with ‘ philosophic insight ’)—is described as consisting infer alia in misapprehend-
ing as pleasure that which is (eventually or ultimately) suffering (cf. Sadasivendra Sarasvati’s
com. on Y§ 2.5). This is essentially also the force of Bhagavadgita 5.22 : ye hi samsparéaja bhoga
duhkha-yonaya eva te / adyantavantah kaunteya na tesu ramate budhah ¢ For the enjoyments that
are generated by (outside) contacts are nothing but sources of suffering / They have beginning
and end, son of Kunti; the wise man takes no delight in them’. And ef. Aniruddha’s com-
mentary on Sa@nkhyasitra 2.1. A better understanding of the siitra under consideration, especially
with reference to the phrase guna-vrtti-virodhat, might depend on the understanding of the full
meaning of the concept of duhkha. In Sankhya-Yoga as in early Buddhist writings, dubkha
appears to have been conceived as a real character of a constantly changing objective world ;
moreover, duhkha itself seems to refer to unrest and commotion. Cf.loka-duhkha in Kathopanisad,
5.11 and its antonym sukha ¢ restfulness ’, op. cit., 1.11 (cf. sukha in Y'S 2.46). (Cf. Stcherbatsky,
Central conception of Buddhism, reprinted, Calcutta, 1956, 40 et seq.) In the sitra under con-
sideration in the YS there seems to be an underlying construction referring to the threefold
division of time: parindma—transformation, which of necessity involves pain, points to the
future ; t@pa—suffering centred in the present, and samskira—active traces of past experience,
which are a source of pain. Reflection on the divisions of time may also be found in Y§ 1.26;
3.13, 16. Also cf. Abhidharmakoéa, discussed in Stcherbatsky, Central conception, 39. A somewhat
similar threefold classification of duhkha constitutes a well-known early Buddhist formula :
(a) viparinama-duhkhatd ‘ suffering due to change or decay’; (b) dubkha-duhkhatd ¢ suffering
as such ’; (c) samskara-duhkhata ¢ suffering due to the fact of being conditioned ’. (For references
see de La Vallée Poussin (tr.), L’ Abkidharmakosa de Vasubandhu, Paris, 1925, 1, ch. vi, section 3.
Also cf. Har Dayal, The Bodhisattva doctrine in Buddhist Sanskrit literature, reprinted, Delhi,
1975, 157.) In their Buddhist application or adaptation the three terms of the formula have
a conspicuous correspondence to the Buddhist fundamental triple doctrine of anityatd im-
permanence ’, duhkha °suffering’, and nairdtmya °unsubstantiality ’ respectively. In the
siitra under consideration in the Y§ the lack of co-ordination between the instrumental suffix
in duhkhaih and the ablative suffix in virodhdt, which seems to be unusual for the style of
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the Y8, may point to the possibility of guna-vrtti-virodhat being an accretion. Vijiianabhiksu,
and his pupil Bhavaganes$a, have here the implausible variant avirodhdt instead of virodhat.
The former commentator has the gloss: duhkha-sambhinnatvdt ‘ on account of suffering
being involved ’. He seems to refer to the Sankhya theory that the gunas, i.e. sattva, rajas,
and tamas, are of the nature of sukha ‘ happiness’, duhkha ° suffering ’, and moha ‘ delusion ’
respectively (cf. SK 12, and cf. Maitryupanisad 6.10), which implies that duhkha is involved in
all combinations and functioning of the three gunas. The fundamental concept of duhkha has
recently been subjected to some misguided and fanciful reinterpretations, with little regard to
its ordinary meaning. An example is A. Danto’s Mysticism and morality, Pelican Books, 1976, 57,
where the concept is presented in terms of ‘ cosmic boredom ’ and the ¢ mere tedium ’ of having
repeatedly to be reborn. Translations of the siitra under consideration vary considerably ;
none of them is indubitable. A recent example is G. Feuerstein and Y. Miller in their essay
‘The meaning of suffering in Yoga’ in their 4 reappraisal of Yoga: essays in Indian
philosophy, London, 1971, 88: ° Because of the [moment of] suffering in the ‘‘ vibrations”
(of the psychomental life), in the affliction (of life), in the subconscious impressions and because
of the opposite movements of the primary energies—everything is nothing but suffering to the
one who discriminates (vivekin) ’.

7 of. Sankara’s commentary on Bhagavadgita 18.38 (the verse itself is alluded to by Baladeva
on Y8 2.15, see previous note above) : ... parindgme visam wva . . . adharma-taj-janita-narakadi-
hetutvac ca pariname tad-upabhoga-parinamante visam iva ‘. . . and (that pleasure) is consequently
(in maturity, lit.: ¢ transformation ’) like poison, i.e. (because . .. and) because of demerit and
hell which is generated by it .

80 ¢f. Vy. on siitra 2.15 : tathd@ coktam nanupahatya bhitany upabhogah sambhavatiti himsakrto
*py asti $arirah karmasaya iti ¢ And similarly it has been said : *“ No enjoyment is possible without
hurting (or, killing) some living beings ”; so that there is in addition (to the mental latent
impressions) a corporal latent residuum due to the act of inflicting injury (or, killing) ’.

81 The MS has 4.les which is given in Ritter’s text as i3lc. The reading of this word is
doubtful. An alternative reading could be 45lu, i.e.  the alternating succession * of good and evil.
82 Ritter’s text has here 3”13, The correct reading is 3"A%. Cf. India, Hyd. (see next note).

8 The reading r\L seems preferable to li. as vocalized in R. Cf. India, Hyd., 60:
DY AT b o 3108 B 3 s Ll T2 by OF o Ll dlsly el 0]

ekl Wy 5. This is translated by Sachau:  For he who accurately understands the affairs of
the world knows that the good ones among them are evil in reality, and that the bliss which they
afford changes in the course of recompense into pains. Therefore he avoids everything which
might result in making him stay in the world for a still longer period’ (op. cit., 1, 79; italics—
ours, T.G. and S.P.). Also cf. next note. In India al-Biriini also uses the term ol2. as a Safi
term. Cf. India, Hyd., 66: &llly 5ol e olan Gl &l Gy adl o OF 1JU,. ¢ Further they
(i.e. the Sufis) say : ‘‘ Between man and God there are a thousand stages of light and darkness ”’
(Sachau (tr.), 1, 88).

84 This passage in the Arabic text probably corresponds to siitra 2.16: heyam dubkham
andgatam ¢ That which is to be avoided (lit.: relinquished) is suffering yet to come ’. For the
technical use of heya here cf. in Uddyotakara’s Nyayavarttika on Nyayabhdsya 1.1.1 the fourfold
formula heya-hanopayadhigantavya ...  that which is to be relinquished (i.e. duhkkha), the
relinquishing (i.e. knowledge of reality), its means (i.e. the relevant philosophical science), and
that which is to be attained (i.e. emancipation) ’. Also cf. Gaudapada’s Agamaséastra, verse 4.90 :
heya-jhieydpya-pakyani vijieyany agrayanatah / tesam anyatra vijieyad upalambhas trisu smytah
¢ That which is to be relinquished, that which is to be known, that which is to be attained, and
that which is to be matured are to be learned from the Agrayana (i.e. Mahdyana). It has been
recorded that apart from that which is to be known, the remaining three are amenable to
perception > (cf. Vidhushekhara Bhattacharya (ed. and tr.), The Agamadastra of Gaudapada,
Calcutta, 1943, 199). u“)‘}” ‘turn away’ in the Arabic text seems to correspond to heyam
¢ is to be relinquished * or ‘ should be relinquished ’.

platl Ay, LYl 2 Lo “that which generates entanglement and engenders (a specific)
station (in existence) ’ is probably a rendering of a gloss on duhkhe in terms of samsira. The
latter term has the meaning ‘ undergoing transmigration ’ (as well as ‘ mundane existence, the
world ’). Cf. Bhoja on sitra 2.16: ... samsara-duhkham hatavyam ‘... mundane suffering is
to be abandoned ’; and on satra 2.17 : sa keyasya duhkhasya guna-parinama-ripasya samsarasya
hetuh ¢ That is the cause of the suffering which is to be relinquished, i.e. of the mundane condition
(samsdra) which consists in the transformation of the constituent qualities ’.

85 The word » may refer to £L3,! ¢ entanglement ’* and pla. ¢ station’, in which case the

dual & would be“gramatically more correct. Alternatively, it may refer to L in ¢ ¢ from that

which ’. In this case s» would be grammatically more correct.

86 This seems to be a translation of satra 2.17: drastr-dréyayoh samyogo heya-hetuh ‘ The
cause of that which is to be relinquished (i.e. the cause of suffering) is the conjunction between
the seer (i.e. purusa) and (objects) seen (i.e. prakrti)’. An alternative reading incorporates iva
‘ as it were ’ after samyoga). For the term samyoga here cf. SK 20, 21. And see n. 88, below.
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87 This seems to be a translation of siitra 2.24 : fasyae (viz. samyogasya, see last word of the
preceding siitra) hetur avidya ‘ The cause of that (conjunction) is ignorance’. An alternative
reading of Bhoja’s com. (recorded in Rajendralala Mitra’s critical apparatus) incorporates heyam
¢ to be relinquished ’ but this is not reflected in al-Biriini’s Arabic text.

88 Here lllr— corresponds to drasty in siitra 2.17; Slglall to dréya ibid. ; JLa3Y to samyoga
ibid. Also f.z4il roughly corresponds to heyam ibid. For the use of the term samgyoga here cf.
siitras 2.23, 25. The Y8 significantly uses a different term, samprayoga, for ¢ contact’ (as
between the senses and their objects), in siitra 2.54, and in siitra 3.21 (according to a plausible
variant reading), and for ¢ communion ’ with a chosen deity in siitra 2.44. Cf. SK 20, 21, 66 and
Jaimini’s Mimamsasitra 1.1.4. To the term samprayoga as used in Sankhya, Yoga, and Mimamsa
corresponds the term samnikarsa as used in Nyiya-VaiSesika (cf. e.g. Vaidesikasitra 3.1.18).
For the term drastr here cf. siitras 1.3; 2.20; 4.22 and SK 19. For the term drsya cf. sutras
2.18, 21; 4.20, 22.

8 2l in the singular. This Arabic term renders bhiita ‘ element ’, which occurs in Vy. on
sitra 2.18: ... bhata-bhavena prthivy-ading ... ‘... as elements (it evolves into) earth ...
Cf. R, 191, L. 4 (third chapter of the Arabic text): ,o)¥! 5o dd! _Slal ¢ o e L lis
sldly z My Ul sULly < This is what he attains as far as the elements are concerned, i.e. earth,

5

water, fire, wind, and heaven’. (Elsewhere al-Biriini seems to render dkiéa by slsb! ¢air’.
Cf. R, 170, 190; see BSOAS, art. cit., p. 314, n. 111.)

4 190 These five elements are referred to by commentators on siitra 2.18. See Vy. and Bhoja
ad loc.

91 Either L4S or _.i> may refer to guna (which is elsewhere sometimes rendered by (s 53,
e.g. R, p. 191, 1. 7). Cf., however, Vy. on siitra 2.18: tatrestanista-guna-svarapavadhdranam . . .
‘ the determination of the nature of gunas (viz. specific objects of experience) as being desirable
or undesirable . ..". See also following note.

92 This may either reflect Vy. on siitra 2.18 (see preceding note) or the text of siitra 2.19:
videsavidesa-lingamatralingani guna-parvani ‘ The subdivisions of the constituent qualities
(gunas) are the particularized (vifesa; according to Vy.: the gross elements, the senses and the
manas), the non-particularized (avidesa; viz. the subtile elements and the ahankdra), the
characterized (lingamatra; viz. the buddhi), and the non-characterized (alinga; viz. prakrti)’.
The expression guna-parvini may correspond to &SIl 4. The words ,“\i-l o e sa]

i g Rl bl e S ol il e g sl 421 may be an attempt based on the
commentary used by al-Biriini to translate the rest of the siitra. The possibility cannot be ruled
out that al-Birini may have discovered the view that one of the three gunas, namely kriya
(= rajas) is a compound of the other two in this commentary used by him. But if this too should
not have been the case, the conjecture may be put forward that this passage may have been due
to a misunderstanding on his part of a definition of bhoga ¢ experience ’ similar to that occurring
in Vy. on siitra 2.18: ... istanista-guna-svaripavadharanam avibhagapannam bhogo . .. °. .. ex-
perience is the determination of the nature of the gunas (viz. in the form of specific empirical
objects), which have not been distinguished (from the real self, the purusa) as being desirable
or undesirable ’ (cf. definition of experience in siitra 3.35: saitva-purusayor atyantasamkirnayoh
pratyayavideso bhogah . . . ‘.. . experience consists in the lack of discrimination in (a given) mental
percept between the sattva (viz. the buddhi, the mind) and the real self which are absolutely
distinet . ..)’. Al-Birinl may have misinterpreted the difficult expression avibhagapannam (or
a similar expression). He may have believed that in this context avibkaga, lit. ¢ lack of separation ’,
refers to a mixture of gunas. The correct interpretation of the Sanskrit words here is: ‘ charac-
terized by lack of discrimination’. This clearly refers to the relationship between the purusa
“self *, and the buddhi ‘ mind’. For the Arabic expression st J\J—l as a rendering of sattva
cf. the latter’s meaning ‘ purity and goodness’. Cf. e.g. the term sattva-sthak in Maitryupanisad
6.30 (pace P. Deussen’s rendering of saftva here by ¢ Realitdt’ in his Sechzig Upanishad’s des
Veda, Leipzig, 1905, 350). Also cf. the moral interpretation of the three gunas, or the application
of their scheme to the moral sphere, as in Mahabharata 12.302.4 (Poona ed.). In the latter verse
a correspondence seems to be brought out between the action of saftva and that of punya (merit),
the action of tamas and that of adharma (i.e. papa ¢ demerit ’), and the action of rajas and that
of punya-papa (the admixture of merit and demerit). (Cf. E. H. Johnston, Early Samkhya,
London, 1937, 23 seq. Johnston, however, seems to have overstated his point: ‘ In the earliest
stage of Sankhya . . . the gunas . . . have nothing to do with explanations of the multifariousness
of phenomena ; their sole function is to register the moral state of the individual as determined
by his acts’, op. cit., p. 36.) This or a similar text in the commentary used by al-Birini might
account for his characterization of rajas as a mixture of sattva and tamas.

93 In the Arabic " .| in the singular.

94 The senses (indriya-) are mentioned in satra 2.18.

95 Tn the Arabic Ll in the singular.

9 of. siitra 2.18: prakdsa-kriya-sthiti-$ilam bhitendriyaimakam bhogapavargirtham driyam
¢ (The range of objects that are) seen (i.e. prakrti) (consists of) that which (@) has as its function
illumination, activity, and inertia (lit.: ‘‘ constancy ), (D) is constituted by the elements and
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the senses, and (c) has as its purpose experience and liberation ’. Deussen’s rendering of bhoga
here by ‘ enjoyment ’ (‘ Genuss ’) is misleadingly too literal, and Hauer’s rendering by * devouring
the world * (“ Weltessen ’) is rather bizarre. See e.g. Annambhatta’s definition of bhoga in his
Dipika commentary on his Tarkasangraha : ... sukha-dubkhanyatara-saksatkarah ‘. . . the direct
apprehension either of pleasure or pain ’ (A. Foucher, Le compendium des topiques, Paris, 1949, 24).
For the characterization of the three gunas here cf. SK, 12: . .. prakada-pravritiniyamarthah . . .
gundh ‘ The gunas have as their purpose illumination, activity, and restraint . . .. ‘ know-
ledge ’ of the Arabic text corresponds to prakdse ¢ illumination ’ in the siitra, which is équivalent
to sattva; |+ ©activity’ corresponds to kriyd ‘ action’ which is equivalent to rajas; and

44 ‘ persistence ’ corresponds to sthiti ¢ inertia, constancy ’, which is the equivalent of tamas.
Ritter reads here &.:3 which presupposes a slight emendation. The MS has 4.=. which should
probably be read .. A different characterization of the three gunas occurs in India, Hyd., 31:

Al O8I L by 3L Lo LSBT T e il el O 83l S
SO UE Yt i 1by sLdlly sludll Lis "Cacey 5 g &L Lty oLl Lo ik, e aslly
fL?.ﬂ db @l LWl I @3l <. .. three powers potentially, not actually, which are called
saitva, rajas, and tamas. . . . The first power is comfort (i.e. happiness, opposite 5.5, cf. R, p. 178,
. 11; and not ‘rest’ as Sachau translates here) and goodness, and hence come creation (or
production; not ‘existence ’ as Sachau translates here) and growing. The second is exertion
and toil (Sachau: °exertion and fatigue ’), and hence come firmness and duration. The third is
languor and irresolution, and hence come ruin and perishing. Therefore the first power is
attributed to the angels, the second to men, the third to the animals ’ (cf. Sachau (tr.), 1, 40-1).
Cf. the celebrated Hindu formula of the cycle of three states: utpa#ti ‘ origination, coming into
being ’, sthiti ¢ continued existence ’, and laya * dissolution ’, as in SK, 69. Also cf. Mahabhdrata
12.302.3 (Poona ed.). For al-Biriini’s rendering of prakiéa in the siitra cf. Vac. on siitra 3.21 :
prakdsa = jidna ¢ knowledge .

97 For the expression 13 (4 here cf. &3 Js R, p. 170, 1. 11 (BSOAS, art. cit., p. 314, 1. 15).

% This appears to correspond to siitra 2.20 : drast@ dréimatrak suddho ’pi pratyayanupasyah
¢ The seer is nothing but seeing (and), though pure (i.e. undefiled by the gunas), is cognizant of
(lit. looks upon) mental percepts (pratyaya = pratiti) . The YS uses derivatives such as dréi, cits
in the sense of the nouns of action ‘ fact of seeing, thinking ’ (see L. Renou, ¢ On the identity of
the two Patafijalis’, Indian Historical Quarterly, xvi, 3, 1940, 590). Ballantyne understands by
anupadya ¢ looking directly on ideas ’, whereas Deussen, taking his lead from Vyasa, understands
by it: discerning ideas by means of the buddhi. In any case, in this siitra a distinction seems
to be made between two aspects of the seer: (a) the purusa as such, and (b) his perception of
objects, or cognitions. Al-Birini may have tried to bring this out by using the Aristotelian
distinction between potentiality and actuality. (See, however, also our note 104 relating to
Question and Answer 37 below.) This interpretation may have been suggested to him by Vy.
on sitra 2.20: dréimatra iti drk-Saktir eva ¢ *‘ Nothing but seeing ”—that is, the sheer faculty
of seeing ’. Here, 34 can be a literal translation of $akti. For the term <!l as used here cf. R,
p. 170, 1. 11 (transl. BSOAS, art. cit., p. 314, 1. 15). For the use of the term anupasya in the
sitra cf. SK 65b: prakrtim padyati purusah preksakavad avasthitah svasthah ¢ Abiding in itself,
self-composed (or retaining its own nature), like a spectator, the purusa beholds prakrti . ...
For the epistomological concept consistently expressed by the term pratyaya here as well as in
all its other occurrences in the ¥§ (1.10, 18, 19; 3,2, 12, 17, 19, 35; 4.27; pace Woods’s and
G. Jhd’s lack of uniformity in understanding the term) cf. Maitryupanisad 6.10; SK 46. For
the idea expressed by pratyayanupasyah in siitra 2.20 cf. ¥S 4.17: sada jaatas citta-vrttayas
tat-prabhoh purusasyaparinamat ‘ The functions of the mind are permanently known, since
their master, the self, is unmodifiable .

9% This corresponds to siitra 2.21: tad-artha eva drsyasyatma ¢ The specific character (@tman)
of the seen (objects) (i.e. the evolution of prakrti) is only for the sake of it (the seer, i.e. the self)’.
Our translation follows Vy. who glosses atman by svaripa  specific character’. Rajendralala
Mitra’s translation, ‘ Only for his purpose is the soul of the spectacle ’ (and likewise Hauer’s)
is obscure. Similarly Ballantyne’s rendering of a@tman here by * entity > and Ganganatha Jha’s
rendering by ‘ the very essence ’ are implausible. On the other hand, Rama Prasada’s and Woods’s
rendering of dtman here by ‘ being * may be considered. For the meaning ‘ being ’ is suggested
by expressions such as atma-labka © coming into being ’ (cf. Sankara Bhagavatpada on siitra 2.21 ;
Visakhadatta’s Mudraraksasa, Act 1, verse 1), labdhdtmaka and pratilabdhatimaka ¢ having come
into being ’ (cf. Sankara on Bhagavadgita 7.27 ; Vy. on siitra 2.21). For the idea expressed by
the siitra here cf. siitra 2.18.

100 This sentence seems to reflect siitra 2.23: sva-svami-sakiyoh svarapopalabdhi-hetuh
samyogak. Woods’s translation of this siitra may be used with some modification : ¢ The cause
for the apperception of what the power of the property and of what the proprietor are is con-
junction’. In this interpretation of the siitra Woods follows Vy. ad loc. and subsequent com-
mentaries. Deussen, however, understands the siitra differently, translating it: ¢ Die Ursache
des Wahrnehmens der Wesenheit des Besessenen (der prakrti) vermoge der Potenzen des
Besessenen und des Besitzers (der prakrti und des purusa) ist ihre Verbindung’. Evidently
Deussen takes sva in both of its occurrences in the siitra as a reflexive referring to prakrti. The
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use of the term samyoga here refers back to sitra 2.17. The Arabic sentence here is, however,
also in keeping with the theory of the commentators on sitra 2.21. (See Vy. and Nagesa’s
Bhasyacchaya ad loc.) In rendering this sitra al-BirGni used terminology of the Arabic Aristote-
lians. For the term svams in sutra 2.23 cf. the term prabhu ‘ master, lord ’ used in YS 4.17 to
refer to the purusa.

101 Or: ‘in what way ’.

102 A somewhat similar objection may be found in Vy. on siitra 2.24: nanu buddhi-nivittir
eva moksak, adaranakaranabhavad buddhi-nivrttih. tac cadarsanam bandhakarapam dar$anan
nivartate ¢ “ Is release anything but the cessation of the thinking-substance ? When there is no
cause of non-sight the thinking-substance ceases. And this non-sight which is the cause of
bondage ceases when there is sight *’’ (Woods’s tr., 166). Despite a certain resemblance, the
question suggested by siitra 2.22 and the commentators ad loc. is different from the one posed
in the Arabic text. The Sanskrit sources here do not question the continuance of the existence
of the knower qua knower after he achieved liberation but that of the known objects after
liberation has been attained. Cf. siitra 2.22: krtartham prati nastam apy anastam tad anya-
sadharanatvat ¢ Though it (the object of sight, i.e. of experience) has ceased (to be seen) in the
case of one whose purpose is accomplished, it has not ceased (to be) since it is common to others
besides him ’.

108 ¢ Cognizant * renders dlle. The term elr— is rendered above by the word ¢ knower ’.

104 This statement contrasts with the answer to Q 36. The expression L& dlc may corre-
spond to dréi-mdatra ‘ seeing only ’ in siitra 2.20. For the answer to Q 37 here cf. India, Hyd., 61 :
Lly bl Ol 3 daplaey SVl sl JLEET adey ¢ 4ludL Ul gLyl "de ¢ as ol
O de Ty e Al Ol Gk Sl 82K TEVD dee b pedl U2 d
AT OYpaally suasa MR "l e dain 'q_&,— sk “. .. before liberation he existed

in the world of entanglement, knowing the objects of knowledge only by a phantasmagoric kind
of knowing which he had acquired by absolute exertion, whilst the object of his knowing is still
covered, as it were, by a veil. On the contrary, in the world of liberation all veils are lifted, all
covers taken off, and obstacles removed. There the being is absolutely knowing, not desirous of
learning anything unknown, separated from the soiled perceptions of the senses, united with the
everlasting ideas ’ (Sachau (tr.), 1, 81).

105 A certain portion of the answer seems to correspond to siitra 2.24 and Vy. ad loc. The
siitra reads : fasya hetur avidya ‘ The cause thereof is ignorance ’. Ballantyne’s printed text has
here a variant reading which incorporates heyam to be removed’ after hetur in the siitra.
Vy. ad loc.: viparyaya-jiana-vasanety arthah; viparyaya-jRana-vasand-vasitd ca ne karya-
nastham purusa-khyatim buddhih prapnoti sadhikara punar avartate ¢ In other words, (ignorance)
is a subconscious impression from erroneous cognition ; the intellect (buddhi) impregnated with
subconscious impressions from erroneous cognition does not attain the knowledge of the self,
which is the goal of its actions, but returns again with its task yet unfulfilled ’.

106 of, giitra 2.22: krtartham prati nastam apy anastam tad-anya-sadharanatvat (see translation
above, n. 102). Al-Biriini appears to have taken the word sadhdrana in the siitra in the sense
of a generic property, a universal, and hence an intellectum ; and he takes krtartha to be its
opposite—a sense-perceived object. Furthermore, he may have misread nasta ¢ destroyed’ as
nistha in the sense of ¢ steadiness, well-founded perfect knowledge, certainty ’. He is consequently
led to translate the siitra: &Ysaall O &l o~ Lud ! Slgdad s ie. the sense-percepts
do not possess permanent reality in the way the infellecta do. A Platonic-Aristotelian background
is evident in this erroneous translation. Cf. BSOAS, art. cit., 306. Alternatively, the statement
in the Arabic text here is perhaps an attempt at interpreting sitra 2.26, in which the word
aviplava may correspond to . . . <3 &U. Sitra 2.26 reads : viveka-khyatir aviplava hanopayah
¢ The means of this relinquishment is the undisturbed knowledge of the distinction (between
purusa and prakrti) °. For the use of the term viveka-khyati here cf. anyata-khyats © knowledge of
the difference ’ in siitra 3.49.

197 0r: ‘is abolished’.

108 The terms 3,4| and 5,£ belong to the vocabulary of the Siifis. These terms may have
been used by al-Biriini to render kasvalya, traditionally understood as ¢ isolation ’, in translating
siitra 2.25. See next note. On the meaning of the term kaivalya see T. Gelblum, ¢ Sankhya and
Sartre °, Journal of Indian Philosophy, 1, 1, 1970, 77 fI.

109 The last passage of the answer to Q 38 dealing with cessation of conjunction corresponds
to slitra 2.25 and commentators ad loc. Sitra 2.25: tad-abhdvat samyogabhavo hanam tad dréeh
kaivalyam ¢ When there is no longer that (ignorance) there is no conjunction; (instead there is)
relinquishment which consists in the kaivalya (i.e. autonomy, independence) of the seeing (i.e. of
purusa)’. Vy. ad loc. : tasyadaré yabhavad buddhi-puruse yogabhava atyantiko bandhano-
parama ity arthah; etat hanam; tad dréeh kaivalyam purusasyamiéribhdvah punar asamyogo
gunair ity arthah ¢ When there is no longer absence of the vision there is absence of conjunction
of the intellect with the self, that is to say a complete ending of bondage. This is the cessation,
the kaivalya of the seeing, the unmixed state of the self; in other words, the state in which there
is never again conjunction (of the self) with the gunas’. Al-Biriini’s use of the word ;= in this
context may have been suggested by the Sanskrit artha in the commentary used by him.
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110 Here the MS is perforated, and several words are wholly or partly missing.

111 For al-Biriini’s use of the term 3s\s here cf. oIl 575l India, Hyd., p. 60, 1. 15.

112 Possibly : the causes of the feeling of pleasure. For al-Biriini’s use of similar expressions
cof. below R, p. 182, I. 14; India, Hyd., p. 51, 1. 17.

13 LU, lit.: i actu. ’

114 of, siitra 2.27: tasya saptadhd prante-bhamau prajiia * At the highest stage the insight
into this distinction between purusa and prakrti) is sevenfold ’. Two variant readings here are
pranta-bhimih and pranta-bhami- instead of pranta-bhamau. Woods seems to have adopted
one of these two variants and followed Vy. ad loc. in interpreting tasya. Accordingly he translates :
¢ For him (there is) insight seven-fold and advancing in stages to the highest’. The number
¢ seven ’ which occurs in this passage of the Arabic text is found in this siitra. The subdivision
into two groups of four and three respectively is found in commentaries such as Vy. and Bhoja
ad loc. In the Sanskrit sources, however, the first of these two groups is related to kdrya-vimukti
¢ liberation from acts that have to be performed (or: from effort)’; the second of these two
groups is related to citta-vimukts ‘ liberation from the mind-stuff’. The name of the latter
group may correspond to the .4 group in the Arabic text. The name karya-vimukti of the
first group in the Sanskrit commentaries may have been read by al-Biriini: kaya-vimukti. The
word kdya ‘ body ’ would correspond to 04, the term by which that group is referred to by
al-Biriini. It is by no means impossible that the Sanskrit source used by al-Biriini employed the
term kaya-vimukti. Moreover, it might have contained a list comprising seven terms which,
contrary to the lists of the extant Sanskrit commentaries, did not essentially differ from al-Biriini’s
list. In other words, this is one of the passages in al-Biruni’s text which may provide a pointer
to an otherwise lost Sanskrit tradition. The reading kaya-vimukti suggested by al-Biriini’s
translation may indicate a way out of a difficulty posed by the following sentence in Vac. ad loc. :
kvacit-pathab karya-vimuktir its ¢ A different reading is karya-vimukti . As karya-vimukti occurs
in the text of Vy. which is commented upon by Vac., it seems plausible that the ° different
reading ’ mentioned by Vac. may have been kaya-vimukti. For the use of the term prajsid in
the siitra cf. sutras 1.20, 48, 49; 3.5.

115 The Arabic text corresponds to siitra 2.28 : yoganganusthanad asuddhi-ksaye jiana-diptir
@ viveka-khyateh ¢ When, following the practice of the yoga stages, impurity has dwindled away,
enlightenment arises culminating in the knowledge of discrimination (between purusa and
prakrti)’. In contrast to the Sanskrit original, the state of knowing appears, according to the
Arabic text, to precede purity. For the use of the expression jiana-dipti in the sutra cf. prajialoka
in sttra 3.5.

116 of, siitra 2.29: yama-niyamdsana-prandyama-pratyahara-dharana-dhya adhayo ’stav
angani ¢ The eight stages (lit.: auxiliaries, aids) are restraint (or: cardinal rules of conduct),
observance (or: vows), posture, regulation (lit. either ¢ restraint, control ’, or ¢ protraction ’) of
breath, withdrawal (of the senses), fixation (of thought), meditation, and (final) concentration ’.
Al-Biriini refers further on in the translation to all these constitutive parts. The expression
Jlas Gle “eight qualities (or: characteristics)’, which corresponds to astav angani ‘ eight
parts (or: auxiliaries)’ in the siitra, may have been suggested to al-Biriini by the Sanskrit
expression asta-guna which was perhaps contained in the original commentary used by him, as
a description of the astanga-yoga. The expression asta-guna can mean °eightfold’ and also

having eight qualities’. For the use of the compound astaguna to refer to the astanga-yoga
cf. Mahabharata 12.317.5: vedesu casta-guninam yogam ahur manisinah |/ saksmam asta-gunam
prahur netaram ... ‘ The wise declare in the Vedas that Yoga has eight characteristics (or:
virtues) ; none other they declare than the subtle eightfold one . ..". =+ E. W. Hopkins, ‘ Yoga-
technique in the Great Epic’, Journal of the American Oriental Soctety, xxi1, 2, 1901, 340-1.
(For a variant reading -gunifam instead of guninam here see the Poona critical edition of the
Mahabharata, 12.317.7.) For the use of anga in the YS to refer to ancillary, propaedeutic stages
cf. the synonym upakara ‘ aid ’ and the Mimamsaka definition of the term quoted in Bhimacarya
Jhalakikar’'s Nyayakosa, Poona, 1928, s.v.: mukhya-phaldjanakatve sati mukhya-phala-
janaka-vyapara-janakam angam ° anga is the generator of that operation which generates the
chief product, but it is not (itself directly) the generator of the chief product’. For an earlier
and partly different list of yogangas see Maitryupanisad 6.18: ... prandyamaeh pratyihdro
dhyanam dharand tarkal samadhih sad-anga ity ucyate yogah ‘ Yoga is traditionally said to
consist of the following six stages: regulation of breath, withdrawal of the senses, meditation,
fixation of thought, contemplation, and (final) concentration’. A third version, differing from
the above list as well as from the one in the YS occurs in Vatsydyana’s Bhdsye on Gautama’s
Nyayasiutra 4.2.46 (ed. G. Jha, Poona, 1939, 309). For a sixfold yoga, cf. also Jayanarayana
Tarkapaficanana’s Vivriti on Kanada’s Vaiéesikasatra 5.2.16. For further lists of yogangas
other than Patafijali’s list of eight, see references in P. V. Kane, History of Dharmasdastra, v,
Part 11, Poona, 1962, 1419; A. Janacek, ‘ The methodical principle in Yoga according to
Patafijali’s Yogasitras’, Archiv Orientdlni, x1%, 1-2, 1951, 51'=¢ A. Zigmund-Cerbu, ¢ The
Sadangayoga ’, History of Religion, 111, 1, 1963, 128 seq.; and C. Pensa, ‘ Osservazioni e riferi-
menti per lo studio dello sadanga-yoga ’, Annali, Istituto Orientale di Napoli, NS, x1x, 4, 1969,
521 seq.
117 This corresponds to yema in stitra 2.29. Cf. the characterization of yama by nivriti
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‘ abstention from action’; and niyama by pravriti ¢ engagement in activity ’ in Nagesa’s
Bhasyacchaya on sutra 2.32.

118 This corresponds to ahimsd in satra 2.30. Cf. India, Hyd., 60-1: ol J:EJ‘ o 5 ))ZJ‘
(Sachau (tr.), 1, 80: ‘keeping aloof from killing under all circumstances’); Hyd., 56:
DI ITIAR T (IR "SIl ¢ abstaining from doing harm’. The term ahimsg is traditionally
understood as a negative concept: ‘abstention from injury to living beings, harmlessness, non-
violence ’. For an exposition of the meaning of this term as fundamentally a positive concept,
i.e. ‘ gentleness, benevolence ’, though expressed by a privative term, see J. Gonda, Four studies
in the language of the Veda, The Hague, 1959, 95 et seq., and R. Williams, Jaina Yoga, London,
1963, p. xix.

119 This corresponds to satya in satra 2.30.

120 This corresponds to asteya in siitra 2.30. Adopting R’s suggestion, ..2¢ has been amended
to wzé. The latter term can mean ‘ robbery ’ and also ¢ violence ’.

121 This corresponds to brahmacarya in satra 2.30.

122 This corresponds to aparigraha in sitra 2.30. For traditional interpretations of this term
cf. e.g. Ramanuja’s commentary on aparigraha (adjective) in Bhagavadgita 6.10: = mamata-
rakitah ¢ bereft of any sense of possession ’. Evidently al-Biriini understood the term aparigraha
as ‘ absence of parigraha ’ taking the latter term to mean ‘ surrounding people . Cf. Amarakosa
9.236 (Bombay, 1907, 342) which gives parijana lit. ‘ surrounding people’ as a synonym for
parigraha. The original meaning of aparigraka in the siitra may have been ‘generosity’;
cf. parigrhita ‘ ungenerous, close-fisted, stingy’, in F. Edgerton, Buddhist Hybrid Sanskrit
dictionary, New Haven, 1953, s.v. The whole stitra 2.30 reads: ahimsa-satyasteya-brahmacarya-
parigrahd yamah ¢ Restraint consists of non-violence, veracity, abstinence from stealing, con-
tinence, and generosity (or absence of covetousness)’. Unlike Woods who in translating this
siitra went so far as to make it uniformly negative (‘ abstinence from injury and from falsehood
and from theft and from incontinence and from acceptance of gifts ..."), Gonda translates:
‘ the abstentions ... are: abstinence from malice towards all living creatures, truthfulness,
honesty, continence and non-acceptance of gifts’, op. cit., 97. Jacobi, op. cit., 25-6, notes that
while the first four items here are paralleled in the Brahmanic (Baudhdyana), Buddhist, and
Jaina literatures, aparigraha is found in the Y§ and the Jaina literature only. The latter term,
however, does occur in Bhagavadgita 6.10.

123 of, sitra 2.31: ete jati-deéa-kala-samayanavacchinnah sarva-bhawma-maha-vratam * Un-
restricted to class, place, time, or circumstances, these (enumerated in siitra 2.30) constitute the
great vow which is universal ’. For the meaning of sarva-bhauma here cf. the Jaina distinction
between anuvratas and mahavratas, conditional and unconditional vows respectively (Tattvartha-
dhigamasitra 7.2, referred to by Jacobi, op. cit., 26). Deussen, however, takes sarva-bhauma
here to mean: applicable to all bhamis, or stages (‘ fiir alle Stufen giiltige ’). For this meaning
of sarva-bhauma cf. Vy. on sitra 1.1: yogak samadhik sa ca sarva-bhaumas cittasya dharmah
‘ Yoga is attention. And attention is a property of the mind-stuff which exists on all levels’
(cf. Staal, op. cit., 120). Also cf. bhams? in sutras 2.27; 3.6. A variant reading of sarvabhauma-
here is sarvabhauma ; ete is omitted in one variant reading and is replaced by te tu in another.

124 of, krta-karitanumoditah . . . ¢ (Whether) performed or caused to be performed or approved
of ... in siitra 2.34. For the expression ‘ giving orders ..." cf. Bhoja ad loc.: kuru kurv iti
prayojaka-vyaparena samutpiditah karitah ¢ ¢ Caused to be performed >’ means: brought about
through an instigator’s (verbal) activity (such as the expression) ‘Do (it), do (it)”°’.
Cf. Raménanda ad loc.

125 of, . . . lobha-krodha-moha-parvaka(k) . .. ‘... motivated by (either) greed, (or) anger (or)
delusion .. . in siitra 2.34. For al-Biriini’s rendering of moha by J¢&! ‘ignorance’ cf. e.g. the
implicit identification of moha with avidyd by Bhoja ad loc. A parallel statement occurs in
India, Hyd., p. 55, 1. 3-4.

126 The Arabic has 3 4ws in the singular.

127 of, ... mrdu-madhyadhimatra(h) ... ¢ (Whether) slight, medium, or excessive ..." in
sttra 2.34.

128 This may correspond to vitarka-badhane in sitra 2.33. Al-Biriini may have read here
bodhane ‘in case of knowledge ’ instead of badhane ‘in case of obstruction ...’. Cf. BSOAS,
art. cit., 306. See also n. 130 below.

129 of. dubkhajhianananta-phala(h) ‘ (they) have pain and ignorance as their unending fruits ’
in siitra 2.34. Also cf. Vy. ad loc. : tath@ ca himsakas tavat prathamam vadhyasya viryam Gksipats
tatas ca Sastradi-nipatena dubkhayati tato jivitad apt mocayati . .. dubkhotpadan naraka-tiryak-
pretadisu duhkham anubhavati ... dubkha-vipakasya niyata-vipiaka-vedaniyatvat © Thus for
instance a killer first eliminates the strength (i.e. resistance) of the victim (by overwhelming
him); he then inflicts pain upon him by striking (him) with a weapon; and thereafter even
deprives him of his life. ... On account of having inflicted pain he (the killer in his turn) ex-
periences pain in hell, in (the life of) a beast or a ghost. . . . For the fruition consisting of pain is
to be felt as a fruition which has a fixed measure . . ..

130 This may correspond to pratipaksa-bhdvanam in siutra 2.33. The latter expression may
have been understood by al-Biriini to mean simply ‘ vice versa ’, i.e. ¢ there is an effecting of
the opposite °. Cf. BSOAS, art. cit., 306. Also see n. 128 above. The whole of siitra 2.33 reads :
vitarka-badhane pratipaksa-bhavanam ° In case of obstruction (of the performance of the yamas
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and niyamas) by perversion, the (mental) cultivation of the (respective) antidotes (is to be
practised) ’. Translators vary here, though the main drift of the siitra is quite clear. Ballantyne :
¢ In excluding things questionable, the calling up something opposite (is serviceable) ’. Similarly
Deussen: ¢ Wird das Zweifelhafte unterdriickt, so entsteht Bewusstwerdung des Gegenteils ’.
Woods, however, translates: ¢ If there be inhibition by perverse-considerations (vitarka), there
should be cultivation of the opposites’. The latter translation has the support of the context,
since vitarka seems to be exemplified by ‘ violence ’ in siitra 2.34 and contrasted with yama and
niyama of sttras 2.30, 32. It also follows the explanation offered by Vijidnabhiksu ad loc. :
viparitas tarka vicara yesv iti vitarka-samjnd himsadisu tantriki ¢ The term witarka is technical,
referring to the intention to harm, etc., namely : those (phenomena) in which there are tarkas
i.e. thoughts which are adverse (vi-)’. (The usual meaning of the term vitarka is ‘ doubt ’.)
The whole of siitra 2.34 reads: witarka himsadayah krta-karitanumodita lobha-krodha-moha-
cultivation (i.e. contemplation) of the antidotes takes the form (iti): ‘‘The perversions
(pertaining to) violence, etc.—(whether) performed or caused to be performed or approved of,
(whether) motivated by greed (or by) anger (or by) delusion, (whether) slight, medium or
excessive—have pain and ignorance as their unending results (lit.: fruits)’. The word ¢ti here
can function as quotation marks, or alternatively mean  hence ’. The latter alternative, which
seems less plausible, has been adopted in the translations of Ballantyne, Woods, and Deussen.
Accordingly we would have to understand: ‘The (mental) cultivation of the antidotes (is
necessary) because the perversions ... have pain and ignorance as their unending results’.
For a comparable Buddhist use of the term pratipaksa occurring in the siitra cf. D. Seyfort
Ruegg, ¢ On a yoga treatise in Sanskrit from Qizil ’, JA0S, LxxxvII, 2, 1967, 158.

131 This corresponds to siitra 2.35: ahimsa-pratisthayam tat-sannidhow vaira-tyagah ¢ When
non-violence has been consolidated, hostility is abandoned in his proximity ’.

132 Tn this context ., cp! certainly corresponds to nakula ¢ mongoose ’ in Vac. under siitra
2.35: $asvatika-virodha apy asva-mahisa-masaka-marjarahi-nakuladayo *pi bhagavatah pratisthita-
himsasya samnidhandt tac-cittanukarino vairam parityajanti ¢ Despite their perennial antagonism,
even horse and buffalo, mouse and cat, snake and mongoose, etc., on account of proximity to
a sage whose non-violence has been consolidated, conform to his mind-stuff and renounce hostility °.
Cf. Bhoja ad loc. For the hostile pairs cf. Panini 2.4.9. with Kaéikavrtts and Siddhantakaumudi ;
Bana’s Kadambari, Parab’s ed., 93, Kalidasa’s Sakuntala, Nir. Sag. ed., 23 (referred to by
Woods, p. 186, n. 2). Also cf. the alleged quotation from the Bhagavadgita in India, Hyd., 458 :
J.] USU—‘J L{\AY‘J }-LJ‘J &M‘J Y-L.:-J U‘AJ‘” odie (g gw Js ukil..]l bl ué)‘é—‘ Jlb S JJ-L‘LJ JB
oE O.g‘; &1l (Sachau (tr.), 1, 137: ... Vasudeva says regarding him who seeks salvation :
In the judgement of the intelligent man, the Brahman and the Candala are equal, the friend
and the foe, the faithful and the deceitful, nay, even the serpent and the weasel *).

133 This corresponds to sttra 2.36: satya-pratisthayam kriya-phala$rayatvam ¢ When veracity
has been consolidated (one attains) the property of being the recipient of the fruits of (meritorious)
actions ’. Also cf. Bhoja ad loc. : kriyamanda hi kriya yagadikah phalam svargadikam prayacchanti ;
tasya tu satyabhyasavato yoginas tathd satyam prakrsyate yatha kriyayam akrtayam api yogr
phalam apnoti ¢ For acts such as sacrifice, when performed, yield fruit such as heaven. In the
case of a yogin practising veracity, veracity reaches such a degree that even when an act has not
been performed the yogin attains (its) fruit *. The Qur'anic term 4! in all probability renders
the Sanskrit svarga ‘ heaven’. The interpretation of this siitra by Vy. and Vae. is far less
plausible than the above by Bhoja. The former interpretation is reflected in Rama Prasada’s
translation : ¢ Veracity being confirmed, action and fruition become dependents ’ (cf. Lindquist’s
translation : ¢ Wenn er in satya befestigt ist, beruht Handlung und Folge auf ihm °, idem, op. cit.,
170).

134 The word ° treasure ’ renders two words: ).f and J’ =3,

135 This corresponds to siitra 2.37: asteya-pratisthayam sarva-ratnopasthanam  When
abstinence from stealing has been consolidated, all jewels become present (to him)’. Also
cf. Vy. ad loc.: sarva-dik-sthany asyopatisthante ratnani ¢ The jewels situated in all quarters
present themselves to him *; and Sankara Bhagavatpada’s gloss : atmanam darsayanti * . . . show
themselves ’. But the extant commentaries do not explicitly mention the capacity of the yogin
to see all the jewels that are upon the earth. '

136 This corresponds to siutra 2.38: brakmacarya-pratisthayam virya-labhah < When con-
tinence has been consolidated, manly strength is attained ’. The expression ¢ granted the capacity

to be able . ..’ renders the Arabic ,lis™ UEAT. The hypothesis that in the commentary used
by al-Biriinl a similar expression may have occurred is supported by the phrase niratisayam
viryam s@marthyam ‘ limitless manly strength (lit.: capacity)’ in Bhoja ad loc.

17 Lit.: “are rolled up’. Cf India, Hyd., 52: dawl2fl dLUll g an oBLLL slksl
(Sachau (tr.), 1, 69 : ‘ That all distances between a man and any far away place vanish ’). Also
of. India, Hyd., 63: «J < ,b L5 "0| (Sachau (tr.), 1, 83: ° If he wishes, the earth rolls itself
up for him ’). The Arabic sentence under consideration may belong to a commentary on the
next satra. Cf. Vy. on siitra 2.39 quoted in the following footnote. Here upavartate may corre-
spond to kil “are rolled up’. For this c¢f. Vy. on siitra 2.45: dvararpita-sarva-bhivasya
samadhi-siddhir yaya sarvam Tpsitam avitatham jandati desantare dehantare kalantare ca ¢ One

This content downloaded from 132.64.30.132 on Tue, 22 Jul 2014 02:08:36 AM
All use subject to JISTOR Terms and Conditions



http://www.jstor.org/page/info/about/policies/terms.jsp

546 SHLOMO PINES AND TUVIA GELBLUM

whose whole nature is surrendered to the 7§vara has perfection of concentration. By which
(concentration) he knows as the whole thing really is all that he desires to know, in other places
and in other bodies and in other times’ (tr. Woods).

138 This corresponds to siitra 2.39: aparigraha-sthairye janma-kathamia-sambodhah ¢ When
generosity (or, non-covetousness) has been firmly established one attains insight as to the ‘ how ”
of (other) births’. Cf. Vy. ad loc.: ko ’ham asam katham aham asam kimsvid idam kathamsvid
idam ke va bhavisyamah katham va bhavisyama ity evam asya parvanta-paranta-madhyesv atma-
bhava-jijiidsa svaripenopavartate ¢ ‘“ Who was I? How was I? Or what (can) this birth be ?
Or how (can) this birth be ? Or what shall we become ? Or how shall we become ? > Such a
desire to know his own condition in former and later and intermediate times becomes of itself
fulfilled for him ’ (tr. Woods). For a Buddhist parallel to this ¢ perfection’ see the detailed
description in the Akankheyya-sutta of the Majjhima-nikdya, PTS, London, 1888, 1, 35 (tr. I. B.
Horner, The Middle Length sayings, 1, PTS, London, 1954, 44).

139 of. India, Hyd., 60, 04J! Cales (Sachau (tr.), 1, 80 : ¢ keeping clean the body ), allegedly
quoting the Bhagavadgitd. The term .3l here seems to be paralleled by &,\¢klly 44! ¢ holiness
and purity ’ in India, Hyd., 56.

140 The word in the MS is blurred. The portion which is more or less legible looks: _ .S .

This could be read S or J:f . In the context both words can be rendered : ‘ magnifies ’.

141 This corresponds to siitra 2.40 : $aucdt svanga-jugupsa parasr asamsargah ¢ From (practising)
purity arises disgust with one’s own limbs (and) absence of (bodily) contact with others’.
Cf. Ramananda ad loc.: yo bahya-Sauca-siddhas tasya svange kdaye $uddhim apasyato jugupsd
bhavati; aséuci-svabhavo *yam kdayo natrahankdarah karya iti ... dosa-dar$inak ... ¢ One who is
perfected in outer cleanliness does not see (any) purity in his own body and is disgusted at it.
This body is essentially impure; no pride should be taken in it. One who sees its defects . ..’
(tr. Woods, 54). The extant commentaries do not seem explicitly to refer to the superiority of
the soul over the body. Cf. India, Hyd., 56-7: J| delsy 0udl 48 fo Cagdy 5,k P g
sl uadl "y a2is ¢ The result of practising purity is that a man knows the filth of the
body, and that he feels called upon to hate it, and to love cleanness of soul’. The °second
quality ° refers to the first of the niyama group. See siitras 2.29 and 2.32.

W guy . Cf India, Hyd., p. 52, L 11: gV oo 42 o= Ol Cakili o oSl
(Sachau (tr.), 1, 69: ‘ The faculty in man of making his body so thin that it becomes invisible
to the eyes’). Also cf. India, Hyd., p. 57, 1. 1 (Sachau (tr.), 1, 75). .

s of. India, Hyd, 57: Lulpm L5155 &2 5803y aphli G2y ol Cdad 3y “ The
result of tormenting oneself through self-mortification is that a man should reduce the body,
allay its feverish desires, and sharpen its senses ’.

144 This corresponds to siitra 2.43 : kayendriya-siddhir aduddhi-ksayat tapasah ¢ From ascetic
practices arises the dwindling away of the impurities which leads to the *‘ perfections ** of the
body and the senses’. A reference to fasting may be found in Bhoja ad loc.: candrayandding
citta-klesa-ksayah; tat-ksayad indriyadinam siaksma-vyavahita-viprakrsta-daréanadi-samarthyam
avirbhavati kayasya yatheccham anutva-makattvading ¢ Through (the performance of fasts such as
the candrayara the dwindling away of the afflictions of the mind-stuff comes about; from this
dwindling away manifest themselves capacities of the senses, such as seeing subtile, covered, or
remote (objects) (and capacities) of the body, such as (assuming) at will either bulk or the size
of an atom ’.

145 This seems to correspond to sitra 2.42: santosid anuttama-sukha-labhak ‘ From content-
ment arises the attainment of unsurpassed bliss . Vijfidnabhiksu’s reading adopted here seems
to be preferable to anuttamah sukha-labhah ¢ unsurpassed attainment of bliss > as Deussen has it.
The word x5 may be a rendering of santosa. For the expression o 2 Y cf. trsnd-ksaya in the
following verse quoted by Vy. ad loc.: yac ca kama-sukham loke yac ca divyam mahat sukham/|
trsna-ksaya-sukhasyaite narhatah sodasim kalam ¢ Whatever sensual pleasure there may be in
this world and whatever great heavenly pleasure there may be, they cannot equal the sixteenth
part of the bliss (that arises) from the cessation of craving ’. Also cf. Vijiianabhiksu on Vy. ad loc. :
trsna-ksayo hi samtosah; trsna-pratibandhapagame ca cittasya svabhavika-sattvadhikya-nimittika
sukha-svabhavald svata evavirbhavati na ca tat sukhe visayapekseti ¢ For contentment is the cessation
of craving ; when the obstruction (consisting of) craving has vanished, the fact that bliss is an
essential property of the mind-stuff, on account of the preponderance of the essential sattva
(in the mind-stuff), becomes manifest on its own accord, it does not depend on objects ’. The
above oft-quoted verse has been traced to the Mahabharata (Poona ed., 12.168.36) by Woods
(p- 189, n. 1). The expression codl C‘ ! may possibly be a rendering of sukha in the siitra.
For the expression "GJl e &l cof. trsnd-pratibandhapagame ... ‘ When the obstruction
(lit. : ¢ binding’) of the craving has vanished ...’ in the passage from Vijiiinabhiksu quoted
above. For the common idea embodied in the siitra cf. e.g. Mahabharata (Poona ed.) 12.287.35a :
vistarah klesa-samyukiah samksepas tu sukhavahah ¢ Vast riches bring sorrow; res angusta,
happiness > (Hopkins, art. cit., 356-7). Cf. India, Hyd., 56: OWYly calll L& =¥ 4, 3y
LA TG TG I e b Jgeamy dladll (b e ¢ The benefits of giving up hoarding
are that one is rid of toil and fatigue ; that one is secure from seeking the superfluous; and that
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one is relieved from the degradation of servitude by the nobility of liberty . (_ll here is our
proposed emendation of _J\b which occurs in the printed editions of India.)
Lis C"l‘”‘d‘ S|, The term L.l has been rendered above by * chants’ (R, p. 177, . 16).
147 By the term iSO al-Biriini regularly renders the Sanskrit terms deva, devata. Cf. BSOAS,
art. cit., 307, n. 37. In the present passage the term devatd is rendered both by i3SI and

Ogailomy I,

148 The man who recites the formulae and the angel or spiritual being.

149 This corresponds to siitra 2.45: svadhyayad ista- devatd-samprayogah ‘ From recitation
(of formulae) arises communion with the chosen deity ’. The Arabic text seems to be closely
related to Bhoja ad loc.: abhipreta-manira -japadi- laksane svdadhyaye prakrsyamane yogma
istayd abhipretayd devataya samprayogo bhavati sa devatd pratyaksa bhavatity arthah ¢ When
the recitation consisting in (methods) such as muttering of selected formulae, has been perfected,
the yogin possesses communion with the chosen, i.e. selected, deity. That is to say, this deity
becomes visible’. The word <. may be compared with the Sanskrit expression pratyaksa
(variant : pratyaksi-) bhavati in the passage quoted above. Both al-Biriini and Bhoja interpret
svadhyaya as referring to the recitation of formulae. Cf. Vy. on satra 2.1. For C:.gl...:” in the
Arabic text here cf. =4l z2ludlly  chants of praise and recitations * in Answer to Q 24 above,
R, p. 177, 1. 16; and cf. Cf“";‘"-’ 1,4l in India, Hyd., 61 (Sachau (tr.), 1, 80: ° the reciting of
the holy texts, praising God *).

150 The term ; 3 may also refer to a religious practice of Muslim mystics.

151 Or: * his heart’.

152 This corresponds to siitra 2.45: samdadhi-siddhir i8vara-pranidhdndat ¢ The perfection of
concentration arises from the directing of one’s mind to the isvara’. Cf. siitras 1.24 and 2.1.
The term 2] may be a rendering of the Sanskrit term samidhi. Cf. Sadasivendra Sarasvati
ad loc.: samadhié cittasya .mmddhdnam prasada it yavat ¢ samadhi is the focusing (lit. ‘ putting
together’) of the mind-stuff, ie. settling down peacefully Also cf. India, Hyd., 55:
Lastl dasgl dl Loldly ol LU gay 2y » s Jo LAl Ty dsioy (Sachau (tr.), 1, 73:

¢ and then the heart quietly rests on one thing, viz. the search for liberation and for arriving at
the absolute unity ’). The related term s.,l.aJ\ |J9| is used by al-Biriini to render the title of the
first chapter samadhi, R, p. 177, 1. 10 (tr. BSOAS, art. cit., 325: ¢ making the heart steadfastly
fixed ’), though the same term is also used by him to render dhamna in siitra 3.2 (R, p. 183, 1. 20).
For al-Biriini’s understanding of the term samadhi cf. Bhagavadgiti 2.53: ... yada sthasyati
niécala / samadhav acald buddhis tada yogam avapsyasz . when thought stands motionless and
immovable in concentration, then will you attain yoga .

The expression ajf 3y &l .La: J; <kl seems to be a rendering of i$vara-pranidhinat in the
sitra. For such an understanding of the latter term cf. e.g. Nardyana Tirtha on siitra 2.1:
pranidh@nam = stuty-adi-janita bhaktih ‘ The term pranidhdna means (a type of) devotion
generated by chants of praise, ete.’.

153 After (1) the yama group and (2) the niyama group comes (3) dsana (yogic posture).
Cf. Bhoja (introducing siitra 2.46): yama-niyaman uktvasanam dha ‘ Having discussed the
Restraints and Observances he (Patafijali) addresses himself to (the topic of) Posture ’.

154 This corresponds to sitra 2.46: sthira-sukham dsanam ° Posture is steady and easy ’.
The reading adopted by Deussen inserts the word tatra ‘ there’, i.e. ‘in that state’) before
sthira-. But an examination of Vy.’s introduction to this siitra would suggest that tatra belongs
to the commentary and not to the satra itself. For the term W‘ here cf. the parallel expression

in India, Hyd., p. 55, 1. 15: o A ng.-d the complete suppression of motion’. For the
concept of @sana as presented in the sitra cf. Bhagavadgita 6.13: samam kaya-Siro-grivam
dharayann acalam sthirah . .. ‘ holding the body, head, and neck erect and motionless (keeping
himself) steady ..." (cf. Svetdévataropanigad 2.8, and especially, op. cit., 2.9: samyukta-cestah
¢ one who has controlled his movements ).

155 This may be a reﬁectlon of a commentary on the following sitra (2.47): prayatna-
$aithilyananta apattibhyam ° (This is achleved) by relaxation of effort and (by) unlimited
meditation ’. (The variant reading ananta ‘ unlimited > adopted here is preferable to the reading
anantya ¢ unlimitedness > which Deussen has. Woods’s translation . . . with reference to Ananta
(i.e. Vasuki, the Lord of Serpents) ’ is scarcely plausible.) The commentary used by al-Biriini
(which is not available to us) may have contained a discussion of prayatna ‘ effort ’, of its effects
and of the consequences that its renunciation would lead to in relation to Posture. Cf. Ramananda
on siitra 2.47: svabhdvikah prayatna$ calatvad dsana-vighatakah tasyoparamenasanam sidhyati
¢ It is natural effort that disrupts Posture, on account of movement ; and (hence) it is by cessation
of effort that Posture is accomplished ’. Also cf. Baladeva ad loc.: ... bahu-vyaparanantaram
yadasanam kriyate taddnga-kampandd asana-sthairyam na bhavatiti bhavah ‘... that is to say,
when after numerous attempts Posture has been performed, still there is no steadiness of Posture,
on account of a stirring of the limbs’ (also cf. Vijiianabhiksu ad loc.). For the use of the term
Saithilya here cf. sutra 3.38; for samdpatti cf. siitra 1.41, 42; 3.42.
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156 The word ~| il has been rendered above by ‘ relaxes . The whole sentence in the Arabic
text here corresponds to siitra 2.48: tato dvandvinabhighdatah ¢ Consequently (the yogin) is un-
affected by the pairs (of extremes) Cf. India, Hyd.,56: 5, 5 >~ H 3 L,,Lw-x'l oo s dasy
(Sachau (tr.), 1, 73—4: ‘ and he will be occupied in such a degree as not to perceive anything that
gives pain, like heat or cold . . .”). The examples of the pairs of opposites, or rather complements,
found in al-Birini are also listed in Bhoja ad loc.: tasminn asana-joye sati dvandvaih Sitosna-
ksut-trsnadibhir yogi nabhihanyata ity arthah ¢ When mastery over Posture has been achieved,
the yogin is not affected by pairs such as cold and heat, hunger and thirst ’. These examples,
as well as others, are not infrequently mentioned elsewhere in commentatorial explanations of
dvandva (cf. e.g. Medhatithi’s, Kullika’s, and Govindaraja’s com. on Manusmrét 1.16; Vijiidna-
bhiksu on Vy. under sitra 2.32). As is evident from the examples, the oft-quoted traditional
definition of dvandva requiring that it be constituted by two mutually exclusive terms is too
restrictive. Cf. Vijiianabhiksu loc. cit.: yadyapi $itosnadivat paraspara-viruddhatvam bubhulesa-
prpasayor nasti tathapi mithunavad eva paribhasika-dvandvata ¢ Although (the defining condition
of dvandva i.e.) mutual exclusiveness (of the terms) is not satisfied in (the example) ‘‘ hunger and
thirst 7, the latter is technically a dvandva, just like the case of *‘ a couple (of male and female) ”°.
The concept of dvandva and its illustration here appear to convey completeness, totality of
external factors impinging on one’s senses. However, the full significance of the formation of
pairs (dvandva) in yoga, where it implies extraordinary forcefulness and efficacy, is in all
probability not disconnected from the Vedic maxim that a palr means strength and a productive
copulation (dvandvam vai viryam . . . dvand var mith m—quoted and discussed
by J. Gonda, Vispuism and Swmsm a comparison, London, 1970 56, 168, n. 304. For further
discussion of the tendency to divide various categories of phenomena into two groups and dis-
tinguish between them two complementary classes, see J. Gonda, The dual deities in the religion
of the Veda, Amsterdam, 1974, p. 22 et seq.). For the use of anabhighdta in the sitra cf. siutra 3.45.
Also cf. Manusmyrte 12.77: ... $itatapabhighatan ... ‘ harassment (lit. ‘‘ attacks, strikings )
by cold and heat ...’ and SK 1: duhkha-trayabhighdtat ¢ since one is harassed (lit. *‘ struck ™)
by the threefold misery . For the use of the term dvandva in the sitra cf. Maitryupanisad
3.1: ... dvandvair a,bhzbhuyamanah overcome by the pairs of opposites ’; 6.29: santosam
dva,ndva-tztzlcsam Santatvam yogabkya,sad avapnoti ‘ By the practice of yoga one attains content-
ment, endurance of the pairs (of opposites) and tranquillity >. Also cf. Bhagavadgita 2.45; 4.22;
5.3; 7.27-8; 12.18. The significance of the ¢ perfection ’ under discussion is brought out by
Gautama’s Nyayasitra 4.2.40 (ed. W. Ruben, Leipzig, 1928, 125): ksud-adibhih pravartanac ca
¢ And (samadhi ¢ concentration ’ is not possible) because (cognitions, or ideas) are generated by
hunger, ete. (schol. : and thirst, heat and cold and disease—even against one’s wish ; cf. Vatsya-
yana’s Bhasya ad loc.)’. Cf. Kanada’s Vaidesikasutra 5.2.16.

157 This represents the fourth yoganga. See sitra 2.29.

158 This corresponds to siitra 2.49: tasmin salti $vasa-prasvasayor gati-vicchedah prandyamalk
¢ When this (i.e. Posture) has been accomplished, regulation of breath (consisting in) cutting off
the flow of inhaling and exhaling (is to be practised)’. Cf. Bhagavadgita 4.29 : prandapana-gati
ruddhvd ... ‘. .. checking the flow of exhaling and inhaling .... The simile of the person
sojourning in the depth of water occurred in all probability in the commentary used by al-Birani.

Cf. India, Hyd., 55: bl ondlly Lf“““” o A ol rLo A2 u..a..db oS 8,

LA 18 ) _,M u‘ 6».....1‘ S Jles LL; u..a....ll 2 acllazsly u.aJ:U does O3 C..an
(Sachau (tr.), 1, 73: . to stop all motions, and even the breathing. It is evident that a greedy
man strains to effect his object, the man who strains becomes tired and the tired man pants;
so the panting is the result of greediness. If this greediness is removed, the breathing becomes
like the breathing of a being living at the bottom of the sea, that does not want breath ...").
For the regulation of breath as presented in the siitra cf. Svetdsvatar opamsad 2.9.

159 This corresponds to siitra 2.52: tatah ksiyate prakasavaranam * Consequently the covering
which obstructs the light dwindles away ’. Cf. the expression prakidavarana-ksayah in sttra 3.44.
(Also cf. satra 4.30.) For the use of the term prakasa ‘illumination, light > as an attribute of
sattva, and that of @varana ‘enveloping, covering, obstructing’ as an attribute of tamas,
cf. SK 12-13. Also cf. Gaudapada’s commentary on the latter. (See op. cit., 13, for the illustration
of tamas by dark clouds covering the sky.) Also cf. Vidhushekhara, op. cit., 210, and Umasvati’s
Tattvarthadhigamasitra 9.13.

160 This seems to reflect satra 2.53: dharandsu ca yogyatd manasah ‘ (Also consequently
there arises) the capability of the mind in (practising) the stages of contemplation ’. Syntactically
the following translation is also possible: ‘He is therefore able to do whatever he wishes ’.

161 This represents the fifth yoganga. See sitra 2.29. .

162 For the expression 4J| HL2GY! se Wldl 28 of. R, p. 170, 1. 2: < &l el o
Il ol d 1L See BSOAS, art. cit., p. 314, n. 98 (where the word  cf.” at the beginning of the
sentence is missing).

163 This corresponds to siitra 2.54: sva-sva-vigaya-sampmyogdbkdve cittasya svarapanukara
ivendriyanam pratyaharah ¢ Withdrawal is the imitation, as it were, by the senses of the mind-
stuff itself, when they are no longer conjoined with their objects’. (Some editions have the
alternative reading sva-visaydsamprayoge citta- . .. at the beginning of the siitra, cf. e.g. KSS,
1930, p. 112.) Cf. Chandogyopanisad 8.15.1: . . . atmani sarvendriyans sampmtzstkapya havmg
made all his senses steadfastly fixed in the self’.
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164 This corresponds to sttra 2.55: tafah parama vaSyatendriyandm ¢ Consequently there is
perfect subjugation of the senses .

165 R’s suggestion 5L, Y1 is not obligatory.
168 A Jess likely alternative translation is: ‘towards a certain prazis which ... (... L L& ...).

167 Gratitude is hereby expressed to the director of the Siileymaniye Library, Istanbul, for
permitting the examination of the unique MS of Ritter’s text. The preparation of the present
study has been facilitated by the assistance extended by the Central Research Fund, University
of London, to T. Gelblum.
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AL-BIRUNI’S ARABIC VERSION OF PATANJALI’S
YOGASUTRA: A TRANSLATION OF THE THIRD
CHAPTER AND A COMPARISON WITH RELATED TEXTS

By SaLomo PinEs and Tuvia GELBLUM

The following study contains a translation of al-Biriini’s rendering into
Arabic of the third chapter of Patafijali’s Yogasitra cum commentary. (On this
point see our translation of al-BirGini’s rendering of the first two chapters of
Patafijali’s Yogasitra).! This translation is based on Ritter’s edition of the
Arabic text.2 Comparison has been made with the unique MS of Ritter’s text :
Kopriilii, 1589, fols. 412a—419a (written on the margins).® We have also
compared the text with parallel passages and expressions in al-Biriini’s India.*

Furthermore, an attempt has been made here to indicate the parallels
between the Arabic version on the one hand, and the Sanskrit text of the
Yogasitra,’ as well as its extant commentaries,® on the other.

The following is a list of those stitras of the third chapter correspondence to
which may be found in al-BirGini’s text: 1-4, 5 (%), 6-7, 10-11, 14, 16-21, 21a,
22-32, 34-55. On the face of it, it is likely that the sitras which are not reflected
in al-Birtn?’s text (viz. 5(?), 8, 9, 12, 13, 15, 33) did not occur in the text
available to him ; the possibility may then exist that they were later accretions.
Sometimes a part of a stitra is missing in al-Birini’s text. Thus, e.g. in stitra 3.50
the phrase dosa-byja-ksaye * when the ““ (cardinal) faults ”” have dwindled away ’
is not reflected in al-Birini’s text.

On at least two points al-Biriini appears to differ from all the commentaries
available to us. He understands prapti as  perception with the senses’ (R,
p- 191, 1. 17) and ‘ the capacity to know ’ (India, Hyd., p. 52, 1. 14-15) rather
than ‘ the capacity to reach any place ’ (cf. commentaries on animads in siitra
3.45); and his cosmological description differs to a considerable extent from
those occurring in the available commentaries on the Yogasitra as well as in
other Sanskrit sources quoted below. It may be supposed that on these points
al-Biriini followed the commentary utilized by him. Cf. BSOA4S, ch. I,
Introduction.

Some observations on al-Birini’s rendering of various terms and passages of
the third chapter may be found in the introduction to our translation of the
first chapter.

Chapter 3

(R, 183, L. 20) The sixth quality 7 is quietude and tranquillity so that one is
enabled to make one’s heart steadfastly fixed upon one object.®

The seventh quality is the prolonging of reflection ® upon (the object) on
which the heart is, with great application,'® steadfastly fixed, so that one is
not subject to multiplicity * and (in consequence) is neither divided and split 12
between (the various) occasions 13 nor diverted 4 to another object.1®

(R, 184) The eighth quality is perfect concentration ¢ on this (very same)
application so that reflection 17 becomes one with its object.1®

He in whom these eight qualities are conjoined ** and whose soul has been
disciplined 20 in the stages 2! ... 22 and the attainment of what is subtle and
noble.28 The latter three qualities which are referred to 24 in the third chapter
are, as it were, separate from the five (qualities described in the) first (place)
because they are more remote from the senses2® and closer to the intellect 26
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and are on the brink of a mental representation of the cognitum stripped of
matter 27 which is among the ties of the sense.2®

Q 42. Does man reach through these (three qualities) the aim which is
sought?29

Answer. He that progresses 3° in them is like one that progresses in years in
(the space of time which ranges) between infancy and old age.3* Knowledge
regarding them is one, for it spreads out from the knower to the known
(objects) 32 so that it is characterized 3 by multiplicity. When he quietens 34 it
and cuts off from it the factors 3% of spreading out, it becomes 3¢ one and
through 37 the third (quality)—universal.3® He has not, however, reached (at
this point) the degree of mental representation stripped of matter.?® The
instrument for reaching this (degree) is repeated practice as has been (said)
before.4°

Q 43. What is the reward for him who perseveres in, and patiently applies
himself to, repeated practice?

Ans. (His) reward (consists) in knowledge of the past, the present and the
future.4*

Q 44. Is knowledge concerning them one or three?

Ans. Itis one, as clay is; for before being kneaded the latter was dust, and
after that it (becomes) a jar. (Now) ‘ clayness’ is one (and the same) in the
three states even though the form differs, being manifest in some of them and
being concealed in others. In the same way the form of this one knowledge
differs according to the difference of the form of time in the three divisions of
the latter.42

Q 45. Is he 3 recompensed in this world with things other than this also?

Ans. Names %4 do not change when they pass from speech to thought or
vice versa. For a jar is a jar when (its name) is uttered 4% and it is (likewise) a
jar when it is thought of. Whoever knows things by their names and thinks of
them according to their definitions and is accustomed to distinguish this 4¢ and
trace it 47 to its true reality knows the language of birds.4® And whoever is
accustomed to quieten and assemble knowledge knows his state in the past,
before (his) descent 4° into the body,® and knows the hidden thoughts 5! with
regard to love and enmity, with a general knowledge *2—without knowing the
beloved or the hated (object) with a particular 5 knowledge.>*

(R, 185) Q 46. How does he perform his wondrous acts? 55

Ans. By means of thought and steadfastness.’® For he finds his recompense
and reward in every case in which he applies his thought and to which (?) %7
he directs his steadfastness ; albeit every reward that falls short of liberation is
not perfect and is not a pure good.*® Thus, whoever wishes to be hidden from
the eyes applies his thought constantly to (his own) body and to the
representation which he has concerning it, such as its beauty or ugliness, (its)
being long or short, and (its) shape and configuration.?® (He then) directs his
efforts to turning away the eyes ¢ (of other persons) and to constricting the sense
of sight.6! Accordingly he becomes invisible 2 to (other) persons.®3 Similarly,
whenever he applies his thought constantly to speech and to its constriction, his
voice becomes inaudible 4 so that it is no longer heard even if it be known (to
be producing sound).%5

Whoever wishes to grasp the circumstances ¢ of his death, constantly applies
(his) thought to (his) works,¢” and his soul becomes suddenly 8 prepared for 2
the knowledge of what is unknown.??

‘Whoever wishes to have a (mental) representation of Paradise ™ and Hell, of
the angels 72 and the spirits that mete out punishment after death,? as well as 74
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of the dead among his ancestors,?® should constantly apply (his) thought to
them after having stopped his ears in such a way that no voice resounds in the
hole of his ear, and after having closed his eyes in such a way that no visible
object 7¢ falls within the scope of his vision.””

Whoever wants to strengthen his soul 78 should constantly remember to
rejoice in good 79 and turn away from evil 8° and to have pity on (the evildoer).5!

‘Whoever wants to strengthen his body directs (his) thought to the power (in
question) and its localizations 82 in it 8 (i.e. the body). For by doing this
constantly he will acquire a power which does not fall short of that of an
elephant.84 Therefore if he directs his thought to the light of the senses after
having subdued and constricted them, he receives as his recompense knowledge
of the subtle things, (both) present and absent.®5

‘Whoever directs it (i.e. his thought) to the sun receives as his recompense
comprehension of everything that is in the worlds so that he sees 8¢ them.87

The commentator has at this point an explanatory discourse describing the
world and the Earths.88 It seems useful to quote this discourse in an exact
manner. For it is one of the sciences current among them.®® In the description
of the existent (things) he starts with the lowest section ?° (proceeding) towards
the uppermost.” He regards darkness 92 as the lowest (section).%® Its extent
in (terms of) yojanas—a yojana ** (equalling) °° thirty two (R, 186) thousand
cubits ?¢ according to their (system of) measurement of distances; in our
(measures) this is eight miles *7—is one kofs 8 (i.e. 10,000,000) and eighty five
laksas *° (i.e. 8,500,000). According to our reckoning the total is eighteen
thousand thousands and five hundred thousands (i.e. 18,500,000). For in their
(system of numbers) koti is the term for ten thousand thousands (i.e.
10,000,000) and laksa—the term for one hundred thousands.1%

(The commentator) says: Above the darkness there is Naraka, i.e. hell.1%!
Its extent equals thirteen kotis and twelve laksas, which is equivalent to one
hundred and thirty one thousand thousands and two hundred thousand
yojanas.1® Above hell is again darkness, the extent of which is one laksa (i.e.
100,000) (yojanas).t®® Above this (darkness) is an earth which, because of its
hardness, is called Vajra,1%¢ i.e. ¢ thunderbolt>. Its extent equals thirty four
thousand yojanas.1%® Above it (Vajra) is Garbha 1°6—i.e. ‘ the one that is the
middle >—sixty thousand yojanas. Above it is Suvarna —i.e. ‘ the golden
earth *—thirty thousand yojanas. Then (come) above it Sapta Patala—, i.e. the
seven Earth[s every one] 198 of which is ten thousand yojanas (in extent) . ..
[The highest (of the patalas) is] 1°° (an Earth) that has dvipas.1'® The midmost
island is Jambu-dvipa which we (inhabit). Then (comes) Plaksa-dvipa, then—
Salmali (or Salmala)-dvipa; then Kusa-dvipa; then Kraufica-dvipa; then
Saka-dvipa; then Puskara-dvipa.’* The extent of Jambu-dvipa (equals) one
laksa (100,000) (yojanas), and (the extent of the island) which encompasses it
equals) two laksas (200,000) (yojamas). Then (come) four laksas (400,000)
yojanas ; and in this manner 112 (the extent is) progressively doubled *** up to
the most remote of them (i.e. of the islands).

In the interval between every pair of islands,!14 i.e. earths,!1® there is an
ocean. The one surrounding the earth which we inhabit is Ksara, i.e. ‘ The
Salty ’; then Iksu, i.e. < Sugar-cane Water ’; 1% then Sura,''’? ie. ‘Wine’;
then Sarpis, 118 i.e.  Melted Butter ’; then Dadhs,''? i.e. ‘ Curds”’; then Ksira,
ie. ‘Milk ’; then Svadadaka, i.e. ¢ Sweet Water *.120 The first of these oceans,
namely, (the one called) Ksara, is two laksas (200,000) (yojanas in extent), and
(there is a progressive) doubling—(in the manner already) referred to—(of each
of) the others.
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Behind the Sweet (Ocean) is Lokdloka,'®* i.e. ‘ The Uninhabited ’.122 (Its
extent) is ten thousand yojanas.1?® Beyond it (R, 187) is the Land of Gold.1?
(Its extent) is ten kotis (100,000,000) (yojanas). Above it is Pitr-loka, i.e. the
place where the ancestors dwell together. Its extent is sixty one laksas and
thirty four thousand (6,134,000) (yojanas).1?®* Above it is (one) half of the egg
Brahmanda,128 i.e. (the half) which contains the heavens and is at rest without
any motion.!?” Above Brahmanda is a darkness designated as tamas,'?® the
extent of which is one kots and eighty five laksas (18,500,000) (yojanas).

In the middle of the island which we inhabit is Mount Meru,12® the
habitation of the angels.’*® One of the sides of the quadrangle 13! (which it
forms) is five kotis (50,000,000) (yojanas in extent). On its four sides are
mountains, kingdoms, rivers and seas, which it would serve no useful (purpose)
either to enumerate, for they are unknown, or to name, for these names are
(given) in the Indian 32 Janguage.!3

He, then, enumerates the worlds (lokas). He mentions the Bhar-loka, whose
inhabitants are men, beasts and birds, and in which there are mountains, rivers
and trees. It (extends) up to the sun. Then (he mentions) Bhuvar-loka, in which
there are stddhas (%), gandharvas (?) and munis (2).13¢ It (extends) up to the
pole-star. (He) then (mentions) Mahar-loka, in which are the protectors 135 of
this world,’#® such as Indra and his like. Then (he mentions) Jana-loka, in
which there are masters from among the species of the angels.3? Then (he
mentions) Tapo-loka, in which there are from among them 3¢ naras (?) and
kvmnaras (?).1%° Then (he mentions) Satya-loka,4® which is the place of the
brahmanas receiving (their) reward. For this 14! (reason) it is called Brahma-
desa,1*? in the same manner as the place of the ksatriyas receiving (their) reward
is called Rdja-desa.1*® Then (he mentions) Brahma-loka,'* in which is Brahma.145
The extent of all the seven lokas (equals) fifteen kotis (150,000,000) (yojanas). 46
Their totality is designated as Brahmdnda in the same manner as we designate
the (heavenly) spheres as ether.14? The explanation 148 of the commentator ends
(here). Let us go back to the text.14®

He 150 says: Whoever directs his thought to the moon achieves knowledge
concerning the arrangement of the stars, their positions and their actions.15!

Whoever directs it to the pole(-star)—it is in a complex of fourteen stars
shaped as a akvara (2),%2 i.e. the safan 1°® out of whose skin hilts of swords
are made 1%—knows the motions of the stars.1®> (R, 188) Thus all those who
aspire (to know) something of (the matters) we have mentioned will discover it
when they apply their thought to it.

‘Whoever wishes to know his own body should meditate continuously on the
navel.156

This too belongs to the commentator’s explanation.'5? When food is digested
in the belly, matter is produced from it to which (pertain) a sediment 158 which
is expurgated(?) 1%° and three residues which remain in the body. They are
wind, bile and phlegm.26® (They) harm(?) 1% seven %2 things, namely the chyle,
the blood, the flesh, the fat, the bones, the marrow and the semen.163

As for the above-mentioned matter, it is transformed into blood. Out of the
subtle (part) of the latter flesh is generated,'®* and from its remaining gross
(part)—all things that come forth from the body, such as sweat and hair and the
nails. Then the fat of corpulence,!®’ is generated from the flesh, the bones from
fat, the marrow from bones, and the semen, which (among) these is the noblest,
from the marrow.1%¢ Whatever is farther from matter is more excellent. The
utility of comprehending the transformations of these things and of the manner
of their generation and passing away,'%? of (the ways in which) they are useful

This content downloaded from 132.64.30.132 on Tue, 22 Jul 2014 02:08:27 AM
All use subject to JISTOR Terms and Conditions




262 SHLOMO PINES AND TUVIA GELBLUM

or harmful, of the periods (in which) this (happens) and of (the relevant)
measures (consists in) establishing the truth that (all) this is not good,'®8 nay
that it is an evil. And this is a reason for being drawn towards the good. At this
point we return to the text.

Whoever wishes to remove the harmful (effects) of hunger and thirst from
himself should direct his thought to the hollow (part) of the chest and the
larynx, (i.e.) the channel (through which) the wind (passes) by means of
respiration.16?

Whoever wishes to dispense with motion should reflect on the ‘ tortoise ’,
namely, the twisted veins above the navel likened to this (animal).17°

Whoever wishes to see the siddhas 17* among the ascetics,!’2 who were able
(to achieve) the objectives!? and become, through knowledge and virtue,
invisible 174 and inhabit Bhuvar-loka, should direct his thought to the light of
the orifice which is (found) on the bone of the vertex. Thus he will see and
behold(?) 175 them.178

‘Whoever wishes (to acquire) knowledge—let his thought be (centred) in the
heart,1?” which is its source and dwelling place,?® so that he should represent it
united with the soul, without making a distinction between the two.17® For the
soul knows (lit.: is knowing) and the heart lives. This should not be difficult
for him, since he has totally '8¢ emancipated 18! it from this world. When he
does this he will truly know his own self,’®2 and no object of the senses is
concealed from him, even if it is hidden or remote.183

Q 47. Is there beyond this 184 requital by means of knowledge something
that is nobler than it?

(R, 189) Ans. Why should not this be so? (For) this knowledge is not in
truth knowledge ; it is an impediment to true knowledge.’®> We have already
mentioned the consequences of the division of knowledge (which is) theoretical.
Accordingly we shall now speak of the consequences of the division (of knowledge
which is) practical.1®¢ For the attainment of praxis, together with knowledge,
has fallen (to the lot of) the ascetic described above. He is at the point of
achieving that which he seeks. If he wishes that he, except for his spirit, be
transported in this entanglement, from his (own) body to another body, not in
a way in which (one is) transported after death, but rather in virtue of his (own)
will, volition and (free) choice, he is able to bring this about.?®? This is because
the bodies are nets for the spirits,!®® with a view to requiting them for former
good and evil (deeds) with ease or discomfort 18° corresponding to the two
(categories of deeds). Attracting (to oneself) the former and warding off the
latter (involves) some wronging 1%° of people of one’s (own) species or (of those)
of other species. (Hence) hostility 1! brings about the guaranteed (necessity) of
future retribution. On the other hand, the above-mentioned ascetic has borne
to the full in his present mould 1°2 that which he deserved for his past (deeds) ;
and he refrains from acquiring (further karma) in the future. In his case there
is no guaranteed (necessity); he knows his soul: whence it has come and
whither it will go. Accordingly he is able to move and transport it, and does not
stick to the body (in which the soul) is harassed. For this (reason) also he (is
able) to die in virtue of his volition whenever he wishes.193

Q 48. Is he able to transport this garment 1%¢ with him (by means of)
practices 195 which others are unable to perform?

Ans. If the state of his body had been (like) that of the bodies of the common
people with regard to grossness 196 and sediment(s),!?? he would not have been
able to have it as his companion. It is, however, in a state in which no sediments
or dregs are left.1%8
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In the body there are five categories of winds,'?° two of which (are related to)
the passage of breath, one of them entering on account of attraction and the
other going out on account of expulsion.2°® The third (wind) is present in all
the places of the body, for it is one of its four basic constituents. As for the
fourth (wind), it is through its (instrumentality) that there is motion : leaping
and jumping. Taking its course, the fifth (wind) carries food and the (various)
mixtures and transports them from one place to another in the body. Thus no
place remains permanently in the same state.20

(R, 190) If the above-mentioned ascetic grasps the ‘ leaping wind ’, constantly
fixes his thought upon it, and strengthens it by making additions to it, his
(downward) inclination is lessened.2°2 Consequently he (can) walk on flowing
water and on shifting mud in the way someone else walks upon the face of the
earth : he is not drowned and does not sink. He can (also) step bare-foot upon
a piercing thorn without his foot being pricked, (the reason) for this being the
absence of a (downward) inclination,293 because of which he might have been
affected by (this) harmful (object).2°4 This ‘ wind ’ has different dimensions in
(the various species of) the animals that walk and (those) that fly, such as the
deer and the tortoise (on the one hand), or the hen and the dove (on the other).
In each of these two pairs (of species the difference) in dimension may attain
(such a degree) that each (of the species) may (appear to be) the contrary (of
the other).205

Similarly, whenever (the ascetic) strengthens the ‘ wind > that transports
the mixtures, his body (as it) appears to others is ablaze like unto a flaming
fire.206 Again, hearing (takes place) by means of air,207 being part of air.208
When (the ascetic) has a true knowledge of the two,2°® and has habituated 21
his thought (to apply itself) to the two, he hears sounds that are (produced) in
the air, even if (these sounds) are distant from him in space.?!

Again, the body is heavy and air is light. Accordingly whenever his thought
combines the two so that they become one, his body becomes (as) light as the
things that, having been separated from a plant, are tossed about in the
atmosphere by winds; the air does not penetrate its (the body’s) weight,?2 it
can fly to whichever regions of the earth he wants, his flight being lighter than
that of birds.23

Q 49. Do all these (attainments) come together in (one) person 4 or is every
(ascetic) specialized with regard to his particularity and activity?

Ans. All these (attainments) come together in one (ascetic), for thought is
one; 215 and this assembler is called mahdvideha.2l® Whenever the ascetic
reflecting on his (own) body is united (in thought) with air, he (is able to) fly
because of the latter’s lightness. (Similarly, if he is united) with fire, he is ablaze
because of its light. Whatever the natural body be upon which he reflects he
(achieves) with regard to it whatever he imagines and wills.?17 For each of these
bodies has three states. The first of them 218 is (its) identity,?!? as for example,
in the case of Earth, for it is ‘ earth >. The second (state) is (that of the things)
generated from a particular, which differ in form from it, as (for example) the
minerals and plants which differ in form from the earth. The third (state) is the
essence,??? as (for example) earthiness which is (a characteristic) common both
to (the earth) and these (generated things).22!

‘When (the ascetic) truly realizes this with regard to both the generalities and
the particulars of the elements, he is able to put an end to the harmful (effects)
that they (may have) upon his body, such as (those due to) being burnt by fire,
being penetrated by air,222 being drowned by water, being (held back by) the
impenetrability 223 of earth, and so forth. He has such power over his body that
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he may render it subtle 224 so that it is hidden or manifest according to his
wish.?28 (He can also) render it beautiful 226 or ugly, strengthen it,?7 soften it,
coarsen it, or harden it 228 so that he can appear in whatever form he desires.??°
(He can also) make it light so as to fly and descend, skim (the ground) and
soar.?3® (He can also) make it (R, 191) huge so that whoever sees it is berrified.?!
(He is also able) to perceive with his senses, even if (the object) perceived (by
him) is far off from the place (where he is).2*2 Nothing (can) hinder him from
going (his way) and nothing can shake him when he stands still.?* How
(should it be possible for things) to make an impression upon him,?3* (seeing)
that he is able to annihilate them and bring them into existence ? 235 Indeed
they obey his command.?3%

Q 50. This is what (he is able) to achieve with regard to the five elements,?”
namely, earth, water, fire, wind and the sky.?*® But what (is he able to) achieve
with regard to incorporeal 2*° (things)?

Ans. We have already said that his senses are purified 24° (so as to) over-
power 24! the impediments 242 (which) therefore cannot gain mastery over them
50 as to render them incapable of perception.24® In fact 24* (the ascetic) can see
without an eye, and hear without an ear.24> He transcends the three forces: 248
the first two which (respectively) are pure good and pure evil, and the inter-
mediate one as between the two,247 so that all of them are subordinate to his will,
and consequently nothing that pertains to them exists in (something that is)
other than he, unless he desires (something) to be there.24®8 The root of this
matter is the study of the true reality of the body, the heart, and the soul.24®
(For) then(?) 25 things obey (the ascetic) so that he (can) know them by their
definitions 25! and (can) grasp them in a universal 252 (manner).2%3

Q 51. (Can the ascetic) attain in this science the highest degree (similar) to
the one which he attains in (his) actions? 25¢

Ans. No. For the possessor of this knowledge, even though it is designated
by this name, fails to achieve liberation if he deems the latter to be knowledge,
the reason being that this (knowledge) is obtained through the senses.2%> For
knowledge is the cognition of the perishing and destruction of these cognita 25¢
followed 257 up by its rejection.?® In a similar way as what is deemed to be
knowledge prevents the (achievement of) liberation,?5° rejoicing and glorying in
it,260 being a sort of self-aggrandizement and pride, also prevent its 26!
(achievement). (There is also the case of the ascetic) to whom angels 262 show
themselves apprising him of their condition and state and calling him to
Paradise.263 They describe the latter to him (informing him) that it is a native
place of everything (that is) good and the treasury that includes 26 with respect
to trees and fruits whatever may occur to your mind, and women (of such a
sort) that their sight gives all joy and delight ; there is nothing harmful there
(i.e. nothing that is excessively) hot or cold, and its inhabitants 26% are immune
from old age, illnesses, other afflictions of the body and the basest needs. The
soul (of such an ascetic may) be puffed up (R, 192) because of this call, and the
signs of pride and vainglory (may) become manifest in him ; he (may) suffer a
setback (as far as) his degree (in the hierarchy is concerned) and his promise
(may) be broken.266

Q 52. How should he answer the angels in order to be saved from such (an
untoward) happening?

Ans. He should say that the master of the world 267 may be likened 268 to a
worm which has fallen into a huge jar (full) of coals (burmng with) a blazing
flame.26° These (coals) may (stand for) this world (whose) suffering 27° is nothing
but the disturbance and upheavals (which occur) in it (i.e. the world) ; any hope
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of escape and deliverance from it is cut off. This was my state of being while
I clung to this world. When, however, I withdrew from it, I encountered the
shadow of a cloud.?” and (thus) obtained (some) little relief from fatigue and
weariness. How should I, therefore, whenever my heart inclines towards
Paradise, wish to be preoccupied with its delights. For 272 thereby I should
return to (my) bonds, and thus my endeavour to come near the realm of
liberation would be lost.??

Q 53. If what has been (referred to) above is not true knowledge,??4 what is
it then?

Ans. It is within the compass of what is the present of time, i.e. the now
of it.2?5

Q 54. What is achieved thereby?

Ans. Thereby 278 is achieved cognition of the substance of a thing and of its
genus, and thereupon of its quale, i.e. of the characteristics which distinguish
one thing from another, thereupon of its place, its situation and its direction.2??

Q 55. What is the name of this knowledge, its object and its quale?

Ans. As for its name, it is  crossing ’ 278 and ‘ causing to pass over ’.27°
As for the object of this knowledge, it is everything that is either subtle or gross
in its entirety. As for its quale, it is the universal grasp(?) 28° (which apprehends
as) one whole and one species. 281 Furthermore, it is only useful in its application
which (consists) in encompassing the sensibilia and the objects of knowledge and
total dissociation from them.

Q 56. When does liberation come about?

Ans. Soul in man is a divine pure undefiled substance ; 282 defilement of the
heart comes about only because of its being tossed about between the three
forces 28% which have been referred to several times. As long, therefore, as the
heart has not yet achieved a purification similar to that of the soul so as to be
united through a union of attribute their mixture is useless and liberation does
not come about.28¢

Here ends the third section whose particular (subject) is recompense and the
quale of requital 283

NOTES

1In BSOAS, xx1X, 2, 1966, 302-25 (henceforth abbreviated as BSOAS, ch. I) and BSOAS,

XL, 3, 1977, 52249 (henceforth abbreviated as BSOAS, ch. II).
=+ H. Ritter, ¢ Al-Birtni’s ijersetzung des Yoga-siitra des Patafijali’, Oriens, 1x, 2, 1956,
165-200 (henceforth abbreviated as R).

3 We refer to the pagination known to Ritter. Since then the pagination of the MS has
been changed : fols. 417a—424a instead of fols. 412a—419a.

4 Kitab fi tahqiq ma li °l-Hind or al- Birani’s India (Arabic text), Hyderabad, 1958 (henceforth
abbreviated as India, Hyd.).

5 Alias Patanjalayogasitrani. Henceforth abbreviated as Y'S. References are made to the
edition printed in P. Deussen, Allgemeine Geschichte der Philosophie, 1, 3, Leipzig, 1908, 51143
(abbreviated as ‘ Deussen ’). References to Woods’s translation, unless otherwise indicated, are
to J. H. Woods, T'he Yoga-system of Patasijali, with Veda-vyasa’s and Vacaspati-misra’s Tattva-
vaiéaradr), Cambridge, Mass., 1977.

¢ The following commentaries have been used.

1 Vyasa, (Patafijalayogasitra-) Bhasya (written between A.p. 350 and 650, probably in the
sixth century A.p., according to Winternitz). Edition: Rajirim Sastri Bodas (ed.),
BSS, Bombay, 1892. (Abbreviated as Vy.)
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Subcommentaries on I

(@) Sankara Bhagavatpida, (Patadijalayogasitrabhisya-)Vivarana (eighth century a.p.,
according to P. Hacker, who defends the identification of this author with Sankara,
the celebrated Advaitin. See P. Hacker, ‘ Sankara der Yogin und Sankara der
Advaitin ’, in G. Oberhammer (ed.), Festschrift fir Erich Frauwallner, Wien, 1968,
119-48). Edition: Rama Sastri and Krishnamurthi Sastri (ed.), Madras Government
Oriental Manuscripts Library, 1952.

(b) Vacaspati Miéra, Tattvavaidaradi (c. A.p. 850). Edition: as in I(c). (Abbreviated
as Vac.)

Subcommentaries on I(b)

(i) Raghavananda Sarasvati, Patafijalarahasya (sixteenth century A.p.?). Edition:
Sanga yogadarsana, Gosvimi Damodara Sastri (ed.), CSS, Benares, 1935.

(ii) Hariharananda Aranya (A.p. 1869-1947), Bhasvati. Edition: in I(b)i.

(¢) Vijiidnabhiksu, Yogavdrttika (mid-sixteenth century A.p.), comments on the Y'S and
parts of Vyésa’s Bhigya. Edition: Nardyan Miéra (ed.), Patasijalayogadarsanam,
Varanasi, 1971.

(d) Nagesa Bhatta (= Nagoji Bhatta), Bhasyacchayakhyavrtti (end of seventeenth century
and first half of eighteenth century A.p. according to P. V. Kane and P. K. Gode).
Edition: Jivanatha Miéra (ed.), Patasijaladaréanam, Benares, 1907 (henceforth
abbreviated as Bhasyacchaya).

(e) Nagoji Bhatta (= NageSa Bhatta), Patasijalayogasitra-)vrtti. This is a separate
commentary, patently different from the prec. though not unrelated to it. Edition :
Dhundhiraj Sastri (ed.), Yogasitra with six commentaries, KSS, 83, Benares, 1930
(henceforth referred to as Vrits).

Bhojardja (= Bhojadeva), Rajamartanda (= Bhojavriti) (tenth century A.p. according

to S. Dasgupta ; early eleventh century A.D. according to R. Garbe). Edition: Rama-

sankar Bhattacarya (ed.), Patafijalayogasitra, Varanasi, 1963.

Subcommentary on II

(a) Krsnavallabhicarya, Kirapa (nineteenth-twentieth century a.p.). Edition: Yoga-
daréanam, Benares, 1939.

III Raménanda Sarasvati, Maniprabhd (c. A.D. 1592 according to J. H. Woods). Edition :

in I(e).

IV Bhaviganeéa, Pradipika (seventeenth or eighteenth century A.p. according to Dhundhiraj

Sastri). Edition: in I(e).

V Ananta, Yogacandrikd (= Padacandrikd) (nineteenth century A.p. according to Dhun-

dhiraj Sastri). Edition: in I(e).

VI Sadaéivendra Sarasvati, Yogasudhikara (twentieth century A.p. according to Dhundhiraj

Sastri). Edition: in I(e).

VII Nardyana Tirtha, Yogasiddhantacandrikd (seventeenth century A.p. according to

Ramaéankar Bhatticirya). Edition: Ratna Gopala Bhatta (ed.), CSS, Benares, 1911.

VIII Baladeva Miéra, Yogapradipika. Edition : Dhundhiraj Sastri (ed.), KSS, 85, Benares, 1931.
IX Krgnavallabhdcirya, Bhasya (see II(a)). Edition: in II(a).
X Bhavadeva Yogasitravriti MS, Sarasvati Bhavan no. 29839 (in preparation for publica-

tion).

7 el | in the Arabic. The term Jlod | (pl.) (¢ qualities, characteristics *) is used in al-Biriini’s

translation to render the ast@ngani, ¢ the eight stages (lit. : auxiliaries, aids) >. For the first four
of these as featuring in the Arabic translation of the second chapter of the Yogasatra (R,
pp. 182-3; cf. YS 2.28 et seq.) see BSOAS, ch. II, p. 526, 1. 4 seq. For the term ol as
probably representing the Sanskrit term gunpa, which may have been contained in the com-
mentary used by al-Biriini, see art. cit., n. 116.

8 Cf. siitra 3.1: deéa-bandha$é cittasya dharand  Fixed attention consists in restricting (or:
binding) of the mind to (one) locus’. The term bandha here is variously glossed by the com-

This content downloaded from 132.64.30.132 on Tue, 22 Jul 2014 02:08:27 AM
All use subject to JISTOR Terms and Conditions




AL-BIRONI’'S ARABIC VERSION OF PATANJALI'S YOQASUTRA 267

mentaries: (a) = sambandha °relation’ (Vaec. ad loc.); (b) = bandhana, binding, tying’
(Sankara Bhagavatpida ad loc.); (¢) = sthirikarapa, ‘steadying, making (something) firm ’
(Bhoja, Ramanandayati ad loc.); (d) sthapana, ¢ establishing > (Vijfianabhiksu, Sadésivendra
Sarasvati ad loc.); (e) ekdgrya, ‘ one-pointedness’ (Nagoji Bhatta ad loc.). For Jal 3]
cf. especially (c) and (d). The same Arabic expression is used by al-Biriini to render the Sanskrit
term samadhi. See R, p.177, 1.10: J=ly T2 L} Al L13). For this and the related term
Aal Tazul below also cf. BSOAS, ch. II, n. 152.

95,5l Llbs]. Cf 3,4l 4ls] below, R, p. 185, 11. 4, 6 and 7. Earlier the term and cognate
terms have been rendered as ‘thought’. R, p.173, L1: il 3 Sl e sLill— and
freedom from thoughts about consequences ’ (BSOAS, ch. I, p. 318, 1. 16); LN o ss nlly
—¢ and who is (withdrawn) from thoughts ’; R, p. 174, last line : Jﬁa:Jb Jus oJi ‘;-JT o 1’1’;"'
ale 5l L—to others he made a prophetic revelation so that they grasped in thought that
which he bestowed upon them * (ibid., p. 321, 1.8); R, p.175,1.7: 5S4l abas cbl>l—* and
thought conceived his attributes * (ibid., p. 321, 1.21); R, p.176,1.1: &l § 5S4l 5|3/ the
setting apart of one’s thought towards God ’ (ibid., p. 322, 1. 18) (corresponding to eka-tattvabhydsa
in siitra 1.32). Also cf. R, p. 176, 1. 2; R, p. 188, 1l. 1-2 (below).

10 The MS has Lly and Ritter suggests the emendation |_3y. The reading L3|> seems preferable.
Cf. R, p.171, L 17: USls LLle—* perseveringly and applying himself to it continually’;
R, p.171, 1. 18: <y 33— continuous application ’ (also cf. R, p. 181, L. 1). Also cf. the term
yatna in Ramanandayati on siitra 3.2: yatra dharana vijatiya-vriti-parihire yainapeksa bhavati
tatraiva ya pratyayanam vrtinam eka-tanatd yatnam anapeksyaika-visayatd tad dhyanam ¢ Fixed
attention directed to a given locus requires effort in avoiding heterogeneous (mental) functions
(i.e. other than the series of the one repeated percept). (On the other hand,) uninterrupted con-
tinuity of (such) functions, i.e. percepts, directed to that very same locus, consists in having
one and the same object (for cognition) without requiring effort, and that is meditation ’.
(Woods’s translation of this sentence, JAOS, xxx1v, 1914, 61, seems to be confused.) An idea
similar to the one expressed here may have occurred in the commentary used by al-Birani.

1 Ljt.: ¢ Number does not fall upon one’. For sie (‘number ’) here cf. R, p. 171, 1. 15,
where the MS has 4 s2Jly which Ritter reads Jsxly.

12Cf. R, p. 171, . 19, where the MS has & saJly JLii¥| which Ritter reads as Jluisy!
(?)»L:MJ‘ , but the reading L aJly JlniiV| is suggested by a comparison with the present expres-
sions . . . 3ddy s Jeedid sde 4de #% Y and by the similarity of context in the two related
passages. See Appendix in BSOAS, ch. II, 528.

13 Ritter has here (§)51,1! but the MS may be read as ] 11, and the latter reading seems to be
preferable. Cf. R, p. 171, 1. 17, where Ritter reads 4.3,» which he amends to e, but the reading
5+ seems preferable in view of <|,L| here. See Appendix in BSOAS, ch. II, 527.

TS ST goes .

18 Cf. siitra 3.2: talra pratyayaika-tanata dhyanam ° Meditation is the uninterrupted (lit.:
one) continuity of thought concerning the same (locus)’. The word tatra in this siitra may
alternatively be taken to refer to dharand in the preceding siitra rather than to deda therein.
Cf. the syntactic use of fafra in stitra 1.25; and consider the relevant description ekatra ‘ taken
together (i.e. seen as one gradually evolving succession or extension) ’ in siitra 3.4. Bhavadeva’s
commentary (Yogasitravriti, Sarasvati Bhavan MS no. 29839) reads here: fafra fai-.... The
siitra would accordingly mean: ‘... uninterrupted continuity of the same thought (i.e. of the
same percept to which dharand has been applied : dhdrana-visaya-visayaka-jiianasya, Bhavadeva
ad loc.). ... For the expression &Il by | saky y Joeins of. Vy. ad loc.: pratyayantarend-
paramrstah © unaffected by (any) percept which is different (from the one percept repeated in
a succession) ; Bhoja ad loc.: jAanasya ... nirantaram utpattih ‘ the uninterrupted (i.e. con-
tinual, or: identical) emergence of thought ’; Nagoji Bhatta ad loc.: vrity-antaravyavahitah
¢ without being intercepted by a different (mental) function’. The expression ju |3 may have
been suggested by pratyayantarena (Vy. loc. cit.), or vrity-antara (Nagoji Bhat;ta loc. cit.) or
some similar expression; anlara may among other things mean ° amidst, between, gap, inter-
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vening time or space, pause’. For the phrase , =1 sed 3l caldy of. the quotation from the
Visnu Purdna (6.7.85b) in Vac. on sitra 3.1: ndpaydt;l yada cittam siddham manyeta tam tada
¢ When the mind does not deviate (lit. : goes away) one deems it (i.e. dhdrand, ‘ fixed attention )
to have been accomplished .

16 u.o)b-! rendered as ‘ perfect concentration’ may mean °sincerity, sincere devotion ’
and so forth. Cf. R, p.173, 1.6: u.a.l.;‘ Jaill Jp <9 5Ul— persistence (or application) in a
devoted activity’. Also of. R, p.172, L6: oMl d! o)l addressing himself single-
mindedly to his liberation ’.

175,531, See n. 9 above. Also of. India, Hyd., 276: 53 5o ¢ 5 4 O3S s— out of his
thought there arises a spouse’ (tr. E. C. Sachau, Alberuni’s India, London, 1910, reprinted
Delhi, 1964 (henceforth abbreviated as Sachau), 1, 327).

18 Lit.: ‘ with what is reflected upon *.—This sentence corresponds to siitra 3.3 : tad evartha-
matra-nirbhasam svaripa-sainyam va ddhih ¢ Concentration is the same (meditation), (when)
it appears as the object alone, and has seemingly relinquished its own nature ’. Cf. sitra 1.43.
The renderings of nirbhdsa here as ‘ illuminating > (M. R. Yardi, The Yoga of Pataijali, Poona,
1979, 200),  enlightens ’ (Réjendralala Mitra), or ‘ shining with the light of (the object) > (Rama
Prasada) are inaccurate. The term u.a)ﬂs-:ll here may correspond to samadhs in siitra 3.3 above,
although the latter term has been rendered by al-Biriini in a preceding passage by le <Jall i3]
do-fy 2 (R, p. 177, 1. 10)—° making the heart steadfastly fixed ’ (BSOAS, ch. I, p. 325, n. 242).
Also cf. n. 16 above.

19 Cf. sttra 3.4: trayam ekatra samy h ¢ The three (i.e. fixed attention, meditation and
concentration) taken together (or: in one succession) constitute Discipline ’. The commentary
used by al-Biriini may have had here the word militanam, * joined together, jointly ’ (cf. Vijiiana-
bhiksu ad loc.: dharana-dhya adhindm militAndm tatra tatra suatre ’nayd samjRayd
grahanam bhavisyati ¢ A different technical term (i.e. samyama) will be used at various points in
the (subsequent) siitras (instead) of fixed attention, meditation and concentration conjointly ’)
or some similar expression. The reference in this context in al-Bir@ini’s translation to eight (and
not three) qualities does not seem to have a parallel in the relevant Sanskrit sources which are
available. The term ekatra may have been understood by al-Biriini as referring to the subject
(cf. 4 here) rather than to the object. The latter understanding, taking ekaira as meaning ‘ in
one place, in one and the same locus, with reference to one and the same point ’, seems to be
reflected in Vy. ad loc.: eka-visayani trini sadhanani samyama ity ucyate ‘ (When) the three
means (under consideration) have one (and the same) object they are called Discipline (samyama) .
Also cf. the use of ekatra in Vy. on siitra 3.16, and Vy. on tatra in siitra 3.2 (= tasmin dese ‘ in
the same locus’). Also cf. Bhivaganesa on siitra 3.4: tad dharanadi-trayam ekatraika-visaye
kriy nam samy ity ucyate - When that triad consisting of fixed attention ete. is performed
in one locus (ekatra), i.e. on one and the same object, it is called Discipline (samyama)’; and
cf. Bhavadeva ad loc.

A curious combination of both of the above-mentioned meanings of ekatra has been resorted
to in Ganganatha Jha’s translation of siitra 3.4 : ¢ These three converging on any one substratum
constitute Discipline’. An understanding of ekatra in siitra 3.4 as meaning °simultaneous
application ’ seems to be suggested in M. R. Yardi, The Yoga of Palasjali, Poona, 1979, 56.
This is implausible, since what the constituents or stages of samyama have in common is the
same locus or object, but not the same moment of time.

207535 "E5 L. An alternative reading is “4l.cis <3, in which case the translation
would be: * discipiining his soul in the stages ’.

21 Cf. sttra 3.6 : tasya bhamisu viniyogah ¢ It (i.e. samyama,  Discipline ) is (to be) applied
to the stages (or, alternatively: employed by stages)’. Here tasya clearly refers to samyama
of siitra 3.4 above. The word bhémisu seems to refer to siitras 1.42-44. See Vic. on satra 3.3.
Also cf. siitra 2.27. The word . ,» here may perhaps represent a misunderstanding by al-Birini
of viniyoga as meaning yoga, ¢ discipline’. Cf. Bhavéganeda’s gloss ad loc.: ... niyojanam
yoginam karyam ¢ Yogis ought to carry out their commitment . . .".
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22 At this point a number of words in the MS are illegible.

23 Cf. Bhoja on siitra 3.6 : tasya samyamasya bhiamisu sthila-siksmalambana-bhedena sthitasu
citta-vrttisu viniyogah kartavyah ¢ Application of it, i.e. of Discipline, with regard to fixed functions
of the mind, ought to be done to the stages distinguished according as the object is gross or
subtle’. Also cf. siitra 3.44. The expression s 2y "> may correspond to siksma. Cf. 5Bl
R, p. 185, 1. 14 below, which corresponds to sitksma in siitra 3.26. The lacuna here may possibly
have contained a reference to gross objects (sthalalambana).

24 Lit.: “fall’.

% .11 in the singular.

26 Perhaps the reference to intellect ( }ic) reflects prajidloka in siitra 3.5: tajjayat prajid-
lokah ¢ From mastering it there arises the light of intelligence (or: insight)’. Also cf. Bhoja
ad loc. : ... prajia jieyam samyag avabhasayatity arthah °. . . this is to say, intelligence properly
illuminates the object which is to be cognized ’. The difference between the three qualities and
the preceding five referred to by al-Biriini is dealt with in satra 3.7: trayam antar-angam
parvebhyak  The three (i.e. fixed attention, meditation and concentration) are more directly
effective (lit. : ¢ internal, proximate, intimate >’) than the preceding (five aids, namely, restraint,
observance, posture, reggulation of breath and withdrawal of the senses)’. Here antar-angam
may correspond to 2,31 (* closer ).

27 5],ll in the plural. (For al-Biriini’s use of the term :"sUl| ‘ stuff> of. R, p. 182, 1. 3, and
see BSOAS, ch. I, n. 111.) This phrase seems to correspond to siitra 3.8 : tad ap: bahir-angam
nirbijasya ¢ This (triad of aids, i.e. Discipline) is likewise (only) indirectly effective with regard
to the Seedless (samadhi, i.e. the state of concentration bereft of consciousness of an object;
cf. siitra 1.51; Vy. on siitras 1.2 and 1.56 ; Bhoja on siitra 3.8) °. This would mean that in this
phrase 3 sl renders bija, lit. ‘ seed ’. Cf. R, p. 172, 1. 13 (ch. I, Ans. to Q 7) : ,‘,\aﬂi ;J:L«J‘ Ji
Sead Wl a3 ol 5 gad sl Ob 5 4 gmél J=¢ 51 o |yl
5Ll 5o 5,81 Jyzall (tr. BSOAS, ch. T, 318: Q7. How many kinds of conception are
there ? One or more than that ?—Ans. There are two kinds. One of them is a conception of
material (things) perceived by the senses. The second is the conception of the infelligibilia,
which are devoid of matter *). In India (e.g. Hyd., 22) the term o s\l| appears to be used regularly
for rendering the Sanskrit term prakriz.

28 4| in the plural. Cf. the reference to indriya in Maniprabhd on sitra 3.7. For the idea
expressed here cf. under siitra 3.6: ata eva sthila-visaya-samapatti-siddhau satydm purdne
tat-tad-ayudha-bhasandpanay saksma-visayah samadhir avataritah — tatah $ankha-gada-cakra-
sarngadi-rahitam budhah / cintayed bhagavad-riapam pradantam saksa-siutrakam // yadd ca
dharana tasminn avasthanavati tatah / kirita-keyara-mukhair bhisanai rahitam smaret //
tadaikavayavam devam so ’ham ceti punar budhah [ kuryat tato hy aham iti pranidhana-paro
bhaved iti — ¢ Hence in the Purana (Visnu Purana 6.7.86-8) when the samapatti (meditation,
lit. ““ coalescence, identification ”, cf. Y'S, siitras 1.41-2, 2.47, 3.42) the object of which is gross is
perfected, then there is later introduced that concentration the object of which is subtle, in that
this or the other of the weapons and ornaments (in the deity’s image) are removed (gradually) :
“ Then the wise man should contemplate on the serene form of the Exalted One, without its
conch-shell and mace and discus and $araga (bow), but having its string of beads. When the
fixed attention has become stable upon this (form), he should keep in mind the form without
the ornaments, commencing (with the removal of) the diadem and the armlets. The wise man
should then make (the image of) god consist of one limb only and (think) ‘ I am he ’. Thereafter
he should become intent upon applying his mind to the idea of ‘I’ ”. Cf. Nagojibhattavrits
ad loc. Siitra 3.6 itself is referred to above: R, p. 184, 1. 2.

20 This may refer to ‘ mental representation of the cognitum stripped of matter ’ etc. mentioned
in the preceding sentence.

30 The translation ‘ progress ’ instead of ‘ he who progresses ’ is also possible.

31 uL.'E.‘:‘_.:_‘U or J;Z:::li may reflect vahitd, ¢ flow ’, in sitra 3.10. The siitra reads: tasya

prasanta-vahita samskarat ¢ The tranquil flow thereof (i.e. of nirodha-parinama, the transformation
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into the suppression of the functions of the mind) is due to the subliminal impressions ’. The
reference to ¢ progress in years . . .” may reflect a commentator’s attempt to illustrate the meaning
of pradanta, ¢ tranquil’, in the same siutra. Cf. Bhagavadgita 2.13: dehino ’smin yatha dehe
kaumaram yauvanam jara / tatha dehantara-praptik ... ¢ The soul (merely) passes to another
kind of body just as it (gradually) passes through childhood, youth and old age in (its) present
body .... (Cf. India, Hyd., p. 39, 1. 13-14). An alternative but perhaps less likely hypothesis
as to the origin of al-Birfini’s reference to ‘ progress in years ...’ is suggested by the following
remark of Bhavagane$a on siitra 3.5 : alokah diptih vrddhih kramena bhavatity arthah ¢ Luminosity
means light; the general sense is that (its) increase comes about gradually ’. Al-Biriini may
have read vrddha instead of vyddhi. The word vrddha may mean ° old, aged ’.

3 ¢ ylas has been translated above as cognitum. )

33 The MS has here F‘;” Ritter’s reading is: i""‘k’ ; we propose to read ‘._.‘I.g

3¢ This may reflect prasanta in sitra 3.10.

35 The literal meaning of 3"sb in the singular is matter. Cf. India, Hyd., p. 149, 1. 16 : J:.';Jl “slga
—* factors of evil ’.

36 The reading |l proposed by Ritter (with a question mark) in a footnote is impossible
from a syntactic point of view.

37 The Arabic has here L} ‘in’.

38 Cf. sutra 3.11: sarvarthataikagratayoh ksayodayou cittasya samadhi-parinamah ‘ The
transformation of the mind (known as) * concentration ” (samadhi) consists in the dwindling
away of multiple-mindedness (lit. ‘‘ many-object-ness”’) and the rise of single-mindedness
(lit.  one-pointedness ”’) >. 4&J4l in the Arabic version may correspond to samadhi which appears
in the opening section of ch. 3, siitras 1-4 as the third among the three states constituting the
Discipline (samyama). The word J>!s may correspond to ekdgratd in siitra 3.11. Similarly iJSJI
may correspond to sarvdarthatd. Both 'Jf and sarva mean °all’, whereas the signification of
artha is quite different from that of " }S. With regard to uJ: of. USI in R, p. 177, 1. 6 (cf. our
translation, BSOAS, ch. I, p. 324, n. 230), where it renders samanya, ‘ universal ’.

3 These words clearly refer to R, p.184, 1. 5: sloll 4o 152 rJ.L.l\ ... °%.. mental
representation of the cognitum stripped of matter ’, and for this reason have been translated in
the same way. A literal translation would be: ‘ pure (or: stripped-off) representation without
matter ’.

40 Cf. Vy. on siitra 3.10: nirodha-samskarad nirodha-samskarabhydsa-patavapeksa prasanta-
vahita cittasya bhavati ¢ From the subliminal impressions of the suppression (of the functions of
the mind) arises the tranquil flow of the mind which depends on skill in the repeated practice of
(the emergence of) the subliminal impressions of that suppression ’. Cf. also Vac. under siitra 3.5 :
samyama-vijayasyabhyasa-sidhanasya phalam Gha . . . ¢ (The purpose of the siitra is to indicate)
the result of that mastery over Discipline which has repeated practice as its means’. For the
definition of abhydsa see siitra 1.13. Earlier the word 4 s« has been translated by us as ¢ habitua-
tion > (cf. BSOAS, ch. I, p. 321, n. 137).

41 This corresponds to siitra 3.16: parindma-traya-samyamad atitanagata-jiiagnam ¢ Through
the application of the Discipline to the three transformations (i.e. the three mental functions
mentioned in sitras 3.9, 11 and 12, or alternatively, following commentaries: dharma, * pro-
perty , laksana, ‘ time-variation ” and avasthd, *‘ condition >’ mentioned in sitra 3.13) know-
ledge of past and future (is attained) ’. The siitra does not refer to knowledge of present time,
but Vac. on siitra 3.14 and Vy. on siitra 3.15 do.

42 Cf. the enumeration of different forms of clay in Vy. on siitra 3.15. A discussion of the
transformations of a lump of clay as well as a discussion in the same context of the three divisions
of time—past, present and future—occurs in Vy. on siitra 3.15 and in Vac. on siitra 3.14 and 15.
The term ks here may correspond to éanta; and & ,¢b to udita in stitra 3.14. The siitra reads :
tatra $antoditavyapadesya-dharmanupat: dharmi © (A substance) possessed of properties is correlated
to properties which are quiescent (i.e. past) or emergent (i.e. present) or uncharacterizable
(i.e. future)’. For the use of the term anupati, cf. siitra, 1.9.
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43 In all probability ¢ he ’ is a reference to Q 43.

44 Apparently ‘ names ’ of objects as well as of persons.

45 Ljt.: ‘ when it is named ’.

46 Lit.: °to separate this’ or ° to distinguish this’. The Arabic text does not make it clear
to what ¢ this * refers.

47 Lit. : ¢ direct it ’.

48 bl 3k is a Qurianic expression. See Sirat a-Namal, &ya 16. The use of this expression
may have been suggested by a passage in a commentary parallel to Vac. under sitra 3.17:
evam ca pravibhag yamad yoginah sarvesam bhatandam pasu-mrga-sarisypa-vayah-prabhrtindm
yani rutani tatrapy avyaktam padam tad-arthas tat-pratyaya$ ceti  Thus through (applying)
Discipline the yogi (comprehends) the sounds produced by all living beings, tame and wild
animals, crawling animals, birds, ete., as well as the corresponding unmanifested speech, objects
and (mental) percepts’. Also cf. Bhoja ad loc. For the whole passage ‘ Names ... birds’ cf.
siitra 3.17: Sabdartha-pratyayanam itaretaradhyasit sankaras; tat-pravibhiga-samyamat sarva-
bhata-ruta-jianam ‘ From the mutual superimposition of word, object and (mental) percept a
confusion (arises); by applying Discipline to the distinction between them understanding of
sounds (produced by) all living beings (is attained) ’.

49 For al-Biriini’s use of the term Q,la- of. R, p. 167,1. 15; p. 184,1.21; p. 193, 1. 16.

50 This corresponds to siitra 3.18 : samskara-siksatkarandat pirva-jati-jianam ‘ A knowledge
of the class of beings into which one was born in the past arises from a direct apprehension of
(one’s) subliminal impressions (when Discipline has been applied to them—cf. Vijiidnabhiksu
ad loc.) . Cf. siitra 2.39 and its rendering by al-Bir@ini, R, p. 183, 1. 1-2 (tr. BSOAS, ch. II, 526).
For a Buddhist parallel see Digha-nikdya (PTS), 111, 281 (pubbe-nivasanussati, ‘ remembering a
previous life ’, referred to and discussed as a case of ‘ Hypermnesie ’ in Sigurd Lindquist, Die
Methoden des Yoga, Lund, 1932, 183 and 177). =+ P. Demiéville, ‘ Sur la mémoire des existences
antérieures * in Bulletin de I'Ecole Frangaise d’Extréme-Orient, XXvIL, 1927, 283 et seq.

51 This corresponds to siitra 3.19: pratyayasya para-citta-jianam ¢ From (the application of
Discipline to) the mental percept (of another person, cf. Vac. and Sankara Bhagavatpada
ad loc.; or: that one has of another person, cf. Bhoja ad loc.) there arises a knowledge of the
mind of the other person . On an alternative understanding of this siitra the Discipline (samyama)
is applied to the direct apprehension (cf. saksatkara in the preceding siitra) of the mental percept
in question. For Bhoja’s interpretation of this sitra cf. Manu 8.25-6 :

bahyair vibhavayel lingair bhavam antargatam nrnam /

svara-varnengitakarais caksusa cestitena ca //

akarair ingitair gatya cestayd bhasitena ca /

netra-vaktra-vikarais ca grhyate *ntargatam manah
¢ By external signs let him (a king desirous of investigating law cases) ascertain the internal
disposition of men, by their voice, colour, motions, aspect, eyes and gestures. The internal
(condition of the) mind is apprehended through the aspect, the motions, the gait, the gestures,
the speech, and the changes in the eyes and of the face.’

For Buddhist parallels see e.g. Vasubandhu’s Abkidharmakosa 7.99 (referred to by Louis
de La Vallée Poussin in ‘ Le Bouddhisme et le Yoga de Pataiijali °, Mélanges Chinois et Bouddhi-
ques, v, 239). Cf. Fr. Heiler, Die buddhistische Versenkung—eine religionsgeschichtliche Unter-
suchung, Miinchen, 1922, 34-5, for further comparative discussion under ‘Kardiognosie ’.
For a description of a practical application of this non-ordinary cognitive capability (abhijiia
in Buddhist terminology) cf. Dadabhiamika-Siatram, ed. J. Rahder, Paris, 1926, 35: sa para-
am para-pudgalanam cetasaiva cittam yathabhiatam prajanati, saragam cittam saraga-cittam
it yathabhitam prajandti, viragam ... ... prajandtt ... < Merely with his mind, he (the
Boddhisattva) correctly recognizes the mind of other beings, other men,—he recognizes a mind
which is attached as a mind which is attached, and he recognizes a mind which is not attached
as a mind which is not attached .... Cf. Akankheyya-Sutta of the Majjhima-nikdya, 1, 34
(tr. in H. C. Warren, Buddhism in translations, Cambridge, Mass., 1953, 304) ; Samyutta-nikiya,

e
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11, 212 (PTS, ed. M. L. Feer, London, 1884-1904); Digha-nikaya, 1, 79 (PTS, ed. T. W. Rhys
Davids and J. E. Carpenter, London, 1890-1911). The notion of para-citta-jiidna may be
adumbrated in Rgveda 10.136.6¢c: kétasya vidvin ‘ (The long-haired ascetic) knows the intentions
(cf. kéta-vedah, Rgveda 1.104.3; tr. Geldner: ‘‘ Gedankenleser ) (of the apsarases, gandharvas
and wild animals) °.

521;15 & ,as. For al-Biriini’s use of the term 'L;_Jf cf. R, p.184, 1.9 (see n. 38 above).
Also of. India, Hyd., 31: awd! oLl P eU‘ 4 l;lﬂi &394l 1—¢ The universal existents
in the world are the five elements ’. And see the following note.

53 The MS has here 4; y .o. Ritter’s suggestion is & 5 ~5. We propose to read iy ;>
(= Q,'Jf) For al-Biriini’s use of the terms i3>~ and 3:.}{ of. R, p. 177, L. 3-4: I by I 136
I [ TR S WY I e v da. .. S sLayl olsss dleld | 59ud |—* When he transcends
it, (reaching) definitions which turn the particulars of things into universals ... He does not,
however, cease in this (state) from (engaging in) details of (his) knowledge of things’ (BS0A4S,
ch. I, 324, and see n. 231, loc. cit.). For the idea expressed in the Arabic sentence under con-
sideration by means of the terms &S and &3> which render the Sanskrit terms samanya,
‘ universal, general’ and wvidesa, ° particular’, respectively, cf. Sankara Bhagavatpada on
siitra 3.20: ... samanyam vijandti na punakh . .. visesam . .. ‘ He (the yogi) knows in a general
manner . . . but (he does not comprehend) the particular .. .”. Cf. also Raghavananda Sarasvati
on the same siitra: jAanasya pratyayo dvividhah samanyo desa-kalady-avacchinno videsas ca,
tatradyo yogi-dhi-visaya ity aha raktam iti * Percepts occurring in knowledge are of two kinds:
(@) general, and (b) particular, i.e. determined (lit. : delimited) by location, time, ete. (i.e. nimittam,
‘“ instrumental cause ”’, and anubhava, ‘‘ circumstantial condition ”’); of the two it is (a) that
constitutes the content of a yogi’s cognition. Hence (Vyasa) states: . enamoured ", etc.
(see the following note).

54 This corresponds to siitra 3.20 : na tat salambanam tasyavisayibhatatvat ¢ (But) that (know-
ledge) does not include knowledge of the supporting object, since the latter is beyond its range ’.
(Not all extant commentaries regard this as belonging to the siitra text; some read na ca tat,
and Sankara Bhagavatpida’s text reads na ca instead of na tat). Al-Biriini’s text here also
reflects Vy. ad loc.: rakta-pratyayam janati; amusminn dalambane rakta it na jandt: (this
reading incorporates the version occurring in Sankara Bhagavatpida’s text as well as the
emendation of raktam pratyayam into rakta-pratyayam)— He (i.e. the yog?) has the (mental)
percept “ (the other person) is enamoured ”, but he does not know of what particular object he
is enamoured.” The word rakfa can signify ‘ being affected with a strong feeling towards’,
¢ being delighted with, having pleasure in * (cf. Sankara Bhagavatpada ad loc.), as well as ¢ being
attached or attracted to, being in love with’ (cf. Vy. on siitra 3.13: yathd purusa ekasyam
striyam rakto na Sesasu virakto bhavati ¢ For instance, a man (may be) in love with one woman
without (necessarily) being indifferent to all other women ’). For 35l4c (* hostility, hate ’) in
the Arabic text cf. dvista in Bhasvati ad loc.: pratyaye rakta-dvistadi-citta-matre samyamat
para-citta-matrasya jiianam ¢ © From the (application of) Discipline to the (mental) percept —
i.e. to nothing but another’s mind as affected by love or hatred—there arises a knowledge of the
mind of the other person and of nothing else °.

For a similar assertion to that made in siitra 3.20 cf. Vasubandhu’s Viméatika Vijhapti-
matratasiddhih, verse 21 (in ed. Sylvain Lévi, Paris, 1925, 10): para-citia-vidam jhanam
ayathdrtham katham ? yathd sva-citta-jiianam . .. ‘ “ How does a knowledge of those who know
another (person’s) mind not involve a correspondence to an object ? —Just as is the case of the
knowledge of one’s own mind ...". Also cf. Sriharsa’s Khandanakhandakhadya (ed. Varanasi,
1961, 64) : pratiyate tavad idam samanyato yan nama kimcit parad cetasa cintayann astiti, kimcid
v@ vivaksur ity adi. tatra parasya buddhi-visayo viviksd-visayo vd videsato vinigamanam vind
natva pratiyate * One knows only generally that another person is thinking something or other
or is desirous of speaking something or other. But the object of that individual’s thought or
the object of his desire for expression is not specifically known in the absence of any determinant ’
(cf. P. E. Granoff, Philosophy and argument in late Vedanta : Sri Harsa’s Khandanakhandakhadya,

13 il
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Dordrecht, 1978, 168). In this connexion, cf. also Udayana’s Nyayakusumarjali (ed. Benares,
1950, 46): arthenaiva videso hi nirakarataya dhiyam ‘ Knowledge is specific only by virtue of
its object, as it is itself without any particular form ’.

55 Lit.: ° the wonders of his acts *.

56 In the plural in Arabic: L;Jb AL, The term ic_je (‘ steadfastness ’) can also signify
species of magic. Cf. India, Hyd p-104,15: ‘_5_9 )”J f".)’“”— spells and incantations ’, which
apparently corresponds to the Sanskrit term manira.

57 The Arabic has «JI. It is not quite certain to what object the nominal suffix refers.

58 This beginning of the answer does not reflect any passage contained in the commentaries
which have been consulted.

50 Cf. rigpa in siitra 3.21 (see the following note). This word can signify ‘ outward look or
appearance ’ (cf. Brhadaranyaka Upanisad 4.5.12) in a wide sense encompassing visible aspects
such as beauty as well as shape. Cf. al-Biriini’s expression 4.5 4..s ‘ rendering it beautiful
or ugly ’ (below, R, p. 190, L. 22), which corresponds to ripa ¢ beauty, shapeliness ’ in siitra 3.46.

60 Lit.: ©sight’.

81 Lit.: ‘eye’.

62 Lit.: ¢ hidden’.

63 This corresponds to siitra 3.21: kaya-ripa-samyamdt tad-grahya-Sakii-stambhe caksuh-
prakasasamyoge *nitardhanam ¢ From the application of Discipline to the form of (one’s own)
body there arises (the latter’s) invisibility (lit.: disappearance) when the contact (between the
body and) the light (issuing from the spectator’s) eye is severed, (which is tantamount to) the
suspension of the (body’s) capacity to be perceived ’.

64 Lit.: “ hidden’.

85 This corresponds to siitra 3.21a: efena Sabdady-antardhinam uktam (which is in some of
the editions part of Vy.’s commentary) ‘ In the same way (i.e. by the corresponding application
of Discipline) may be explained the disappearance of the sounds etc. that one makes’. (‘ Etc.’
refers to the notion that other persons cannot in the circumstances alluded to perceive the yogi
by means of their remaining senses.) For the syntactic structure of this siitra, cf. sitra 1.44.

66 Lit.:  the quality * or ‘ the how .

%7 The Arabic term JLe| undoubtedly renders the Sanskrit term karma. Cf. India, Hyd., 272 :
Jeall (! ¢ S Sl oy, AT () s—* Others maintain that the disposer is karma, i.e. action ’.

68 The reading 4 here is not quite certain. In a different context Vy. has the word akasmat
which means ‘ suddenly ’, and Vic. in yet another context has the word sakasd which possesses
the same meaning.

% Ritter’s text has &,ac. We propose to amend &al.

" This corresponds to siitra 3.22: sopakramam nirupakramam ca karma; tat-samyamad
aparanta-jianam aristebhyo va—° Karma (lit.: *“ action”; the reference is to the subliminal
impressions of one’s actions) is either immediately efficacious or otherwise; from the application
of Discipline to either, there arises knowledge of one’s final end (i.e. death); it also arises from
portents >. Our translation of this siitra follows commentaries such as Bhavaganesa ad loc.:
sopakramam = tivra-vegena phala-hetub, i.e. yielding results speedily. Deussen, however, under-
stands it somewhat differently : he translates the first part of the siitra: ‘ Whether the work
(of an earlier birth) has begun or not (to fructify) ...’ (‘ Mag das Werk (einer frithern Geburt)
angefangen haben oder nicht angefangen haben (seine Frucht zu bringen) ...’). The term
aparanta (‘ death ’) is understood by Vie. as contrasting with pardnta which refers to the dis-
solution of the universe (pralaya) (see Vac. ad loc.). Vijiianabhiksu ad loc., more plausibly,
contrasts the term aparanta with parvanta (° first, earlier end ’, i.e. ¢ the beginning ’): cf. the
use of the term aparanta in siitra 4.32 (‘ am letzten Ende '—transl. Deussen), the expression
parvaparavastha (‘ the preceding and succeeding conditions’) in Vy. on siitra 3.13, and the
parallel use in Pali of the corresponding pair of terms paranta and pubbanta to refer to the future
and the past respectively. The words g;,;l Y L (‘ what is unknown ’) in the Arabic text
do not correspond to aristebhyah in the siitra. Instead of aparanta the text used by al-Birfini
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may have read here paranta. Cf. the expression parvanta-parania-madhyesu, ¢ concerning the
past, future and present’, in Vy. on siitra 2.39. The word paranta can signify ‘the utmost
limit > as well as ‘the posterior limit’, i.e. ‘death’. (Also cf. the meanings para = ¢ being
beyond, surpassing *; anta = * certainty ’.) Accordingly the Arabic expression ).u Y b Coa
may reflect al-Biriini’s interpretation of paranta-jfidna as meaning ‘ (the knowledge of) that
which is beyond the ultimate knowledge’. (The traditional and in all probability correct
interpretation of aparanta-jiidna is ‘ knowledge of death’. Cf. e.g. Vijfidnabhiksu ad loc.).
This hypothesis is supported by the fact that the passage that follows apparently has no con-
nexion with the knowledge (i,xs) mentioned in the Arabic text whereas the corresponding
passage in Vy. constitutes a description of the arista, ¢ portent’. For the term arista as used
in the siitra cf. Mahabharata (crit. ed.) 12.305.8 et seq., where a descriptive list of the portents
(aristani) of approaching death is given in some detail.

71 4L seems to render svarga in Vy.

72 83 seems to render ddhidaivika. In the Sanskrit text adhidaivika is an adjective
attached to svarga (‘ Paradise’). Elsewhere al-Biriini regularly renders deviak by SIS
Cf. R, p. 172,1.17; p.173,1.3; p. 192, 1. 2. Also cf. India, Hyd., p. 68,1 17: S RIS
‘ the deva or angels ’ (tr. Sachau, 1, 91).

#33LJl is a Qur'anic term. See Qur'an, sira 96.18 (ed. G. Fluegel): L3 7 ’t.-k;
The term seems to render yama-purusan in Vy.

74 We follow the MS reading here J,l| 4l. Ritter erroneously reads Jslls.

7 okl o J).U seems to render pitrn atitdn in Vy.— the fathers that have passed over .

76 We adopt the reading .es which Ritter suggests in a note, instead of _.zis.

" The Arabic sentence here as a whole appears to correspond to the following passage in
Vy. ad loc., detailing the portents (arista): ... tatradhyatmikam ghosam sva-dehe pihita-karno
na Srpoti jyotir va netre ’vastabdhe na pasyati; tathadhibhautikam yama-purusan pasyati pitrn
atitan akasmat pasyati; tathadhidaivikam svargam akasmat siddhan va pasyati viparitam va
sarvam iti ‘ (Of the three kinds of portents) the kind pertaining to (i.e. issuing from) oneself is
(exemplified) by the not hearing any sound within one’s body, on closing one’s ears, or not seeing
any light (within one’s body) on closing one’s eyes; the kind pertaining to other creatures by
the seeing of the messengers of Death (officers of Yama), or by suddenly seeing one’s departed
ancestors; and the kind pertaining to the gods—by suddenly seeing Heaven or the siddhas, or
alternatively—by &pprehend.mg the reversal (of everythmg)

78 The reading u...A_} seems preferable to .45 because of O .u body ’ that follows, and
despite the occurrence of u-“-‘-’ in an analogous context; cf. R, p.176, 1. 6 (trans. BSOAS,
ch. I, p. 323, 1. 7).

™ Or alternatively : *in the good >. The Arabic has L.

80 Or alternatively : ‘ from the evil >. The Arabic has JJ|

81 The Ara,blc has a4 &l—4d YI with the pronoun in the singular. According to the
dictionaries 4w ‘ means élre faché, “éire au désespoir de (R. Dozy, Supplement aux Dictionnaires
Arabes, Leiden-Paris, 1967, 1, 771). On the other hand, Jp :| means  to have pity on’. Our
translation has been suggested by the corresponding Sanskrit term karund ¢ compassion ’ in Vy.
The Arabic sentence as a whole corresponds to siitra 3.23: maitry-adisu balani ¢ (From the
application of Discipline) to (mental attitudes) such as friendliness (arise) powers’. The word
adi of the sitra is explained by Vy. as referring to karund, ¢ compassion’, and muditd,
¢ sympathetic joy ’. J:sLL 3 I corresponds to mudita. There seems to be a connexion between
the Arabic sentence and Vy.’s explanation of the siitra. The following passage in Vy. seems to
correspond to _&l o u.alf}!l : papa-§ilesipeksd na tu bhavand tatas ca tasydm nasti samadhir
ity ato na bal peksatas tatra samyamdbhavat ¢ But equanimity (or non-partisanship) towards
those that practise evil does not constitute one of the mental attitudes in question. Hence
there cannot be concentration on it, and therefore no power arises from equanimity, because
Discipline cannot be applied to it *. The Arabic text does not take into account the negation
contained in this Sanskrit passage. The expression /| 4e ,41,e¥!is on a par with the expressions
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2L L and < 3lisY|y. The Arabic text does not seem to contain an explicit reference to
maitri of the siitra; possibly sdl ;4 Jl reflects both muditd and maitri. Cf. R, p. 176,1.3:
r—b-L.GU_,.AS J:.;....“r,&oL:.,:.u»l:.':Lal _,:’po.&lj-llélﬁ! ,:iJ.lg‘{Ol ..l to
wish and desire the welfare of all creatures without exception, rejoice in its being achieved by
them . ..” (BSOAS, ch. I, 323). The siitra under consideration appears to be based on siitra 1.33.

82 Lit.: ‘ places’. Cf. désa, ‘ locus’, in siitra 3.1 above, which Vy. explains by reference to
examples such as nabhi-cakra ¢ the centre (lit.: °circle, sphere’) of the navel. Also cf. siitra
3.29 et seq. below.

8 Ritter’s text has <». We propose the emendation 4.

8¢ This corresponds to siitra 3.24 : balesu hasti-baladini * (From the application of Discipline)
to powers there arise the elephant-power and so forth ’. Vy. on this siitra speaks of ‘ elephant-
power ’, of ¢ Vainateya’s (i.e. Garuda’s) power’ and ¢ wind-power ’. These may possibly be a
reference to powers centred in the human body. This hypothesis is supported by the fact that
al-Biriini makes a distinction between strengthening the soul and strengthening the body (in
which the cakras are located). This distinction does not occur in the commentaries consulted
by us but may have existed in the commentary used by him. For an early adumbration of the
concept of cakras see Brhadaranyaka Upanisad 4.5.12: sa yathd sarvasam apam samudra

kay evam sarvesd@m sparsandm tvag ekayanam evam sarvesdm gandhandm nasike ekayanam
evam sarvesam rupanam caksur ekay ... ‘It is just as the ocean is the sole locus of all water,
thus the skin is the sole locus of all touchings, thus the nostrils are the sole locus of all smells,
thus the eye is the sole locus of all sights .. ..

85 This corresponds to siitra 3.25: pravrtty-aloka-nydsat suksma-vyavahita-viprakysta-jianam
¢ From the application of the light of (sense-) activity there arises knowledge of subtle, concealed
or remote (things) °. (Cf. Sankhyakarika (SK), karika 7, on causes of the non-perception of things.)
According to Vy. this siitra is based on siitras 1.35-6 (which are missing in al-Biriini’s rendering).
Siitra 1.35 reads: visayavati va pravritir utpanni manasah sthiti-nibandhini © Alternatively any
(sense-) activity, as it arises, which possesses an object leads to stability ’. The Sanskrit word
nibandhini may account for the Arabic Laaudy lgned 4 (‘ after having subdued and constricted
them °). Possibly this siitra was quoted in the commentary used by al-Biriini under satra 3.25.
Stitra 1.36 reads : vidokd vd jyotismati ¢ Or alternatively (a sense-activity which is characterized
by) absence of sorrow and illumination (leads to stability)’. While sitra 3.25 mentions the
well-known three categories of things, i.e. the subtle, the concealed and the remote, al-Biriini
mentions two only : the subtle that are present and the subtle that are absent. This deviation
may be accounted for by the assumption that al-Biriini read avyavahita (‘ unconcealed ’) instead
of vyavahita (‘ concealed ’). Deussen’s implicit interpretation of nydsa in siitra 3.25 as synonymous
with samyama is questionable.

8 Ritter reads l»,.wli. Our translation presupposes the emendation la)lues),. If this

1=

emendation were adopted the translation would be: ‘... he receives as his requital the com-
prehension of all that is in the worlds and the visual perception of the latter ’.
87 This corresponds to siitra 3.26: bk Jidnam sirye yamdat ¢ From the application

of Discipline to the sun arises knowledge of the worlds ’.

8 The MS has oL,y ‘1L-J|. We propose the reading oL,Yly ‘1L-J|. Ritter has inserted into
the printed text the emendation ol o) HLJ', i.e. ¢ the learned Vyasa ’. This is supposed to refer
to the well-known commentator on the Y.S. This emendation is highly implausible. Cf. BSOAS,
ch. 1, 304. By ‘JLJI ¢ world * al-Biriini seems to render the Sanskrit term loka. Cf. India, Hyd., 44 :
Gpdpiw LoVl LA oy Sanlyy Sy Hle dI 3y e iy JWly ) ey el (81
Sachau, 1, 59: ‘ The Hindus call the world loka. Its primary division consists of the upper, the
lower and the middle. The upper one is called svar-loka . ..’). Al-Biriini also refers to the list of
seven lokas as lseul! ¢ the heavens °, India, Hyd., p. 189,1. 1: SLLJI C‘-“‘“ Slgandl ,_}:.43‘,\” oy
C)LSJ d...ﬁ, ¢ After the earths follow the heavens, consisting of seven storeys, one above the
other. They are called lokas ...’ (tr. Sachau, 1, 231). In the India al-Biriini gives an account
of Purapic versions of the constitution of the world, pointing out deviations by the ‘ commenta-
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tor of the book of Patafijali’ (see India, ch. xxi). The word 6&‘;3” or Us5,)Y¥! here and else-
where seem to render the Sanskrit term bhams (in the plural) as used by Vy. on sitra 3.26 and
other commentators. Cf. R, p. 181, 1.14; p.186,1.9; India, Hyd., p. 191,1.9; p.195, L 2.

89 j.e. among the Indians.

90 Lit.: side’ or ‘ direction ’.

1 Cf. India, Hyd., 44: ‘ The world is divided in the first place into highest, lowest and
middle’ (dawlyy Juy e dI &5l 40 pavit) BU!,)

92 3 JLJI. This represents the Sanskrit tamas, transcribed as f? in India, Hyd., p. 194, 1. 18.
Cf. below R, p. 187, 1. 3.

93 al3Ll fawl—lit.:  the lowest of the lowest .

94 {j; y>-. In India al-Biriini only mentions the plural form : Ols>!|. Cf. Sachau, Annotations,
311. Sachau’s conjectured forms for the singular are spurious.

9 Ritter reads s» whereas the MS has .

% ¢l : 18-22 inches.

 Jlul. Of India, Hyd., p.131,1.2: e Jaziyy Gor oy Dlie wlindl 3 @b 01 Jas
tbS Gl Oyt 0L 031 4 JLsl 3L ¢ The reader must learn that they have a measure of
distance called yojana which is equal to 8 miles or 32,000 yards’ (Sachau, 1, 167). Sachau
translates t‘).s as ‘yard’. Cf. A. L. Basham, The wonder that was India, London, 1951, 503-4.

98 The Arabic J) _,f represents the Sanskrit kofs, ‘ ten millions’. A scheme of the Indian
order of numbers is set out by al-Birani in India, Hyd., 137 (Sachau, 1, 175).

9 Sanskrit laksa, ¢ 100,000 °.

100 For the passage as a whole cf. India, Hyd., 194: sl UL jously oty _,.:..n.o Ol sy ...
VAo e ye e v iy g G Ol 2ty dmly G 87 Al Sl Of Sy i o Tl Ul
‘¢ The commentator of the book of Patafijali, wishing to determine the dimension of the world,
begins from below and says: ‘ The dimension of darkmess is one koti and 85 laksa yojana,
i.e. 18,000,000 (emend : 18,500,000—T.G. and S.P.) yojana >’ ’ (Sachau, 1, 237).

101 A]-Biriini uses here the Muslim term ,g>.

102 0f. India, Hyd., p.194, L8: ST s Wl G5 e LW Sler o 2 Ly
‘ Then follows Naraka, i.e. hells, of the dimension of 13 kot and 12 laksas, i.e. 131,200,000
yojanas’ (Sachau, 1, 236). In this parallel passage the Arabic word for ‘ hell ’ is in the plural.

103 Cf, India, Hyd., loc. cit.: yoe e 00 iy iy uiﬂ b \‘,: ¢ Then follows darkness, of
one laksa, i.e. 100,000 yojana ’ (Sachau, loc. cit.).

104 )_,.J in the Arabic transcription. Cf. India, Hyd., p. 194, 1. 11. But the term is transcribed
by = in India, Hyd., 90 (last line); also cf. India, Hyd., p. 199, 1.9; p.324,115; p. 508,
L.12.

105 Cf. India, Hyd., p. 194,1. 11: ¥ ¢, o s il azelal U 2 Lol o ool Ledsdy
which Sachau translates, loc. cit.: ‘ Above it lies the earth of Vajra, so called on account of
its hardness, because the word means a diamond, and the molten thunderbolt, of 34,000 yojana .
The correct reading seems to be L (or: Z&f.;.;ﬂ) ‘ held fast, grasped ’ rather than
LSl Cf. India, Hyd., 90, last line: WUVl oo jom oy 3 il fo a1
Vit é ‘K} J-2+ 52y ‘The idol Indra holds in its hand a weapon called vajra of
diamond. It has a similar handle to the dakt: . . .> (Sachau, 1, 119). Also cf. India, Hyd., p. 508,
1. 12, and Indra’s common epithets vajra-dhara (‘ vajra-bearer’) and vajra-pani (‘ holding the
vajra in his hand ’). The term vajra has in fact the two meanings ¢ thunderbolt * and ¢ diamond *
mentioned by al-Birani.

106 The primary meaning of garbha is ¢ womb ’. It can also be applied to some part of the
interior of a building, etc. The term garbha is represented in the Arabic text by S . The
transcription of the Sanskrit ga by the Arabic S is in keeping with al-Biriini’s usage: cf. e.g.
hiranyagarbha—o S ps, R, p. 168, 1.8. Cf. India, Hyd,, p. 194, 1. 12, which has almost the
same transcription of “garbha: N . gooe ikl gy o) ft ¢ Above it lies the middle earth
Garbha of 60,000 yojana ’ (Sachau, 1, 236).

107 Represented in the Arabic text by (O, yw. The Sanskrit word suvarpa means ‘ gold’.
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Cf. India, Hyd., p.194, L 12: v+, &adl 5N Lgsdy  Above it is the golden earth
30,000 * (Sachau, loc. cit.).

108 The text is here reconstructed by Ritter in accordance with India. The Arabic MS is
damaged at this point. Only ,5,Y¥! can be read. Ritter’s reconstruction, which is in all probability
correct, reads 05y VT 82 sumly S wdl 0¥l Cf. India, Hyd,, p.194, 1.13. The
Sanskrit sapta ‘ seven’ is represented in the Arabic here as —.... The Sanskrit term patala,
probably connected with pata © a fall’, designates seven subterranean earths. These earths are
represented as a building with seven storeys which are separated from one another by partitions
called bhitms (° earth, soil ’), each of which has a thickness of 1,000 yojanas. Cf. W. Kirfel, Die
Kosmographie der Inder nach den Quellen dargestellt, Bonn, Leipzig, 1920, 143. The term sapta
patalani occurs in Vy. on sitra 3.26 as referring to the following list : mahatala, rasatala, atala,
sutala, vitala, taldtala, and patala.

109 At this point the MS is damaged. The words ‘ the highest ’ render Lal;,l:; which occurs in
the corresponding passage in India (Hyd., p. 194, 1. 14: _lJly olodl @13 Wlle) but not in
our MS. The word lalle has not been inserted into Ritter’s text. This word possibly parallels
the word astami ‘ the eighth ’ in Vy. on sitra 3.26. The ‘ eighth ’ is  this earth > (bhamir iyam),
designated in Vy. as vasumati. The words &lydl &l3 ,5)! are likewise missing in the MS and
have been inserted in Ritter’s printed text; <l,4l I3 occur in the corresponding passage in
India (Hyd., p. 194, 1. 14); ,5,! does not.

110 The term dvipa, lit. ‘island ’, also designates the seven concentric zones, separated by
oceans, of Indian traditional geography. Cf. D. C. Sircar, Cosmography and geography in early
Indian Uiterature, Calcutta, 1967, Plate II. The term dvipa is also rendered in India (e.g. Hyd.,
p-194,1. 4) by &, ;> ‘island’. Cf. India, Hyd., p. 191,111 &, ;4! f‘“ r.(,:.l; s "0} ¢ Dvipa
is their word for island ’. The word dvipa, which is attested in Rgveda 1.169.3 and 7.20.4 is
derived by Panini (6.3.97) from dvt (‘ two ’) and apah (* water ’).

11 Tn the Yogasiddhantacandrikd, a seventeenth-century commentary on the Y8, the list
of the dvipas tallies with the one occurring in al-Birtani’s translation. The Vy. commentary has
a different list. On the various geographical and cosmographical lists (differing in names, order
or number of items) found in Sanskrit commentaries on the Y8 as well as in the various puranas
and in the Mahabharata cf. W. Kirfel, op. cit., 56-7; idem, ‘ Ein medizinisches Kapitel des
Garudapuranas ’ in Asiatica, Festschrift Friedrich Weller, Leipzig, 1954, 335. Also cf. P. V. Kane,
History of Dharmasdastra, 2nd ed., Poona, 1977, vol. v, part 2, 1523 et seq.

112 The reading of the MS lia could be retained. But Ritter’s emendation si» may be
justified by referring to R, p. 186, 1. 17: 5,45 | Ceelatl e b 3L,

113 For this progressive doubling cf. Vy. on siitra 3.26 : tata$ ca dviguna dvigunah $aka-kusa-
krauiica-éalmala-gomedha-puskara-dvipah ¢ Then (come) the islands Saka, Kusa, Kraufica,
Salmala, Gomedha and Puskara, each double the preceding ’. (The K.S.S. 1935 printed edition
reads magadha instead of gomedha.)

11 Lit. : ‘ every two islands ’.

115 j e. continents.

116 Of. Visnu Purdana as quoted by W. Kirfel, Das Purana vom Weltgebiude (Bh Inyasa)—
Die kosmographischen Traktate der Puranas—V ersuch einer Textgeschichte, Bonn, 1954, 24, 1. 6:
... tksu-rasoda . . . .ss may correspond to uda (‘ water ’).

137 surd, represented in the Arabic MS by J:« (sura).

118 sarpis, represented in the Arabic MS by o ~ (sarbi).

119 dadhi, represented in the Arabic MS by 35 (dadhi).

120 The word svdadu in the compound svadiidaka can also mean ‘ molasses’ (lex.). For the
list as a whole cf. the one given in India, Hyd., 193.

121 Cf. India, Hyd., p. 194, 1.15: L 5l ¥ JI gl maz ¥ o iy G50 QAU 20l 4
MT Y,  Behind the Sea of Sweet Water is Lokaloka which may be interpreted as * lacking
places where (people) dwell together ”, i.e. uninhabited, in which sociability is absent . Sachau’s
rendering of o by ‘ not gathering place ’ (1, 236) may be too literal. For the use of o cf. below,
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R, p. 187, 1.1: »Lﬁ“ o ‘the place where the ancestors dwell together’. For the above
etymological derivation of lokdloka cf. the meanings of loka: (i) ¢ the space in which to live,
Lebensraum ’ (cf. J. Gonda, Loka—world and heaven in the Veda, Amsterdam, 1966, 60, and
passim) ; (ii) ‘ community, society ’ (as in the expression loka-sangraha, Bhagavadgita 3.20 ;
of. Rémanuja’s gloss of lokdh, op. cit., 14.14, as sam@hkak ‘ communities ’) respectively. For
different etymological derivations of lokdloka see (i) Kalidasa, Raghuvamsa 1.68 (cf. Sabdakalpa-
druma s.v. : prakdsa$ caprakasas ca ¢ visible and invisible °) ; and (ii) Bhdgavata Purana (quoted
by H. H. Wilson, The Vishnu Purina, 3rd ed., Calcutta, 1961, p. 167, n. 6) : .. .loko 'lokasca . ..
vyavasthapyate * the world is separated (thereby) from what is not the world ’. Also cf. J. Gonda,
op. cit., 154. Cf. also Devi-Bhagavaia Purana 8.14.4 for the etymological explanation of the
name lokaloka as ‘ bereft of any community (sangha ; cf. o+% above) of living beings ’.

122 Lit.:  that in which there is no habitation ’.

123 Cf. India, Hyd., p. 194, 1. 15 (see n. 121 above). Also cf. al-Biriini’s quotation from the
Visnu Purana in India, Hyd., p. 195, 1. 15: ‘__3 G YT o ke acliyl Joor oy SIS ol 5 4
ool e &5 |a ¢ Behind it is Lokaloka, a mountain of the height of 10,000 yojana, and of the
same breadth ’ (Sachau, 1, 237).

124 _adl 5| which is apparently not the same as i)l ,5,Y| mentioned above (R, p. 186,
L. 8). In the parallel passage in India, Hyd., p. 194, 1. 15, cadl ,5,! is also referred to but is
supposed to have the extent of one kofi of yojanas only.

128 Cf. India, Hyd.,p. 194,1. 16: 1,Vv ¢ gr e ‘JJJ s Lsdy “ above it the Pitrloka of 6,134,000
yojana’ (Sachau, 1, 236). According to India, Hyd., p. 191, 1. 1 et seq., ‘ the commentator of the
book of Patafijali has heard that the dwelling place of the ancestors (the Sanskrit word is
transliterated : pitrin) is in the sphere of the moon. This doctrine is based on the assertions of
the astronomers. Thus he (the commentator) placed their dwelling place in the first heaven.
He ought to have substituted it for Bharloka but he did not do so. (Instead) because of this
addition, he left out the Svarloka which is the place of reward ’. For the conception of the moon
as a dwelling place of departed souls cf. e.g. Kausitaki Upanisad 1.2 (with schol.).

18 Cf. India, Hyd., p.194, L17: 3,8 e dur $l2y Ll Jod I ool O Ao,
ICEPUPT &ll3y ¢ The totality of the seven lokas, which is called Brakmdnda, has the
dimension of 15 kof, i.e. 150,000,000 yojana’ (Sachau, 1, 237). Also cf. India, Hyd., 179-80
(Sachau, 1, 221), where al-Birtni treats of the brahmanda. Sachau’s translation of the passage
contains an error (possibly due to a misprint). C))K.Jl B Slgend Oy 7 Y is rendered : ‘... they
believe that the earth is at rest ’. The correct translation should be: ‘they believe that the
heavens are at rest .

127 In the plural in the Arabic.

128 Represented in the Arabic by f‘:

120 Ritter’s printed text has y_ .o, which Ritter identifies with the $@lmali island referred
to above. The MS may be read 3 J-. In our opinion there is no doubt that this should be
read 4 e J..» or 4 s J..’- Al-Birini refers to _,)«..J,? in India, Hyd., p.200, 1. 14; p. 201,
1.2; p.202,1.16; p.203,113; p.204,1.8; p.206, L 7.

130 Cf. India, Hyd., p. 201, 1. 8, where Aryabhatta is quoted as saying that Mb. Meru is ¢ the
realm of the angels * (&SI L),

131 Ritter’s printed text has 4 (ﬂ‘) I/, According to his n. 2 on p. 187 the MS has dxss. Our
reading 4as!, can be proved as correct by reference to India, Hyd., p. 205, L 14 et seq. This
passage also proves that at this point several words are omitted in the Istanbul MS. The passage
in question reads: s daagly do| Jary YlazWi JI 43 A Sl b sty oS s
JN el de 8o e =Y Voyeeayeee iy g 3,45 2e. This may be trans-
lated : ... thus the commentator of the book of Patafijali, who goes beyond (attributing) the
square (shape to Mount Meru, transforming it) into an oblong. He fixes (the length of) one of
its sides at 15 kotis yojana, which is 15,000,000, and that of the other at five kotis, i.e. the third
of the former’. In his translation Sachau (1, 248) refers to ‘ three sides’ whose length is five
kotis. This translation has no warrant in the text.
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132 4441, Probably Sanskrit is meant. Cf. R, p.167,19: ibl— the Indian (language)’
(BSOAS, ch. 1, 309); India, Hyd., p.53,1.9: L.4AhL—in Sanskrit’ (Sachau, 1, 70).

133 The names referred to of mountains, kingdoms and seas which surround Mount Meru on
its four sides occur in India, Hyd., 205.

134 The printed text has _wed)l ls;3) s s which appears to correspond to the MS. Our
emendations are based on India, Hyd., p.196, L.5: &bl olel o pus, “):a_, S ad S350
(44| should be emended into sl ; cf. L’,::;ill, India, Hyd., p. 118,1. 2) ‘. . . in which the Siddhas,
the Munis and the Gandharvas, the musicians, wander to and fro, is the Bhuvarloka’ (Sachau,
1, 238). However, our reconstruction is uncertain, because in this passage of India al-Biriini
states that he uses the Visnu Purana and does not refer to the ¢ commentator of the book of
Patafijali>. There is also the fact to be considered that in India gandharva is represented by
two transliterations : gfs-\.’f (Hyd., p. 196, 1.5; p. 218, 1.2) and g.)Jk-\JL{ (Hyd., p. 69, 1. 4).
Both are very different from |5 5} 5 occurring in our MS. It seems, therefore, that the possibility
that |y 5 y represents vidyadhara should not be altogether excluded. In India vidyadhara is
represented by _ 3% (Hyd., p. 69, 1. 10; p. 218, 1. 3; p. 421, 1 6). Cf. India, Hyd., p.421,1.6:
MW oblsas 4 u: NP pppes c&J_,lS ¢ (Mount Vindhya) rose even to the neighbourhood of
Paradise and the dwellings of the Vidyadharas, the spiritual beings’ (Sachau, 1, 92). For a
definition of the term widyadhara, lit. ‘ holder of the skill’, cf. India, Hyd., p.69, 1.10:
R C‘J Jpak DRI ‘d’.' ] ¢ demon-sorcerers, who exercise a certain witcheraft, but not
such a one as to produce permanent results ’ (Sachau, 1, 91). Cf. Richard C. Temple, ‘ Hindu
and non-Hindu elements in the Kathasaritsigara’, The Indian Antiquary, Lvirr, March 1929,
section 2, a: ‘ Vidyadharas and white magic ’ (pp. 46-7). For a definition of gandharva cf. India,
Hyd., p. 69, L4: .ol o ey SO el oy GVl OUNE Ll ¢ musicians and
singers who make music before the Deva. Their harlots are called Apsaras’ (Sachau, 1, 91).
As for siddha and muni, they are characterized in India (Hyd., p. 70, 1. 16 et seq) as follows:
4..))‘)\:— o L _,Lu_,.u MBJJ”) JLAJ‘ 45 U“'L" ‘-‘J‘f‘ ;y:& u‘; d,ll »Lle GJJ\J 4...:),. r‘,.ﬁj
dhon U Ul 52 Ty Ol s Slaall Ololin ‘u-v ESURES Qo M e 30,2 i
o i A GA Dy ool b 6t s els de Tl Ll G el L e Lyl
¢ After the Deva comes the class of the Pitaras, the deceased ancestors, and after them the
Bhaita, human beings who have attached themselves to the spiritual beings (Deva), and stand
in the middle between them and mankind. He who holds this degree, but without being free
from the body, is called either Rsi or Siddha or Muni, and these differ among themselves
according to their qualities. Siddha is he who has attained by his action the faculty to do in
the world whatever he likes, but who does not exert himself on the path leading to liberation.
He may ascend to the degree of Rsi ’ (Sachau, 1, 93). Also cf. Vy. and Bhoja on Y'S, siitra 3.32 ;
Bhagavadgita 10.26 ; Brhadaranyaka Upanisad 4.3.33 and Bhagavata Purana 11.14. For our
proposed reading siddha here cf. also the description of siddhas as inhabiting Bhuvar-loka in
R, p. 188, 1I. 16-17 (transl. below).

135 Ritter emends LS mentioning that the MS has ,l»~. There is a blur in the MS: the last
letter can also be read o. We propose to read &la~.

136 The Arabic has L34l which is not usually used by al-Biriini in this translation in a
cosmological context. Lidl sl appears to render loka-pala. The loka-palas (dl.f,]) are referred
to in India, Hyd., p. 204, 1. 8. The designation is rendered as alal ‘Jl:Jl ii> ¢ the guardians of
the world and its inhabitants > (Sachau, 1, 247). Thus al-Biriini appears to have used L34l as
equivalent in meaning to alsf, IJLJL For an early attestation of the term loka-palah see Aitareya
Upanisad 1.1.3. The Sanskrit word loka can mean ¢ world ’ as well as  people, inhabitants ’.
The lokapdlas or dikpalas, guardians of the quarters of the sky, or rather, regions of the universe,
were initially four in number: Yama, Indra, Varupa and Kubera (cf. India, Hyd., p. 204, 1. 8 ;
Sachau, 1, 247). In later texts four further guardians were added for the intermediate quarters.
The list of eight usually begins with Indra (in the East). According to Manu, 5.96, the eight are
(in clockwise order) Indra, Agni, Yama, Siirya, Varuna, Pavana or Vayu, Kubera, and Soma or
Candra ; others substitute Nirrti for Stirya, and I¢ani or Prthivi for Soma. For the expression
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Jll, J-US{ (‘such as Indra and his like’) in our MS, cf. e.g. the expression indradi-loka-
palanam . .. in W. Kirfel, Das Purana vom Weltgebdude (Bh inyasa), Bonn, 1954, p. 10,
verse 27b.

187 35391 ¢ angels * is regularly a translation of devdh. 35L.J| ‘ masters’ probably renders a
specific designation of a category of devas.

138 Possibly referring to the © angels ’.

13 The Arabic MS has S5 7. Ritter’s suggestion that this represents vairdja (R, p. 187, n. 6)
is most improbable. Our interpretation has been put forward tentatively. The collocation of
nara and kinnara in a list of classes of demi-gods is attested, e.g. in Mahabharata (see S. Sorensen,
An index to the names in the Mahdabharata, reprint, Delhi, 1963, s.v. ki a). Cf. Bhagavat
Purana 11.14. The kinnaras (;.;9/) are mentioned in India, Hyd., p. 69, 1. 6, where they are
characterized as ‘ having human shapes but horses’ heads, being the contrary of the centaurs
of the Greek, of whom the lower half has the shape of a horse, the upper half that of a man’
(Sachau, 1, 91). Possibly al-Biriini had encountered in his source a Sanskrit compound in which
kumdra was the second component. The term kumdra can signify a class of demi-gods (see
S. Sorensen, op. cit., s.v.; cf. J. Gonda, Visnpuism and Sivaism, London, 1970, 139). A further
conjectural reading would be the compound nrtya-kumari, which means ‘ a dancing maiden ’
and may designate an apsaras (a class of mythological beings comparable to the nymphs of
Greece, who are supposed to be the mistresses of the gandharvas). Cf. W. Kirfel, Das Purana
vom Weltgebdude, Bonn, 1954, 71, verse 19b: nriyantyo ’psaraso yanti siryasyanu nisacarah
(‘¢ Dancing apsarases follow the sun, moving by night °).

140 Transcribed in the Arabic by QJJ Caw. Cf. India, Hyd., p. 196, 1. 14.

141 The MS has ¢lJ;. Ritter’s reading is £lJ,.

142 Tn the Arabic this is represented by two separated words:  Js 2 Ritter’s reading is
) A The Sanskrit brahma- is transcribed by al-Birini both as A (cf. India, Hyd., p. 191,
1.6: 4 3 for brakma-loka, p. 101, 1. 11 : .ULP). for brakmanda) and as r.b‘J. (cf. India, Hyd.,
p-101,1.2: ol \..»l s for brakma-purana). As observed by Sachau with regards to India,  the
transliteration is not always uniform, as sometimes a short Indian a has been rendered by a
long @ in Arabic’ (Sachau, Annotations, 257). The expression brahma-deéa means ‘ the country
or region of the brahmanas’. The expression occurs in Manu, IT, where it is, however, used to
refer to a region of this earth. Cf. also Bhimécarya Jhalakikar’s Nyayakosa s.v. sthanam (quoting
Agni Purdna): prajapatyam brahmanandim smrtam sthanam kriyavatam; ksatriyanam tathd
catndram mgra wartinam ; gandharvam $udra-jatinam paricaryanukdringm ity ade

t

¢ The world of Prajapati is recorded as the locality of the brahmanas who engage in ritual, the
world of Indra—as that of the ksatriyas who do not shrink from battle, the world of the
gandharvas—as that of the classes of diidras who follow a routine of service.’

143 Ritter’s reading is 3 j1.

144 Tn two words: £y (2 Cf. India, Hyd., p. 191, L 6.

145 Transcribed rﬁ“J‘. Cf. India, Hyd., p. 198, 1. 17. For the passage cf. India, Hyd., p. 191,
L5 et seq.: |Jars Lgdsd Leland £y =, LAl é c,..:_..:,.-lul..Jl 4y cw O Ly fTngyr:
Ly ¥y V1 plie B30 oy Wil 4y s S5 Oade ol 0T T cpanly el -yl
) 4 ¢ (The commentator of the book of Patafijali) differs besides in another point. As the
seventh heaven, Satyaloka, is in the Puranas also called Brahmaloka, he placed the Brahmaloka
above the Satyaloka, whilst it would have been much more reasonable to think that in this case
one and the same thing is called by two different names. He ought to have omitted the
Brahmaloka, to have identified Pitrloka with Bhiirloka, and not to have left out the Svarloka ’
(Sachau, 1, 233). The triple set of bhar, bhuvahk and svar, which were used as vyahrtis (sacred
exclamations) as well as names of lokas, may be traced back to Chandogya Upanisad 2.23.2:
prajapatir lokan abhyatapat; tebhyo *bhitaptebhyas trayi vidyd samprasravat, tam abhyatapat,
tasya abhitaptayd etany aksarani samprasr ta bhiir bhuvah svar iti * Prajapati brooded upon
the worlds. From them, when they had been brooded upon, issued forth the three-fold knowledge
(i.e. the three Vedas). He brooded upon this. From it, when it had been brooded upon, issued
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forth these syllables : bhir, bhuvah, svar (representing earth, atmosphere and sky, respectively) ".
An example of a later Puranic seven-fold version of the list of lokas occurs in Agni Purana : bhir
bhuvah svar maha$ caiva janas ca tapa eva ca / satya-lokas ca saptaite lokds tu parikirtitah (quoted
in Sabdakalpadruma, s.v. lokak). Cf. also Brhadaranyaka Upanisad 4.3.33 for an early attempted
systematization of the lokas of men, the fathers (pitrs), the gandharvas, gods by virtue of merit
(karma-deva), gods by virtue of birth (@jdna-deva) as well as of one who is versed in the Veda
($rotriya ; cf. brahma-deda represented in 5, rA s> R, p. 187, 1. 12 ?), etc.

WS Cf. India, Hyd, p.196, L14: ie e LS I Olesl S8 5o 51 AL odsy
J,ub gLf This sum, however, is more than thrice the sum which we have mentioned on the
authority of the commentator of the book of Patafijali ’. This statement presupposes that the
total extent of the seven lokas has been given in the text. It is, however, missing in the Hyd.
as well as Sachau’s editions.

147 In Arabic S|, This term is derived from the Greek aithér. It signifies in Arabic either
(1) the area in which the heavenly spheres exist and the substance of which they are made—
this appears to be the meaning of the term as used here by al-Biriini—or (2) one of the four
terrestrial elements, the elemental fire which forms a zone situated above the zone of the lowest
heavenly sphere.

148 Ljt. : © discourse —r)\f

19 For a5 of. R, p. 168, L5: do & auai S s J2u5l S “ The book of Patafijali—text
interwoven with commentary ’ (transl. BSOAS, ch. I, 310, 122).

150 Probably Patafijali is meant. Cf. R, 169, 115: =3l JU ¢ Patafijali said *.

151 Cf. stitra 3.27: candre tara-vyiha-jianam, ¢ (From the application of Discipline) to the
moon arises knowledge of the arrangement of the stars ’.

152 The MS has o:;f which is also Ritter’s reading. Our read.ing o) sS4 is proposed in vieW of
the following passage in India, Hyd., p. 198, 1. 13 seq.: (¢3 Sl Ol 2 e Loy goaf S el
u«d-”,.h‘-\b)w uL‘JMb;-)L&‘)WLA)‘ JMJJJ;L‘MMJ"J C.J)'
sl CL.....J! J..; 3l <y 4lie L s S LWl el 0B 2l ¢ The Hindus
tell rather ludicrous tales when speaking of the figure in which they represent this group of
stars, viz. the figure of a four-footed aquatic animal, which they call Sakvara and also Sisumira.
I suppose that the latter animal is the great lizard, for in Persia it is called Susmar, which sounds
much like the Indian Sisumdra. Of this kind of animal there is also an aquatic species, similar
to the crocodile and the skink > (Sachau, 1, 241). (The word 43! ,= above, which is misprinted as
i3l;> in Hyd. ed. means ‘ based on false beliefs, legendary ’ rather than  ludicrous ’, pace Sachau.)
This constellation has a connexion with the pole-star, as is evident from the subsequent passage :
il Jy LSS sl 2% JL—«-::X::' FLI R C g ‘.‘«w‘cé,»%caé;;‘ . . ‘Fourteen
of these stars he placed round the pole in the shape of a §isumara, which drive the other stars
round the pole’ (Sachau, 1, 242). Although the Arabic transliteration of sakvara in India (in
the passage quoted above) is _,f L and not o) _,Q as proposed by us with regard to the text
under consideration, it should be borne in mind that al-Birini’s transliteration of Sanskrit
short @ is not always uniform, as it has been sometimes rendered by him by a long @ in Arabic
(cf. Sachau, Annotations, 257). The association of dhruva (which is also used to refer to a Vedic
ceremonial vessel connected with soma rituals) with $isumdra and $akvara (the latter represented
by the derivative $akvara (schol.: = atyanta-saktiman, ‘ very mighty ’, i.e. as strong and potent
as a dakvara) is traceable back to Taittiriya Aranyaka 2.19, where the three words occur together
in a context which, although different, is not without connexion (in view of the underlying
microcosmic-macrocosmic equivalence): sa va@ eso divyah $akvarah $isumaras . .. dhruvas tvam
asi dhruvasya ksitam asi tvam bhatadhipatir asi . . . ¢ That is the celestial extremely potent (schol.
on $akvara) $isumara . .. (O, $isumdra!) thou art dhruva (schol.: indestructible), thou art the
dwelling place of dhruva, thou art the ruler of (all) beings . ... Cf. especially Sayana ad loc. :
anena mantrenodanmukho bhitva dhruva-mandalam pasyan S$isumara-ripena tam wpatisthet
¢ (Uttering) this (sacrificial) formula, looking up, gazing at the circle (mandala, used also as a
visual meditational aid), one should worship it in the form of a §isumara ’. Detailed descriptions
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of the constellation under consideration occur in various purianas. Cf. Vispudharmottara
1.106.4 et seq. (quoted from a MS by G. Biihler in his review of Sachau’s translation of al-Biriini’s
India in The Indian Antiquary, x1x, November 1890, 395-6). According to G. Biihler, this
passage referred to by al-Biriini as ¢ Visnudharma °, was the source of the description in India
of the constellation in question (Hyd., p. 198, 1. 13 et seq. Cf. Sachau, 1, 242).

The passage reads :

dhruwva-sthana-nivistds ca tarakas ca caturdasa //

utt@napadas tasyatha vijieyah [smojttaro hanuh //

yajiio dharas tu vijiieyo dharmo murdhanam asritah /
[hrdi narayanas caste asvinau pirva-padayok //

varunas caryama catva pascime tasya sakthini /

Sisnak samvatsaras tasya mitro *panam samasritak] //
pucche ‘gnis ca mahendrasé ca maricak kasyapo dhruvak /
dhruva-sthah [svar gralharksanam ekibhutah prakirtitah //

§isumara-nibaddhanam tarakanam prthak prthak /

nama-dheyani vijidya drstvd ca vimale *mbare //

ayur abhyadhikam jived varsani tu caturdasa /

aho-ratra-krtat papat tat-ksandd vipramucyate //.
‘(... And Brahma created) fourteen stars placed near the pole-star . . . Know that Uttanapada
is its upper jaw, know that Yajfia is its lower (jaw), that Dharma resides in its head ; [Nardyana
is seated in the heart, the two A4vins in the fore-feet; Varuna and Aryaman are its hind-most
haunches, Samvatsara its penis, and Mitra occupies its anus]. In the tail are Agni, Mahendra,
Marica Kadyapa as well as Dhruva (the Pole-star). Those among the stars and planets which
are situated near the Pole-star are collectively called Svar (?) ... He who knows severally the
names of the stars contained in the $iéumdra and has seen them in the pure sky will live fourteen
years beyond (his allotted period of life) and is forthwith liberated from sins committed during
the day or night °. The text in square brackets was reconstructed by Biihler by comparison with
Visnu Purana 2.12.33 et seq. (cf. op. cit., 2.9.1 et seq.). Biihler’s translation has been adopted
with modifications. According to Biihler the $isumdra denotes the alligator (loc. cit.). The
pertinent penultimate verse above is significantly identical in corresponding passages in
Matsya Purana and Vayu Purana (cf. Biihler, op. cit., p. 397, n. 62). Cf. also Bhagavata Purdna
5.23.4 et seq.

158 According to the dictionaries 4w is a term denoting the rough skin of various aquatic or
amphibious animals, notably of the crocodile and of the ¢ _,ll whose skin is put upon the hilts
of swords. Cf. Olzu! 45713 and Lane’s Arabic dictionary, s.v.

154 jo05Jit.: ¢ taken .

155 Cf. siitra 3.28 : dhruve tad-gati-jiidinam ¢ (From the application of Discipline) to the pole-
star arises knowledge of the motions of the stars’.

158 Cf. sutra 3.29 : nabhi-cakre kiya-vyuha-jiiagnam ¢ (From the application of Discipline) to
the navel-circle (or : -wheel, cf. Bhoja ad loc.) arises knowledge of the arrangement (i.e. structure)
of the body ’. For the use of vyiiha, ¢ formation, arrangement of parts, disposition, organization ’
cf. siitra 3.27 above. Bhavadeva ad loc. glosses it with the synonym samsthina, and Bhoja—
with sanniveda. Cf. J. H. Woods, op. cit., p. 224, n. 1. Taking cakra here to refer to ‘ a wheel
of sixteen spokes which is named ‘‘ navel ”’’, (nabhi-samjriakam yat sodasaram cakram) Bhoja
ad loc. explains: nabhi-cakram Sarirasya madhya-varti sarvatah prasrtanam nadyadindm mila-
bhitam ; atas tatra krtGvadhdnasya samagrah sannivedo yathavad abhati ¢ The navel-wheel, situated
in the middle of the body, is the root of all the widespread tubes; therefore by knowing it, one
fully understands how they are disposed in the body ’ (transl. Rajendralala Mitra). Also cf. the
significance of cakra as referring to centres or localizations of psychic power in the body as

This content downloaded from 132.64.30.132 on Tue, 22 Jul 2014 02:08:27 AM
All use subject to JISTOR Terms and Conditions




AL-BIRONI'S ARABIC VERSION OF PATANJALI'S YOG4SUTRA 283

expounded in late Upanisads and Tantric texts dealing with varieties of kundalini-yoga. See
P. Deussen, Sechzig Upanishad’s des Veda, Leipzig, 1921, 675; P. V. Kane, op. cit., v/2,
1136 et seq.; M. Eliade, Le yoga, immortalité et liberté, Paris, 1954, 237 et seq.; S. Lindquist,
Die Methoden des Yoga, Lund, 1932, 190; H. v. Glasenapp, Der Hinduismus, Miinchen, 1922,
293 et seq.; Sanjukta Gupta et al., Hindu Tantrism, Leiden, 1979, 170 et seq. In accordance
with the Tantric theory of cakras the nabhi-cakra corresponds to the mani-pirakam, the third
cakra in the following scheme : (1) adhdra (at the base of the trunk), (2) svadhisthanam (sexual
centre), (3) manipirakam (navel-centre), (4) anahatam (heart-centre), (5) visuddhi (throat-centre),
(6) d@jna (the centre between the eye-brows) (cf. Hamsa Upanisad 2). Cf. Maniprabha ad loc.
Accordingly Svami Nardyanatirtha comments in his Svarthabodhini ad loc.: kayasya madhya-
bhige yan nabhi-cakram adhdra-linga-cakrabhyam upar: sthitam dasa-patram; tasmin samyamad
dehasya sannivesam jandati ‘ The ‘ navel-wheel ” which is (situated) in the middle part of the
body is the * (lotus) of ten petals ’’ which is situated above the cakras of the adhdra and linga
(= svadhisthana) ; through applying Discipline to it he knows the structure of (his) body ’.
(For the metaphor of the lotus as having the same reference as cakra here cf. Vy. on siitra 3.34.)
Also cf. Yogasudhikara ad loc.: kayasya madhya-bhage yan nabhi-cakram mani-pirakakhyam
dasa-dalam . . . ‘ The nabhi-cakra (situated) in the middle part of the body is (the lotus) of the
ten petals known as maniparaka . ... T. R. V. Murti has suggested (in a conversation—T.G.)
that underlying the siitra is the idea that the navel is the focal point of feeding an embryo, and
hence it is the origin of the structure of the body that grows. For the symbolic significance of
the navel as the life-centre in the Hindu ceremony of initiation cf. H. Zimmer, Hindu medicine,
Baltimore, 1948, 120-1. One cannot rule out the possibility that the term cakra in the sitra
merely refers to the shape of the navel and is bereft of tantric signification (cf. Bhavaganeéa
ad loc.).

157 Lit. : ¢ discourse .

158 Ritter reads J&. The reading which is proposed is & ¢ sediment, sediments . J.A_i‘ may
correspond to mala ‘ excreta, bodily secretions or impurities ’; Js.25—to prasida ‘residue ’.
Cf. Bhoja ad loc.

159 Ritter’s text in keeping with the MS has s/ x:. Ritter does not propose any emendation.
Our reading | JT.’S and interpretation are borne out by _&J remain’ which occurs in the next
sentence. i

160 The three residues correspond to the three dosas (humours)—vata (‘ wind ), pitta (° bile °)
and Slesman (= kapha) (‘ phlegm *)—listed or referred to by all the commentaries on the Y8
known to us. Cf. Agniveda’s Caraka Samhita (ed. and tr. Ram Karan Sharma ef al., Varanasi,
1977), Vimana section, ch. i, para. 5 (1, 113): dosah punas trayo vata-pitta-slesmanah; te
prakrtibhatah Sariropakarakd bhavanti, vikrtim apannas tu khalu nandvidhair vikaraib Sariram
uttdpayanti * Dogas are three, viz. vata, pitta and kapha. During their normal state, they sustain
the body. When vitiated, they afflict the body with various types of diseases ’ (tr., op. cit.).

181 This renders 3').4'.:- which is Ritter’s reading. If this is correct it may be connected with
the fact that in Sanskrit texts the three humours in question are frequently referred to as dosas
¢ defects * (from the root dus, ¢ to harm, damage ’). Cf. Vy. ad loc. : vata-pitta-slesmanas trayo
dosah * The humours (dosa) are three : wind, bile and phlegm ’. An alternative reading would be
S'J.Z:. ¢ establish, sustain’. For this cf. Vac. on siitra 1.30 in which the three humours, here
called dhatus, are said to sustain (dhdrana) the body : dhatavo vata-pitta-slesmanah Sarira-dharanat
¢ The humours (dhdtu)—wind, bile and phlegm—are so called because they sustain (dharana)
the body . Also cf. India, Hyd., 274: 30, i DI adl 2l saloaall Loyl g S u-LJi u!_,
“ledl Bsley ST Y LUl J.la.” J=y 4>L.>\f @...L” PHUO CL.s'- Jf
educated Hindus) know that the body, a compound of antlpathetlc huwmores, requires sleep
for the purpose of resting, and for this purpose that all which nature requires, after being wasted,
should be duly replaced. So, in consequence of the constant dissolution, the body requires food
in order to replace that which had been lost by emaciation’ (Sachau, 1, 324). Apart from L 1,
al-Biriini appears also to use the term ELJ:.J for rendering the concept of humours. Cf. R, p. 168,
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1. 17 (cf. BSOAS, ch. 1, p. 312, n. 83). The theory of the three humours has its earliest attestation
in Atharvaveda- Parifista (68), according to G. M. Bolling, ‘ Diseases and medicine (Vedic) ’, in
J. Hasting’s Encyclopaedia of religion and ethics, Edinburgh, 1911, 1v, 763a.

162 The MS and Ritter’s text have ds...s. Possibly this should be emended to dJ.

163 The list of the ‘ things’ corresponds entirely to the list of dhatus (lit. ¢ layers, strata ’,
i.e. constituents of the body or secretions generated by food) occurring in Nagesa Bhatta’s
Bhasyacchaya ad loc. : rasa-lohita-mamsa-snayv-asthi-majja-sukrani ¢ chyle, blood, flesh, tendon,
bone, marrow and semen ’. This suggests that al-Birini’s ‘ commentator > was dependent at
least in this matter on the tradition upon which Nage$a Bhatta drew. The list given in Vy. ad loc.
differs in that tvak * skin ’ takes the place of rasa. It is worth mentioning that one of the MSS of
Vy. has rasa instead of tvak. The context shows that this variant is spurious. The list used by
al-Biriini’s ‘ commentator ’ also corresponds to the one occurring in the Caraka Samhita, Vimana
section, ch. v, paras. 7-8 (op. cit., 1, 174), where snayu is replaced by its apparent synonym
medas (‘ fat, adipose tissue’), and lohita—Dby its synonym Sonita. For an early occurrence of
the medical term dhatu, see Chandogya Upanisad 6.5.1 (see n. 166 below).

184 The Arabic word is .L'JJ:L .

165 v in the Arabic.

166 For this passage cf. Caraka-Samhita, Sttrasthana section, ch. viii, para. 4 (op. cit., 1, 568) :
tatraharalh] prasadakhyo rasah kittam ca malakhyam abhinivartate. kittat sveda-mitra-purisa-vata-
pitta-Slesmanah  karnaksi-nasikasya-loma-kapa-prajanana-malah kea-$masru-loma-nakhadayas
cavayavah pusyanti. pusyanti tv ahara-rasad rasa-rudhira-mamsa-medo’sthi-majja-sukraujamss . . .
¢ Food (after digestion) turns into (1) (its) essence called ¢ residue >’ (prasada) and (2) refuse called
‘“ secreta >’ (or ““ excreta ”’, mala). From (2) develop sweat, urine, excrement, *“ wind **, *“ bile ”
and ‘ phlegm ”; secretions of the ear, eye, nose, hair-follicles, and the generative organ ; as well
as parts (of the body) such as hair of the head, beard, hair on the body and nails. From (1) develop
¢ sediments ”’, chyle, blood, flesh, fat (adipose tissue), bone, marrow, semen and energy ...
Cf. also Sarngadhara-Samhitd, Caleutta, 1975, 70, ch. i, v. 16 : rasid raktam tato mamsam mamsan
medah prajayate / medaso ’sthi tato majja majjayah sukra-sambhavah ¢ Essence (of food)—> blood—
flesh—> fat— bones— marrow—> semen ’. Cf. Manu 5.135 for a list of twelve impurities (mala)
of human bodies. (For further related references from Sanskrit medical texts cf. C. Dwarkanath,
Introduction to Kayachikitsa (sic), Bombay, 1959, p. 324, nn. 722-4.) The physiological theory
underlying our Arabic passage is adumbrated as early as Chandogya Upanisad 6.5.1: annam
aditam tredha vidhiyate, tasya yah sthavistho dhatus tat purisam bhavati, yo madhyamas tan mamsam,
yo *nisthas tan manah * Food, when eaten, becomes divided into three parts (dhatu). That which
is its coarsest (part) becomes the excrement ; that which is medium, flesh ; that which is finest,
the mind °.

167 The Arabic word rendered as ‘ generation ’ is 0,5 . sludlly Oﬂl o™ is the Arabic title
of Aristotle’s work which in the Latin version is entitled De generatione et corruptione.

168 Ritter’s text has s ;2. We propose to read J:.‘ Cf. BSOAS, ch. II, p. 534, n. 31; Y&,
sitra 2.5; R, p.185,1.11; R, p. 189,1. 6. Cf. also India, Hyd., 52 (Sachau, 1, 68). For the idea
expressed by this passage as a whole cf. Maitri Upanisad 1.3; bhagavann asthi-carma-snayu-
majja-mamsa-$ukra-sonita-Slesmasdru-dasika-vin-mitra-vata-pitta-kapha-samghate durgandhe nih-
sare smidi $arire kim kamopabhogaih ‘ Sir, in this foul-smelling unsubstantial (or devoid of all
essence) body, a conglomerate of bones, skin, sinews, marrow, flesh, semen, blood, mucus, tears,
eye-secretion, faeces, urine, wind, bile and phlegm, how can one enjoy desires ? > Comparable
passages are common in the Buddhist literature.

169 According to Ritter the MS has either daadlly or isldl. He emends to ¢ saldly. In our
view the MS should be read dwalilly .ie2lil can mean ‘larynx, epiglottis, back of the neck,
root of the tongue, throat’. Cf. Sttra 3.30: kantha-kiape ksut-pipasa-nivrttsh < (By applying
Discipline) to the hollow (part) of the throat (one achieves) cessation of hunger and thirst ’.
The term sL.25 may mean ¢ a hollow place, vacuum ’, which would correspond to képa (lit. ¢ well,
pit ’). L2} may also mean ‘ space ’, which would correspond to pradeda  place, region ’, which
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occurs in Maniprabha ad loc.: jihva-tantor adhastat kanthasya kapakarah pradeso ’sti © Below
the cord of the tongue is a region of the throat in the shape of a cavity (or well) ’. (Cf. also Bhoja
ad loc.) For the mention of ‘ wind * and ‘ respiration ’ in the Arabic text cf. the reference to
prana in Bhoja ad loc.: prandader yat samparkat ksut-pipasidayah pradur bhavanti ‘ By the
contact of the vital airs with it (i.e. the hollow of the throat) (the sensation of) hunger and
thirst emerge ’; for ‘ chest’ (_.w) cf. uras in Vy. on siitra 3.31. Also cf. Maitr: Upanisad 7.7
(quoting Chandogya Upanisad 8.1.5): esa atmapahata-papma vijaro vimrtyur aksul-pipasah
satya-sankalpah satya-kamah ¢ He is the self (@tman), cleansed of evil, free from ageing, free from
death, free from hunger and thirst (aksut-pipasak), who (possesses the power of) having his
intention realized, who (possesses the power of) having his wishes realized (satya-kamah, not
““ whose desire is the real ” as usually translated) ’.

170 Cf. sitra 3.31: karma-nadyam sthairyam ‘ (By applying Discipline) to the tortoise-
(shaped) artery (one achieves) steadiness’. For the meaning of sthairyam cf. sitras 2.45, 46.
Cf. also alolupatvam °steadiness (lit.: °‘ non-swerving’) in Svetddvatara Upanisad 2.13:
laghutvam arogyam alolupatvam varna-prasadam svara-sausthavam ca / gandha$ $ubho maitra-
purisam alpam yoga-pravrttim prathamam vadanti ° Lightness, healthiness, steadiness (v.l :
alolubhatvam ‘‘ non-covetousness ” is evidently less plausible), clearness of complexion (lit.:
¢ purified, clarified colour ’), loveliness of voice, a pleasant odour, and scanty urine and faeces—
these, they say (i.e. it is recorded by tradition), are the first (indications, results, of) the progress
of yoga’. Ford gtda G5 ,e ) ‘namely, the twisted veins ’ in the Arabic text cf. Vijianabhikgu
ad loc.: kundalita-sarpavad avasthitaya karmakaram hrdaya-pundarikakhyam nadi-cakram © the
cakra of the artery (n@di) which has the name “‘ the lotus of the heart ” and has the shape of a
tortoise on account of its being positioned like a coiled serpent’. Cf. Sanjukta Gupta et al.,
op. cit. : ‘ The mystical physiology envisages a series of lotus centres (cakra) and nodes (granthz)
arranged up the (mystical) spine, and a system of veins (n@di) through which passes the vital
air (prana or vayu). Crucial points in the body are occupied by deities and other symbols which
historically arise from the macrocosm-microcosm equivalence ’ (p. 164); ‘ The mystical body
contains a vast number of veins (n@d7) which are considered to be the connecting links between
the senses and the mind. Moreover, they are activated by the passage of the breaths. If the
yogi stops the passage of the breaths through the nadis, he thereby stops the activities of the
senses and severs the connection between the mind and external sensory objects, which are
what distracts him from concentrating on the essence of his individual self * (p. 168).

171 For a definition of siddha in India see n. 134 above.

172 A]-Biriini’s use of the term Jal; seems to be equivocal. It appears to render both yogi
and siddha ; it may also mean ascetic in general. Cf. al-Birini’s use of the term ssla; to render
the state of being endowed with siddhis (cf. ss\a; ‘ siddha-hood ’, R, p. 193, 1. 1, in rendering
siddhayah, Y8, siitra 4.1). Also cf. India, Hyd., p. 494, 1. 7: Jie il tal)l 55 LS Sy 0

. +¢_U! ¢ A man who is a yogi, i.e. a zahid, who intellects the creator . .’. Also cf. R, p. 189,
1.3 et seq.: Jo 32l (LJ el mJ. docles 4y wiso cadd U Wl Ol el

c AT s dlsdus e Jl._a)W KT d Jasy OF shEIA Gallll LS (see transl. below, Ans.
to Q47: ‘ For the attainment of prazis ..."); India, Hyd., p. 63, L. 11 et seq.: L3l d KN
JL‘aLlu\‘_Jl‘_L.oJ.L.d |.>| ezl La.!l,, u.gl,..;\l_, il eokzeYL ))ﬂ.“l&ﬁw
b S et by CMJ ” J\;b 355 .\l| The 2z@hid in this world with no knowledge
acquires transcendence (over the gunas) and reward . . . and (if) he is satisfied with acquiring the
above-mentioned eight qualities (the printed text has JWI; the correct reading seems to be
Jladl; the eight siddhis seem to be referred to), and glories in, and is successful through, them
and regards them liberation, is left with them (only)’. (For C_"..S read C:"'; (‘ rejoices in *) ?
Cf. R, p. 191, 1. 17.) Cf. India, Hyd., 70-1, quoted in n. 134 above.

13 The term JWl! is also used by al-Biriini to render purusirtha. Cf. R, p.168, 1.9
(= BSOAS, ch. 1, 311).

174 el ge lpleg—lit.: < hidden from the eyes’. Cf. Maniprabha on siitra 3.32: siddhan
adrsyan api pasyati ¢ He sees the siddhas although they are invisible °.
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175 Ritter’s text has here r.a.u:L’.‘.g which seems to be a correct reading of the MS. However,
the word seems to be redundant as it has approximately the same meaning as rb‘ L, (“ will see
them ). Possibly VAML‘Q should be emended to w2, sl “ will consult them ’. Cf. Bhoja on
sitra 3.32: tan pasyati tais ca sa sambhasata ity arthah ¢ The meaning is that he (the yogi? in
question) sees them and holds conversation (or, if the variant reading sambhavyata is adopted :
will meet intimately) with them ’. The word dardana (lit.: °seeing, sight’) in the sitra itself
(see next note) can also mean ‘ meeting intimately face to face, audience, interview, holding
visible converse ’. For the theme underlying siddha-daréana here cf. Sankara on Brahmasitra
1.3.33: bhavati hy asmakam apratyaksam api ciram-tananam pratyaksam. tathd ca vyasadayo
devadibhih pratyaksam vyavaharantiti smaryate. yas tu briayad idanim-tananam iva parvesaim api
nasti devadibir vyavahartum s@marthyam iti sa jagad-vaicitryam pratisedhet . .. tasmad dharmot-
karsa-vasdc ciram-tand devadibhih pratyaksam vyavajahrur iti Slisyate. api ca smarants svadhyayad

ista-devata-samprayoga ity-adi ¢ For also, what is for us imperceptible was perceptible for the
ancients ; thus it is recorded that Vyésa (the author of the Mahabharata) and others used to
meet the gods and (rsis) face to face. But if some would assert that, as for those now living so
for the ancients also it was impossible to meet with gods and the like, they would deny the variety
of the world ... We must therefore believe that the ancients, in consequence of pre-eminent
merits, held visible converse with gods and (rs¢s). The smyrti also says (Y8, siitra 2.44) : * through
study (is gained) union with the beloved godhead ”’ (P. Deussen, The system of the Vedanta,
transl. Charles Johnston, Chicago, 1912, 38-9). (In this translation the supplied word rsis may
be replaced by siddhas.)

176 For this passage cf. sttra 3.32 : mardha-jyotisi siddha-darsanam * (By applying Discipline)
to the radiance in the head (i.e. in the brahmarandhra opening, acc. Bhoja ad loc.) (one achieves)
the sight of (or visible converse with) the siddhas ’.

177 Cf. sutra 3.34: hrdaye citta-samvit ¢ (By applying Discipline) to the heart (one achieves)
awareness of the mind >. For the idea that thought is located in the heart cf. e.g. Brhadaranyaka
Upanisad 2.4.11 : sarvasam vidyanam hrdayam ekayanam ° The centre of all knowledges is the
heart . Cf. also Chandogya Upanisad 8.6.6 (= Katha Upanisad 2.3.16) : Satam caika ca hrdayasya
nadyah, / tasam mardhanam abhinihsriaika, / tayordhvam ayann amrtatvam eti, / visvann anya
utkramane bhavanti ¢ There are hundred and one arteries (na@dz) of the heart; only one of them
leads up to the head (mirdha). (By) going upwards through it, one goes to immortality, (whereas)
the others are for going in various directions . Also cf. the mystical significance of the series of
nabhir, hrdayam, kantham, miardhd in the late Brahma Upanisad 2. For the use of the term
samuit here cf. Vy. on siitra 1.35; Sankaramiéra’s Upaskdra on Kanada’s Vaidesikasitra 7.2.26.
Cf. also pratisamvedin ¢ witness’ in Vy. on siitra 2.17.

178 Cf. Vac. under siitra 3.34: tad . . . ve$ma manasah ¢ It is the dwelling of the mind ’.

179 This reflects sattva-purusayor atyantisamkirpayoh pratyayaviseso bhogah in sitra 3.35 (see
n. 182 below). Here 5 (* heart *), which in the preceding sentence rendered hrdaya, apparently
corresponds to saftva (i.e. buddhi) (cf. above R, p. 183, 1. 20, where Js corresponds to cifta in
sitra 3.1; R, p. 191, L. 10, Ans. to Q 50); _ii—to purusa (cf. R, p. 191, L. 20, Ans. to Q 50).

180 Ritter correctly states that the text may be read either s3] or “Wo!. This makes no
substantial difference as far as the meaning of the sentence is concerned.

181 Or: ‘ emptied ’.

1823220 b &13 (s,e ‘knows his own self in its true reality > corresponds to purusa-jianam
¢ knowledge of the self ’ in siitra 3.35. In this sentence |3 (and not  ,.4) corresponds to purusa.
(For daak by &13 of. R, p. 170, 1. 11 (= BSOAS, ch. I, 314)). Al-Biriini does not seem to have
understood the doctrine concerning the utter distinctness of purusa and prakrti, of which sattva
(i.e. the buddhi) is a part, and the ultimate goal which is achieved by full awareness of this
distinctness. Siitra 3.35 as a whole reads: sattva-purusayor atyantasamkirnayoh pratyayaviseso
bhogah ; pararthanya-svartha-samyamat purusa-jia ¢ Experience (results from) the lack of
differentiation in conceiving sattva and purusa, which are utterly distinct. By applying Discipline
to (the idea of) being an end unto oneself, rather than having something else as an end, one
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achieves knowledge of the purusa’. A less plausible reading of the siitra has ... pararthatvat
svdrtha . . . This reading underlies e.g. Woods’s translation. For the significance of the expressions
parartha and svirtha here cf. Sankhyakarika, karika 56.

183 Ritter’s emendation Jx 4| Ol instead of 4 5 &y is possibly correct.

184 . ja, ¢ this ’, does not seem to refer to the knowledge mentioned in the previous sentence :
42,2t L &15 50 “ he will truly know his own self’ (R, p. 188, 1. 19). It may allude to a passage
corresponding to siitra 3.36 (see below). The passage, which according to this hypothesis was
translated by al-Biriini, may have been omitted for some reason in the Istanbul MS. Sitra 3.36
reads: tatah pratibha-sSravana-vedanidarsasvada-vata (v.. -vartt@) jayante ¢ From this there
arise (supernal percepts which are) intuitive (pratibha, i.e. yielded by the faculty of pratibhd,
‘* intuition ”’), auditory (§ravana), tactile (vedand, cf. vedani, ‘ the true skin or cutis, L.”, s.v.,
p. 1016¢ in Monier-Williams, Sanskrit—English dictionary; cf. English  feeling ”* as similarly
applied to perception by touch), visual (ddarsa, lit. *“ seeing *°), gustatory (asvada, lit. *‘ tasting **)
and olfactory (vata, lit. “ perceived by the sense of smell , from the root va “to smell ”’,

of. Kalidasa’s Vikramorvasi 4.41 (v.1); the reading adopted here occurs only in a citation of
the siatra in Vijiianabhiksu’s Yogasarasangraha, ed. G. Jha, p. 56, as a variant reading; all
available editions of Y'S have the enigmatic -vartta) °.

Deussen, who seems to take pratibha as an adjective qualifying the rest of the compound
(namely, taking the compound to be descriptive rather than aggregative), translates: ¢ Daraus
entstehen intuitive Wahrnehmungen von (iibernatiirlichem) Horen, Fiihlen, Sehen und
Schmecken ’. His interpretation is less plausible on two counts. First, it excludes the mind
(manas) when all the other senses are represented in the syntactically co-ordinate types of percepts.
Secondly, his interpretation is not in keeping with the occurrence of the term pratibha as a
discrete phenomenon in siitra 3.33 (pratibhad va sarvam ¢ Or as a result of (the application of
Discipline on) intuition everything can be known ’) as well as in the following difficult verse in
the Mahabharata (cf. crit. ed., 12.232.21-2; quoted by E. W. Hopkins, ‘ Yoga-technique in the
Great Epic’, JA0S, xx11, 2, 1901, 344). The latter reads: pramoho (v.l. pramodo) bhrama
avarto  ghranam Sravana-darsane / adbhutani rasa-sparée Sitosne mdrutakrtik // pratibham
upasargams capy upasamgrhya (v.l. upasamhrtya) yogatah / tams tattvavid anddrtya atmany eva
nivartayet * Bewilderment (or: exultation), dizziness, giddiness (dvarta, lit. *‘ circling, spinning
round ), wondrous smelling, hearing, seeing, tasting, and feeling, (i.e. the tactile sense), (the
sensation of) feeling hot and cold, (the taking of) the form of wind (i.e. becoming invisible)—
having checked (these) obstacles as well as (the power of) intuition (pratibha), which are generated
by yoga, the knower of ultimate reality ignores them and turns away towards the self’.
Cf. Svetasvatara Upanisad 2.11. The term pratibka is defined by Vijianabhiksu on siitra 3.36 :

¢

upadedadi-nairapeksyena saksmadindm manasam yathartha-jiianam ‘a (purely) mental fact-
corresponding cognition of what is subtle ete. (i.e. hidden, remote, past or future ; cf. Vy. ad loc.)
irrespectively of (prior) information’. It is further characterized as being a sudden (akasmdt)
revelation (sphurana, manifestation of the object as in a flash of illumination) in his Yogasara-
sangraha, op. cit., 53. Like the other types of cognition mentioned in the siitra it is characterized

as occurring independently of one’s will (k& am vinapi jayante ‘ they come about even without

one’s will °, Vijiidnabhiksu on siitra 3.36). A profane non-yogic example of pratibha occurs in
Jayanta’s Nyayamaiijari (Benares, 1936 ed., 21): katham tarhi pratibham anagatirtha-grahi $vo
me bhrataganteti pratyaksam artha-jam isyate bhavadbhih ¢ (Opponent :) ¢ On your theory, namely,
that a percept (pratyaksam) is generated by an object, how would you account for the case of an
intuitive perception (pratibha) in the form ¢ My brother will turn up to-morrow ’ which apprehends
an object of the future (i.e. an object which does not yet exist) ? >’ ’. For further elucidation of
the concept of pratibha and epistemological discussions aimed at establishing pratibha as a
distinct pramana (a means of knowing) or subsuming it under other pramdnas or classifying its
types, see Yuktidipika on SK, karika 4 ; Cakradhara’s Nyayamaijarigranthibhanga, ed. N. J.
Shah, Ahmedabad, 1972, 58; Gautama’s Nyayasitra, ed. Ruben (NS), I1Ib.33 (and n. 144);
Vi$vanatha Nyayapaficanana’s Bhasapariccheda with Siddhantamuktivali. verses 65-6. Cf. also
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Gopinath Kaviraj, ‘ The doctrine of pratibh@ in Indian philosophy * in his Aspects of Indian
thought, Burdwan, 1966, 1 et seq. For the interpretation of siitra 3.36 cf. also Vy. with Sankara
Bhagavatpada on sitra 1.35.

185 This corresponds to siitra 3.37 : te samadhav upasargd vyutthane siddhayah ¢ They (i.e. the
cognitive capabilities listed in the preceding siitra) are obstacles in the context of concentration
(although they are) perfections in the context of the state of empirical consciousness ’. CJL-,
‘ impediment ’, corresponds to upasarga in the sitra. Early attestations of this term in com-
parable context are found in Maitri Upanisad 7.8 : jhianopasargak (schol. : jranotpatti-vighataka
hetavah * factors hindering knowledge from coming about ’), and in the Mahabharata (see quota-
tion in the preceding note). Other meanings which may be pertinent: (a) ‘affliction, trouble,
disturbance, disruption ’ (cf. the verb upasrj in Brhadaranyaka Upanisad 1.3.6, and Halayudha’s
Abhidhana-ratnamald, London, 1861, 15); (b) ‘ complication ’ (in medical sense, cf. Susruta
2.429.13) ; (c) ‘ deflecting factor ’, as in grammatical usage; cf. the verse quoted by Candrakirti
in his Prasannapadd commentary on Nagarjuna’s Madhyamakasastra (ed. P. L. Vaidya,
Darbhanga, 1960, 2): wupasargena dhatv-artho baldd anyatra niyate ... ‘ By the preposition
(upasarga) is the meaning of the verb drastically deflected (as exemplified in the words prahara,
ahdra, samhara, etc.) . .. ; cf. schol. viksepa, ¢ distraction, deviation ’, with reference to pratibha
in the above-quoted Mahabharata verse (see preceding note); (d) epiphenomenon, by-product
(cf. upasarjanibhite in Vy. on sitra 1.1).

186 o Lol F...’&H corresponds to the Greek theorétikos ; Jas)l corresponds to the Greek praktikds.
Cf. R, p. 171, 1. 15; p. 172,1. 1 (= BSOAS, ch. I, 316-17).

187 Cf. stutra 3.38: bandha-karana-Saithilyat pracara-samvedandc ca cittasya para-Sariravesah

s

¢ From the loosening of the cause of bondage and from awareness of the movements (i.e. working,
processes, or procedures of the passing, of the mind) there arises (the capacity) of the mind to
enter another’s body ’. (For the meaning of samvedana here cf. sva-buddhi-samvedana in sutra
4.21; citta-samoit in sttra 3.34; samvedana in Gautama’s Nyayasitra Va.31, ed. Ruben, 140.)
For the meaning of pracdra as ¢ condition, conduct, working > with reference to mind cf. Gauda-
pada’s Agamasastra 3.34. Cf. also the use of this term in the Kautiliya Arthadastra (ed. R. P.
Kangle, Bombay, 1970, Part 1, ‘ Glossary ’): ‘activity, function, work ’, or ¢ sphere of activity .

According to E. W. Hopkins, cittasya para-Sarirgvesah of this sutra is comparable with the
narration with some detail in the Mahabharata (crit. ed., 13.30.1 et seq.) of * a very clear case of
the exercise of hypnotic power . .. exploited as yoga-power ’. For an analytical description of
the passage in question see his ‘ Yoga-technique in the Great Epic’, JA40S, xx11, 358 et seq.

188 Cf, the expression LIl cilas () zlso¥V in al-Shahrastani’s account of the doctrines
of Empedocles (35303 ‘_;L) in Kitab al-milal wa'l-nikal, ed. M. Tawfiq, Cairo, 1948, 11, 266.

18 For the use of the word 4.xJl synonymously with i~!J| to refer to sukha * ease, bliss’.
and of the word 5 .2 to refer to duhkha ° discomfort, suffering > cf. R, p. 180, 1. 10 (cf. BSOAS,
ch. II, p. 524, 1. 41; p. 311, n. 74).

190 This translation of the Arabic word J,.L;E’ is not quite certain. The idea is in keeping with
doctrine of karma.

11 The MS has either Iy or lyls. Ritter’s text has slaly. The reading proposed here is
"J‘!}'

192 Tit.: ‘ the mould in which he is’.

193 Cf. India, Hyd., p. 62,1 13 seq.: d! ~dly B! slizay Al 91 4l olu¥) "0l Jy
S e "o el Y e J5 ¢ il il e B 3 bligad 35 okl 2
oy o Y Dl G ool e U JUSYT e 56 g Lt Lo b Al W ge el
oy ) o SO W Al e Sl ) LSl el Y1 06 el ¢ (The book of Patafijali)
states: ‘° The bodies are snares for the spirits with a view to bearing to the full (one’s) recompense.
He who reaches the stage of liberation has already borne to the full in his (present) mould the
recompense for the acts of the past. He then ceases to acquire a title to a recompense in the
future. He sets himself free from the snare; he can dispense with his mould and move freely
(or: be harassed) in it without being ensnared. Moreover, he is able to transport (his soul) to
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wherever he wishes whenever he wishes, not in a manner (in which one is transported after)
death. For as the gross cohesive bodies do not pose an obstacle to his mould, how much less
would his own body pose an obstacle to his spirit *. The rendering 0.Jl &ty Y by al-Biriini
may reflect a Sanskrit expression similar to asajjamana, lit.  not clinging, remaining unattached,
no longer stuck ’ in the Samanisiaphalasutta of the Digha-nikaya, 11, 88 (quoted in n. 236 below).

194 Cf. Bhagavadgita 2.22: vasamst jirnans yathd vihaya / navani grhnati naro ’parani /
tatha Sarirant vihdaya jirnani / anyani samydatt navani dehi ¢ As leaving aside worn-out garments /
A man takes other, new ones, / So leaving aside worn-out bodies / To other, new ones goes the
embodied (soul) ’ (transl. Edgerton) = India, Hyd., p. 39,1.18: =| Jﬁ ‘_;:‘:.9 15 L o JZ:,\S
gl 131 Wl 0l Jazmey & &lliS™ ) ¢ (The soul) is transported from its body, after it has
become old, into another, a different one, as the body, when its garment has become worn-out,
replaces it by another one’. (Cf. J. Gonda, ‘ The Javanese version of the Bhagavadgiti’,
Tijdschrift voor Indische Taal-, Land- en Volkenkunde, 75, Batavia, 1935, 49 et seq.)

195 This may refer to ascetic practices. An alternative translation would be ° actions ’ (karma
in the singular or the plural). Cf. Jlelin India, Hyd., p.63,1.10; R, p.193,1. 3.

196 35| —This may represent the Sanskrit term sthila ¢ gross’; cf. also India, Hyd., p. 63,
L 17.

197 Ritter’s text has |2i. We propose the reading |&i. Cf. R, p. 188, 1. 4. The term seems
to refer to mala, i.e. the excreta, bodily secretions and impurities (notably excrement, urine,
nose-mucus, ear-wax, eye-rheum, perspiration, nails and hair). Cf. Caraka-Samhita quoted in
n. 166 above. The theory underlying the passage seems to be adumbrated in Svetdsvatara

Upanisad 2.13: laghutvam ... varna-prasidam ... matra-purisam alpam yoga-pravritim
prathamam ° Lightness . .. clearness of complexion (lit. ¢ purified, clarified colour’, cf. prasida
as opposed to mala in Caraka-Samhitd, see n. 166 above) . . . scanty urine and faeces, these they

say, are the first (stage, results or signs of) progress of yoga ’ (cf. n. 170 above).

18 Ritter has Ja 4xa JI5. We propose to read Jadl as JI;.

199 JL,1, lit. “ letting go *. Cf. India, Hyd., p. 286, 1. 5seq.: s oLt o S u;.&:;ll L.
A s ST Lhasl o SO il el Uil 0Ll dlol gay O gay slbl G
o575 sl rQY‘ S5 JUIS .. (each) breath (i.e. prana in its wider meaning) is composed
of (1) apana, i.e. breathing in (lit. ¢ attraction ) of air, and (2) prana, i.e. letting it out. The two
(acts) are also termed nihévisa and ucchvase (respectively). However, if one of the two is
mentioned, the other is (implicitly) included, just as in mentioning (the word) ““ days’ (one
includes also the corresponding) nights °. For this definition of praga and apana cf. Sankara on
Chandogya Upanisad 1.3.3: yad vai praniti mukha-nastkabhyam vaywm bahir nihsirayati sa
pranakhyo vayor vrtti-visesah; yad apanity apasvasiti tabhyam evantar akarsati vayum so ’pano
panakhya vritth < The special function termed prana is the fact (expressed by the verb) praniti,
i.e. that one lets the air go out through the mouth or the nose; the function termed apana is
the fact (expressed by the verb) apaniti or apasvasiti, i.e. that one attracts (i.e. draws) in air
through the mouth or the nose’ (cf. also Sankara on Brahmasitra 2.4.42). The Arabic Jls)
¢ letting go, sending out ’ corresponds to nihsdrayati; —d> ‘ attracting, drawing ’ to akarsati in
this definition. Al-Biriini uses Jly,] and wJ> also in rendering pracchardana * breathing out ’
and vidhdrana ‘ holding of breath’ in Y8, siitra 1.34 (R, p. 76, 1. 6). Evidently al-Birini’s
sources reflect an Indian commentatorial tradition other than the one that conceived of prana
as breath in the upper part of the body and of apanra as breath in the lower part of the body
accounting for evacuation. On the controversy as to the meaning of prana and apina cf. P. V.
Kane, op. cit., v, ii, 1434 et seq.; M. Eliade, op. cit., Appendix III, 2; F. Edgerton, The
beginnings of Indian philosophy, London, 1965, p. 104, n. 1; A. H. Ewing, ¢ The Hindu conception
of the functions of Breath’, J408, xxm, 1901, 249-308; G. W. Brown, ‘ Prina and Apéna ’,
JAOS, xxx1x, 1919, 104-12; J. Filliozat, La doctrine classique de la médicine indienne, Paris,
1949 (English transl., Delhi, 1964), ch. v ; idem, ¢ Les origines d’une technique mystique indienne’,
Revue Philosophique, cxxxv1, 1946, 208-20.

200 More or less lit. : ‘ (As for) the third no place in the body is free of it. *. This is in keeping
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with the Sankhya conception of vyana. Cf. Gaudapada on SK, karika 29 : sarira-vyapty Gkidavad
vyanah * The vydna is so called since it pervades the body like ether ’. It is not clear what O\S !
¢ basic constituents ’ in the Arabic sentence here refers to.

201 ClJ— I ¢ the winds ’ represent the Sanskrit term v@yavah (lit. ¢ winds ’) which can be used
to refer to the five pranas ¢ (vital) breaths ’ discussed in this passage. Cf. pranadya vayavah paiica
¢ the five vital airs (lit. *“ winds ”’): prana ete.’ (cf. Brhadaranyaka Upanisad 1.5.22). In the
Arabic passage under consideration the first wind corresponds to apana (see n. 199 above), the
second to prana, the third to vyana, the fourth to udana, and the fifth to samana. They are
mentioned in Vy. on siitra 3.39 in the following order : prana, samana, apina, uddna, vyine ; and
in Bhoja ad loc.: prana, apana, samana, udina, vyana. The text of YS itself refers to udana
and samdna only (sitras 3.39-40). The account of the five pranas in the Arabic text partly
corresponds to the one occurring in India, Hyd., p. 35, 1. 6 seq.: il JI d.dl zh BURERY
A i o O B GlJly il 3 LY Dokl WU, cdloly SO ol L
A1 Aol Gb e el Jlst Ll L ¢ =T ... the five winds enter the bodies. By
the first and second of them the inhaling and exhaling are effected, by the third the mixture of
the victuals in the stomach, by the fourth the leaping of the body from one place to the other,
by the fifth the transferring of the apperception of the senses from one side of the body to the
other’. (This is Sachau’s translation, 1, 46, altered in some particular: °leaping’ replaces
‘ locomotion ’). This account is not based on the one occurring in Vy. on sitra 3.38. The
characterization of the fourth ‘ wind’ here bears some resemblance to Gaudapdda on SK,
karika 29: ardhvarohanad utkarsad yanad va udanahk ¢ The udina is so called since (it
accounts for) ascending, lifting up, or bringing up’; also cf. utkranti, lit. ‘ upward movement’, in
siitra 3.39 (see below) glossed by Bhoja as udgacchati ¢ goes up °. For the characterization of the
fifth ¢ wind * cf. Gaudapada, loc. cit.: aharadi-nayandt m nayandt anah ¢ The ana
is so called since it carries i.e. equalizes (i.e. digests) food (and drink) ’; cf. also Prasna Upanisad

4.4. The expression samam nayati can also be understood to mean  leads to every place equally,
i.e. distributes equally ’.

202 q.'.,:, lit. ‘ lightened °.

203 5| zc| is an Arabic term which when applied to heavy bodies (i.e. bodies other than air
or fire) refers to the tendency to move downwards. The term s|zcY! e is apparently used by
al-Biriini as an equivalent of asanga ‘ non-adhesion ’ (cf. siitra 3.39).

204 Cf. siitra 3.39 : udana-jaydj jala-panka-kanthakadisv asanga utkrantis ca ¢ From the mastery
over the udana there arises absence of adhesion to water or mud or thorns or similar (objects)
as well as upward movement ’. According to Vy. the ¢ upward movement ’ (utkranti) specifically
refers to the ascension at the time of death. Cf. Prasna Upanisad 3.7: athaikayordhva udanah
punyena punya-lokam nayati papena papam ubhaydbhyam eva sya-lokam ‘ Now, rising
through one of these (arteries, nadi, namely the susumnd, according to Maitri Upanisad 6.21),
the uddna leads in consequence of merit to the world of merit; in consequence of demerit to
the world of demerit; in consequence of (a balanced mixture of both) to the world of humans ’.
According to Bhoja, on the other hand, ‘ upward movement’ during the yogi’s life-time is

meant.

205 This remark, which is apparently intended to clarify the effects of * absence of inclination ’,
has, as far as is known, no parallel in the commentaries on YS.

206 This corresponds to siitra 3.40: ana-jayat prajval ¢ From the mastery over the
samana there arises radiance’. Cf. Prasna Upanisad 3.5: madhye tu samanah; esa hy etadd
hut m nayati, tasmad etah saptarcigo bhavanti ‘ In the middle is the samdna. It is
this that equalizes whatever is offered as food. From this arise the seven flames’. In later
systematized versions of the concept samana accounts for ¢ the digestive abdominal fire (anala) ’
(cf. A. Foucher, Le compendium des topiques (Tarka-sangraha) d&’Annambhatia, Paris, 1949,
28 and 32).

207 This term translates @kasa. Elsewhere, however, the latter is also rendered by the word
s\d! “heaven’ (cf. India, Hyd., p.140, L 1: sl sa u.‘:lfT ¢ akdsa i.e. heaven’). For a
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critical account of the element termed akdsa ° ether, physical space’ cf. Sadananda Bhaduri,
Studies tn Nyaya-Vaisesika Metaphysics, Poona, 1975, 2nd ed., 163 et seq.

208 Cf. Vac. on sutra 3.41 : sarva-$rotranam ahankarikanam apy akasam karpa-saskuli-vivaram
pratistha ¢ Each sense of hearing, although derived from ahankara (the principle of individuation
or ego-formation), has the (part of the) akase which is (contained in) the hollow-space of the
auditory canal as its basis ’.

209 j.e, hearing and air.

210 For 34¢ cf. & gadl—R, p. 171, 1. 16 (= BSOAS, ch. I, 316); R, p. 184, 1. 11.

211 This corresponds to siatra 3.41: $rotrakasayoh sambandha-samyamad divyam Srotram
¢ From the application of Discipline to the relation between the sense of hearing and ether
arises a supernal sense of hearing ’. Also cf. Bhoja ad loc.: saksma-vyavahita-viprakrsta-sabda-
grahana tham bhavati ‘ He becomes able to perceive sound which is subtle, hidden or
remote ’. For the meaning of divyam $rotram cf. sravana in sitra 3.36; also cf. Bhagavadgita
11.8: na tu mam Sakyase drastum / anenaiva svacaksusd / divyam dadami te caksuh / pasya me
yogam aisvaram ‘ But thou canst not see Me / With this same eye of thine own; /I give thee
a supernatural eye: / Behold My mystic power as God !’ (transl. Edgerton).

212 A possible, though not very probable, reading might be iy instead of & as in Ritter.
In that case the translation would be: ‘ If (the body) does not in its locomotion traverse the air °.

This reading is not very satisfactory in view of the expression s{sbl 1 3 41, ¢ being penetrated
by air ’ occurring in R, p. 190, 1. 20. For the latter expression cf. Nyayasitra, 4.2.18 (ed. G. Jha,
Poona, 1939): akisa-vyatibhedat ... and Vatsyayana ad loc.: antar bahis canur akdasena
samavisto vyatibhinnak © Both inside and outside the atom is penetrated, i.e. permeated, by
akasa’. Also cf. Rajendralala Mitra’s remark on sitra 3.42: ‘ The rationale of the operation
in this case is very much the same as in the last [siitra 3.41]; the body is kept down by ether,
and if the ether be under control, the body acquires the power of rising over it ’ (op. cit., 155).
Cf. R, p. 190, 1. 2 (see n. 220 below).

213 This corresponds to sutra 3.42: kayakasayoh bandha-samyamad laghu-tila-samapattes
cakasa-gamanam ¢ From the application of Discipline to the relation between (one’s) body and
ether and from the identification (cf. samapatti in sttras 1. 41, 2.47) with the lightness of (a piece
of) cotton there arises the (capacity) to move through ether (i.e. air-space) ’. The term samapaiti
could also have in this context the meaning ‘ attainment *. In that case the translation would be :
‘... attainment of the lightness of cotton (lit. *“ light cotton ’) . One of the meanings of tila
is ‘ cotton ’. It has, however, also other botanical significations, one of which may account for
al-Birani’s translation: b JU 4! & Sl oLl e dladd!l SLEYIS < .| as the things that,
having been separated from a plant, are tossed about in the atmosphere by winds’. As a rule
the Sanskrit ¢ila here is translated by ° cotton ’ (cf. Woods, Rajendralala Mitra, G. Jhd, Rama
Prasada, Yardi, Dvivedi, Bangali Baba, Hariharinanda Aranya, Deussen, F. Feuerstein).
However, the word may mean ° tuft (or plume, as of a reed)’. Cf. Vac.’s description (under
siitra 3.45 below) of laghima,  levitation ’, which he compares with isika-tala, * tuft of a reed’
(‘ the floating about of a tuft of a reed’): mahan api laghur bhatvesika-tala tvakase viharati
¢ Despite being big, he becomes light and floats about in space (‘‘ ether ’) like a tuft of a reed ’
(cf. also Vijiianabhiksu under siitra 3.45 below). Monier-Williams’s Sanskrit—English dictionary
gives picu, tula as well as the cpd. picu-t@la (L.) all as meaning ‘ cotton ’. F. Edgerton’s Buddhist
Hybrid Sanskrit dictionary gives tala-picu as well as karpasa-picu as meaning ¢ cotton ’. It notes
that in Pali both these cpds. are used together as symbols of lightness and raises the question :
¢ There evidently was some difference between the two, but what ? ’ (s.v. karpasa). The evidence
referred to above as well as al-Birini’s rendering of the siitra in question, would suggest that
tala can indeed be different from karpdsa, in that the latter means  cotton > while the former
refers to some other fluffy substance (such as air-borne seeds) readily detachable from plants
and observably floating up and down in the air, possibly including visible pollen (?). Cf. also
n. 230 below. Moreover, Gaudapada, who uses the term t#@la in a botanical context (on SK,
karika 23), uses elsewhere (on SK, karika 17) a different term, tali, for  cotton ’ in the context
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of listing the various items that together constitute a bed. In the Amarakoéa lexicon (2.4.42 and
2.9.106, ed. Bombay, 1890, 89 and 237) the term tula is attested as signifying inter alia the top
of the lotus (?) (kamalottaram) and as being synonymous with various plant names, notably
kusumbham, vahni-$ikham and mahd-rajanam. Significantly all the latter three names can refer,
according to Monier-Williams, to safflower, i.e. the thistle-like Carthamus tinctorius. Cf. the
English expression ‘ light as thistle-down ’. For early attestations of ¢@la in a botanical sense
see Atharvaveda 19.32.3 and Chandogya Upanisad 5.24.3. Also cf. Aitareya Aranyaka 2.1.8.1
(cf. Chandogya Upanisad 6.8.3) where tila is opposed to mila (° root) ’.

According to both Vac. and Vijfianabhiksu the particle ca in the siitra under consideration
signifies the introduction of an alternative (= va; cf. Woods’s translation). This is implausible.
For the siitra as a whole cf. Chandogya Upanisad 7.12.2: ... yavad akasasya gatam tatrasya
yatha kama-caro bhavati ya akasam brahmeti upaste . ..  As far as akasa goes, so far he moves
freely, he who reverences (or: contemplates on) akasa as brahman’. For akasa-gamanam
cf. Rgveda 10.136.4; for parallels in the Buddhist literature see references in Har Dayal, The
Bodhisattva doctrine in Buddhist Sanskrit literature, repr. Delhi, 1975, p. 116, n. 131.

24 23.2). An alternative translation could be: ‘(so as to belong) to (one) person’. a>d
may also be translated : ‘individual °.

215 This may possibly, though not necessarily, reflect a Vedantic conception regarding the
oneness of consciousness.

216 .ylga. Cf. mahavidehd occurring in siitra 3.43: bahir akalpita vritir mahavidehd ; tatah
prakasavarapa-ksayah ‘ The external (i.e. extra-corporeal) mode of functioning which is not
(merely) imagined, is (known as) the Great Incorporeal One; therefrom (or, alternatively: as
a result of the application of Discipline to it) the dwindling away of that which obstructs the
light (cf. sfitras 2.52, 4.30) (comes about)’. For the use of vriti here cf. the use of pravrtti in
stitra 1.35. Al-Biriini does not seem explicitly to refer to the phenomenon mentioned by Vy.
ad loc. of the yogi entering the bodies of other individuals. For prakisa as a characteristic of
sattva and knowledge cf. e.g. Y'S, stitra 2.18; SK, karika 12 ; Bhagavadgita 14.6. For the term
avarana as used here cf. sitra 2.52. Cf. also Gaudapada’s Agamasastra, ch. iv, karika 97 (ed.
Vidhushekhara Bhattacharya, Calcutta, 1943, 209).

217 The MS has L, Jb 43. (The base of J is longer than is usual) Ritter reads:
sLly sl L «3. The translation corresponds to the reading s},ly Jl+ L 43. This Arabic expression
may render the Sanskrit sankalpa, found in commentaries (e.g. Vy. on sitra 3.45; cf. e.g. Manu
2.2; Brahmasitra 4.4.8; Nyayasitra, ed. Ruben, I1Ta.25, IVa.64, b.2, 34), which denotes a
mental act which is both cognitive and conative (cf. T. Gelblum, review of N. S. Junankar’s
Gautama : the Nyaya philosophy in BSOAS, xLv, 2, 1982).

218 Ritter’s printed text has L2u~|. Read: laa>|.

219 Rg_:,:a An alternative translation is ¢ being ’.

220 o3,

221 Cf. sitra 3.44: sthala-svaripa-siksmanvayarthavatt myamad bhita-jayah ¢ From the
application of Discipline to the proper character of the gross, to (its) inherence in the subtle
and to the objectivity (of things) there arises mastery over the elements ’. This translation is
based on al-Biriini’s rendering which refers to three states only. It presupposes the reading
arthatva instead of arthavattva. Two further arguments may be adduced in its favour. (a) It
accounts for the fact, which is not explained in the usual interpretations of the siitra (see below),
that the terms sthila (‘ gross’) and siaksma (‘ subtle’) are not adjacent. (b) It has a parallel
in sitra 3.47 below (see n. 243 below) where the terms svarapa, anvaya and arthavattva are the
second elements of compounds other than those found in the siitra under consideration. According

to Vy. and the other commentators the siitra refers to five aspects, namely grossness, proper
character, subtlety, inherence and purposiveness. The possibility should be borne in mind that
al-Biriini may have had a text in which arthatva (either ‘ essence, objectivity ’ or ‘ possessing
a goal’, cf. Sankhyasutra 2.11) rather than arthavattva (lit. either ° being like an object’
or ‘possessing a goal, purposiveness’) occurred. For the meaning of anvaya in the sitra
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of. Bhimacarya Jhalakikar’s Nyayakosa, Poona, 1928, s.v., which gives two apparently inter-
changeable definitions: (@) kdrye karanasyanusarapam °the continuance of the cause in its
effect °, (b) karandadhikarane karyasya sattvam  the (pre-)existence of the effect in the substratum
of its (material) cause . Cf. also Sankara on Brahmasitra 2.1.4 : . .. yo ’pi kascid acaksita $rutva
jagatas cetana-prakrtikatam tad-balenaiva samastam jagac cetanam avagamisyams, prakrti-ripasya
vikdre 'nvaya-daréandt ‘. . . Someone might say : ‘ On the strength of the scriptural evidence to
the effect that the universe has sentience as its constituent cause I am to conclude that the
whole universe is itself sentient, since the characteristics of a constituent cause are commonly
known from experience to inhere (i.e. continue, persist) in its effect (i.e. product) ”’. Cf. also
sitra 3.47 and n. 242 below.

For the distinction made in the present and the preceding sentence of the Arabic text between
the five elements (e.g. Earth), on the one hand, and perceptible objects generated from, or
constituted by, them (e.g. minerals), on the other, cf. Visuddhimagga, ch. ix, para. 38 (ed.
Dharmananda Kosambi, Bombay, 1940, 208): evampt nibbapetum asakkontena pana dhatu-
vinibbhogo katabbo; katham ? ambho pabbajita, tvam etassa kujjhamano kassa kujjhasi? kim
kesanam kujjhast, udahu lomanam, nakhanam . . . pe . . . muttassa kujjhasi ? atha va pana kesadisu
pathavidhatuya kujjhasi, apodhatuyd, tejodhatuya, vayodhatuya kujjhasi? ... ‘ But if he is still
unable to bring about the cessation of it (i.e. of his own anger), he should try (the analytical
method of) resolution into the elements. How ? My friend, you who have renounced the world,
(tell me) when you are angry with this man, what is it you are angry with ? Are you angry with
the hair of the head, or with the hair of the body, or with the nails, ete. ? ... Or is it the urine
you are angry with ? Or alternatively, are you angry with the Earth-element in the hair of the
head and the rest ? Or are you angry with the Water-element, or with the Fire-element, or the
Wind-element (in them) ? .. ..

22,00 1. 33410 Cf R, 190,111 above : o +lybl J’i fl s ‘ The air does not penetrate its
(the body’s) weight ’. See n. 212 above. Also cf. Vy. on siitra 3.44 : sarvato-gatir akasah ¢ Ether
is ominpresent (lit.: goes in every direction, i.e. penetrates everywhere)’. Also cf. Vy.’s use of
the word anavarana to characterize dkasa (under sitra 3.45). The word andvarana may mean
‘ that which admits of no obstruction’. This meaning corresponds to some extent to that of
3 _;J-\ which according to our Arabic text characterizes ‘air’, i.e. ‘ether’. Both Vic. and
Vijianabhikgsu on sitra 3.44 contain a quotation which is comparable to NS IVb.22 (ed.
W. Ruben). The latter reads: avyahavistambha-vibhutvani cakasa-dharmah < The properties of
ether are uniformity throughout (avyitha, lit.: ° having no structure”, transl. Ruben:
‘“ indivisibility ”—*‘ Nicht-zerteilbarkeit *’; Vidyabhtsana: ‘It is not repelled”; G. Jha:
‘* absence of transfiguration or displacement ’), unobstructiveness and omnipresence ’. Vijfidna-
bhiksu, loc. cit., defines avyiha as praviralikaranam, ‘ (the property of) rendering things separated
from each other, set out in space) °. The possibility cannot be ruled out that a similar characteriza-
tion of @kdsa occurring in the commentary used by al-Biriini underlies the use of & _,i-| in the
Arabic text. It should also be borne in mind that one of al-Biruini’s reasons for choosing the
words 3 ,¢ ... 3,5 ... & > may have been their phonetic similarity.

223 ¢ Tmpenetrability > renders a1l which may correspond to wvarapam, obstructiveness,
resistance ’ in Vac. under siitra 3.44; but cf. also mirti,  corporeality * in Vy. on siitra 3.45:
mirtya na nirupaddhi . .. ‘... does not obstruct by its corporeality ’ (see below). The term

marti is glossed by both Vac. and Vijiianabhiksu ad loc. as samsiddhikam kathinyam, ‘ natural
(as distinct from induced) hardness’. The sentence in the Arabic text here corresponds to
tad-dharmanabhighdtah, ‘ (the state of) being unaffected (lit.: * no longer harassed *; cf. siitra
2.48 and SK, karika 1) by the properties of those (elements) ’ in siitra 3.45 (see also next note).
Cf. also Vy. ad loc. : prthvi mirtyd na nirunaddhi yoginah Sariradi-kriyam $ilam apy anupravisatitc
napah snigdhah kledayanti nagnir usni dehati na vayuh prandmi vehati; andvaranatmake 'py
akase bhavaty avria-kayah siddhanam apy adrsyo bhavati  In spite of its corporeality earth does
not obstruct the activity of a yogi’s body etc. He penetrates even the rock. The water, moist
as it is, wets him not. The fire, hot as it is, burns him not. The wind, motile as it is, moves
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him not. Even in ether, which conceals not, his body is hidden (lit.: ‘ becomes covered ” or
‘ obstructed ’ from sight) so as to become invisible even to the siddhas .

224 u._,lals Cf. & L) “ refines his body ’, R, p. 183, 1. 5 (= BSOAS, ch. II, p. 526, 1. 32) ;
cf. also India, Hyd., p. 57, 1. 1. This corresponds to anima, ‘ the capacity to become minute ’
in siitra 3.45 (see below). Cf. also siksma in Gaudapada on SK, karika 23 : anor bhavo *nimd
saksmo bhiatva jagati vicarati ¢ (The term) apima (means the state of being of the size of) a minute
particle ; by becoming subtle (he is able to) move about (freely) in the universe’. Satra 3.45
reads: tato ’pimadi-pradurbhavah kaya-sampat tad-dharmanabhighdtas ca ¢ Therefrom follow
(1) the manifestation of (the capacities) of becoming of the size of a minute particle etc.
(i.e. according to Vy., laghima, becoming light, i.e. levitation ; mahimd, becoming huge ; prapti,
the capacity to reach distant objects; prakamya, complete fulfilment of one’s wishes ; wvaditva,
complete control over the elements, iéitrtvam (= isitva), lordship, i.e. the capacity to create,
destroy and arrange the elements, kamavasayitva, the capacity to determine things according to
one’s wishes), (2) the perfection of the body, and (3) the impossibility for these properties (i.e.
the properties of the yogi) to be affected ’. (3) May also be rendered: °the impossibility for
the properties (of the five elements—referring to bhdta in sutra 3.44) to be affected (cf. siitra
2.48)°. This presupposes that tat in this sitra is an accretion. Al-Birini’s text appears to
have adopted the latter interpretation : J}lf A oo byw Al de a0 bl L
el Jlaly .. LW e 5. .. the elements . . . he is able to put an end to the harmful (effects)
that they (may have) upon his body, such as (those due to) being burnt by fire . . . and so forth ’.
Possibly a less plausible interpretation is the one propounded by Bhoja ad loc. and others,
according to whom taf in the siitra refers to kdya, ‘ the body’. (Following Bhoja, Deussen
translates: ‘... Trefflichkeit des Leibes und Unverletzlichkeit seiner Eigenschaften’.) The
expression kaya-sampat is explicated in siitra 3.46: riapa-lavanya-bala-vajra-samhananatvani
kaya-sampat ‘ Perfection of the body consists in shapeliness (rdépa, beauty of *‘form ” or
““colour ”; cf. varpa-prasadam, ‘ clearness of complexion ” in Svetasvatara Upanisad 2.13 in
a comparable context), gracefulness, strength and adamantine firmness’. For a Buddhist
parallel cf. Vasubandhu’s Abhidharmakosa (ch. VII), where ‘ strength ’ (bala) and © a body whose
bones are like a diamond ’ (vajra-sarasthi-sariratd) are referred to as two constituents of the
fourfold ¢ perfection of the material body ’ (rapa-kdya-sampat) (cf. Louis de La Vallée Poussin,
op. cit., 240). Cf. also Rasarnavakalpa (ed. Mira Ray, New Delhi, 1976), verse 160 : san-masasya
prayogena vajra-deho bhaven narak ¢ By the use (of mercury) for six months one will be endowed
with a thunderbolt-like body ’. The Sanskrit word lgvanya is derived from lavana °salty’
(cf. Panpini 5.1.123). Cf. D. H. H. Ingalls, * Words for beauty in Classical Sanskrit poetry ’ in
Fest. W. Norman Brown, ed. E. Bender, New Haven, Connecticut, 1962, 99 : ¢ By way of explana-
tion one may observe that lavana is one of the six tastes or flavours (rasa) . . . But lavana is the
flavour (rasa) par excellence, for one adds salt not sweetness to food to bring out its taste. Since
the word rasa is used . .. of everything that excites one’s interest, curiosit yor aesthetic sense,
it is appropriate that livanya, as an abstraction of the chief rasa, should be used of a particularly
striking type of beauty ’. There is an analogy between the derivation of the Sanskrit lavanya
from lavana, ‘ salty ’, and the derivation of Arabic &L ¢ pretty, handsome ’ from C:L,’ ¢ salt,
salty ’.

The common interpretation by translators of anima in the sitra (and of anu in Vy. ad loc.)
as containing a reference to (the size of) the atom (e.g. Deussen: ¢ Atomkleinheit’; Woods:
¢ atomization ’) is dubious. Admittedly anu or paramanw are used in atomistic philosophical

systems such as the Vaidesika with the signification ‘ atom ’. However, in the Sankhya and
Yoga systems the terms anu and paramdnu merely mean ‘ very small objects ’. Cf. YS, siitra
1.40: paramanu-parama-mahatvanto *sya vasikarah ¢ His mastery extends from the smallest
object to the greatest magnitude (i.e. the universe as a whole)’. The term paramdpu in this
siitra is commonly translated as ¢ atom  (e.g. Woods : ‘... from the smallest atom . .."; G. Jha:
‘... from the minutest atom ..."). An example of the use here of the term paramanu occurs in
Gaudapida on SK, karikd 7: ... yathd dhamosma-jala-nikara-paramanavo gagana-gatd
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nopalabhyante ¢ For instance the small particles (paramanavah) of smoke, steam or frost, which
are in the atmosphere (gagana = akdsa, i.e. ether or sky), cannot be perceived ’. This statement
apparently presupposes that some paramdnus can be perceived. Cf. also Gaudapada on SK,
kariki 23 (quoted above in the present note). Commenting under Y, sitra 3.45, Sankara
Bhagavatpada explains the significance of anu in Vy. ad loc.: siksmad api siuksmataro bhava-
ticchatah ... sarvasyadréyo bhavati ‘ he becomes at will more subtle than the (most) subtle
(object) *. This is in consonance with a statement by Sankara (the same person, as claimed by
tradition, and argued by P. Hacker) in his commentary on Brahmasitra 2.4.7: anutvam caisam
sauksmya-paricchedau na paramanu-tulyatvam ‘ That they (the pranas, here: the faculties of
cognition and action) are anu means that they are limited (in size) and are subtle, and it does
not mean that they are like an atom ’. It may be noted that al-Biriini does not render paramanu
by an Arabic term which unequivocally means ¢ atom ’ in either of the two passages where the
Sanskrit terms paramanu and apimd are translated, namely Y, sitras 1.40 and 3.45. The
word LAl used by him in rendering siitra 1.40 means in the first place ‘ grain of dust’ (cf. R,
p. 177, 1. 6—transl. BSOAS, ch. I, 323; cf. R, p. 168, 1. 14; R, p. 176, 1. 9). On Arabic atomic
theories see S. Pines, Beitrdge zur islamischen Atomenlehre, Berlin, 1936 (an English translation
of this work will shortly be published in S. Pines, Collected works, 1x).

225 Cf, Sankara Bhagavatpada under siitra 3.45: tenanimnd sarvam P
tathd sarvasyadrsyo bhavati * By this capacity of becoming of the size of a minute particle he can
enter anything, even a diamond, and thus becomes invisible to any body ’. In the Arabic phrase
Lo O gl 5 sl O 4= >~ 44kl the word ¢l (‘may render it manifest’) may perhaps
correspond to pradurbh@vah in the sitra. Al-Birini, perhaps following the commentary he used,
evidently considers that animd, ¢ becoming minute (and consequently invisible) is opposed to
pradurbhdva, ¢ becoming manifest *. The possibility cannot be ruled out that the text available

iSati vajram apt

to al-Birtni had both pradurbhava and abhava on account of a copyist’s redundant duplication.
For the sense of ¢ emergence, production ’ (= ufpatti) in which pradurbhdva, lit’ ¢ manifestation ’,
is actually used in this sitra, cf. sitra 3.9 (where it is opposed to abhibhava, ¢ becoming latent,
suppressed ’; cf. SK, karikd 7; NS, ed. Ruben, I11a.37); NS, IIIb.15. Cf. a parallel passage
in India, Hyd., 52, allegedly quoting ‘ the author of Kitab Patasjali’, which reads merely :
oVl e 82 o Ol Ckls e oSCl ¢ the capacity to attenuate the body so as to make it
hidden from eye-sight ’, in what is evidently a definition of anima.

226 e\..:...;" ‘render it beautiful > corresponds to ripa, ¢ beauty ’ (or alternatively, to ripa-
lavapya if taken as a dependent cpd. to mean ° gracefulness of appearance ’) in siitra 3.46 (see
n. 224 above). This sitra refers back to kayendriya-siddhir . .. ‘ perfections (or: attainments)
(concerning) the body and the senses (follow) ... in Y, sitra 2.43. For the use of rapa as
referring to appearance, namely, both form and colour cf. Y8, sitra 3.21 (see n. 63 above).

227 a3y 445 ° strengthen it ’ corresponds to bala ¢ strength ’ in sitra 3.46 (cf. sitras 3.23, 24).
For a Buddhist parallel see Abhidharmakoéa, ch. vii (cf. Louis de La Vallée Poussin, op. cit., 240).

228 o o3 “ harden it * corresponds to vajra-samhanana © firmness (as that) of a diamond (or
thunderbolt) * in stitra 3.46. For a Buddhist parallel see reference in the preceding note.

20 50,1 3 4o o &3 o aeb 0SS G ... «uiE, audiy L .. “soften it (the body), coarsen
it . .. so that he can appear in whatever form he desires ’ seems to correspond to prakamya, one
of the eight perfections alluded to by adi, © ete.’, in siitra 3.45. Vy. ad loc. glosses it as
icchanabhighatah ‘ non-obstruction of (the fulfilment of) wishes’, and Vac. explains the latter:
ndsya ripam bhita-svaripa-mirty-adibhir abhihanyate . . . ¢ His outward appearance (r#pa) is not
affected by the essential properties of the elements, such as corporeality (of the earth element). . .".
In the parallel passage in India, Hyd., 52, prakdmya seems to be referred to by <!s!,V1 o ,:;.(.:H
‘ the capacity (to fulfil one’s) wishes ’. The latter definition is in keeping with Vy. and Bhoja
ad loc. Cf. also Gaudapada on SK, karikd 23: prakdmyam prakamato yad evesyati tad eva
vidadhdt: ¢ The term prakamye means the realization of any wish whatsoever ’. Cf. Chandogya
Upanisad 8.2.10: yam kamayate so >sya samkalpad eva samuttisthati ¢ Whatever he desires, out
of his mere act of wishful imagination it arises ’.
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230 ua.ai ‘ make it (the body) light * corresponds to laghimd  (the capacity) to become light
(cf. e.g. Vy. and Bhoja ad loc.). Cf. Vijiidnabhiksu’s explanation of the term in his Yogasdra-
sangraha, ed. G. Jha, Bombay, 1894, 55: ... tulaval laghur bhavati yendkasadisu samcarati
‘ He becomes as light as a tuft (as of a reed ; cf. isika-tala, Chandogya Upanisad 5.24.3) and con-
sequently is able to move hither and thither (samcarati) in the atmosphere (akdéa, sky or ether)
ete.’. The words é‘« s o “fly and descend > may, however, correspond to Vy.’s illustration
of prakamya, namely bhama yjati nimajjati yathodake ‘ He dives underground and
re-emerges (lit.: goes up and goes down) as if in water’ (cf. lokesu kdma-carah ¢ having the
freedom to move about in the worlds’, Chandogya Upammd 8.1.6). The parallel in India,
Hyd., 52, reads: olily Joglly o2l sby okie (g gmu o= 4idd 40 (Sl “the capacity of
rendering (his body) so light that it is indifferent to him whether he treads on thorns, on slime
or on dust’. Cf. also Gaudapada on SK, karikd 7: laghima myrnali-talavayavad api laghutaya
puspa-kesaragresv api tisthati * The (capacity of) laghtma implies that one is able, on account of
being even lighter than the particles (i.e. pollen) of the anther (t@la) of a lotus, to stand on top
of the filament of a flower’ (cf. tiala = kamalottaram, ¢ top of the lotus ’(?), Amarakosa 2.9.106,
ed. Bombay, 1890, 237). Cf. n. 213 above. For this particular form of levitation cf. W. Norman
Brown, The Indian and Christian miracle of walking on the water, Chicago, 1928. For Jaina
parallels of this and several other siddhis comparable to animadi as treated by commentaries on
the Y'S cof. Hemacandra’s Trisastisalakapurusacarita, 1.843-80 (esp. verses 852-62), in Amulya-
charan and Banarsidas Jain, Jaina Jatakas (quoted in W. Norman Brown, op. cit., 16). For
Buddhist parallels see n. 236 below.

231 This corresponds to mahima (cf. e.g. Vy. and Bhoja ad loc.). Cf. the parallel in India,
Hyd., 52: digoe bbb §) 40 ‘_.; Yy o dacdia Sl “the capacity to render (his body)
huge so as to show it as a terrifying and wondrous shape °. Cf. Vac. ad loc. explicating mahima :
alpo ’pi naga-naga-nagara-parimano bhavati  Although small he becomes in dimension an

elephant or a mountain or a town ’ (tr. Woods).

22 LLAL 41,51 ¢ to perceive with the senses * corresponds to the perfection designated by
prapti. In the parallel passage in India, Hyd., 52, it is rendered as £ L pl" o oSl ¢ the
capacity to know whatever he aspires (to know)’. The possibility of this interpretation of
prapts is implicit in a verse giving a traditional list of the eight perfections quoted from Bhagavata
Purana (11.15.4) by Vijiidnabhiksu ad loc. This verse reads: ... praptir indriyaik ... (lit.)
¢ perceiving with the senses’ or ... reaching with the faculties ’ (either the senses or the five
faculties of action, karmendriyas, namely, hand, foot, larynx, generation and excretion). Cf. also
Sankhyasitra, V, sitra 104. Cf. also Yuktidipikd on SK, kirika 23 (ed. Ramasankara Tripathi,
Varanasi, 131; the passage is missing in the Calcutta 1938 ed.): atrapima mahima laghima
garimeti bhita-vaidesikam ; buddhes tu prapty-adi . . .  In this (eightfold list of types of aisvarya,
¢ freedom-to »’) anima, mahimd, laghima and garima (i.e. the first four) have as their particular
characteristic the reference to the elements, whereas prapti ete. pertain to the mind (buddhs) °.
On the face of it Vy. and all other commentators differ in the meaning they attach to prapti
since they illustrate it with a karmendriya, a faculty of action, rather than a jhaanendriya, a
cognitive faculty. Thus e.g. Vy. ad loc.: praptir anguly-agrenapi spréati candramasam ¢ The
capacity of prapti implies that he is able to touch the moon with a mere finger-tip ’ (cf. Vijfiana-
bhiksu’s Yogasarasangraha, ed. G. Jha, Bombay, 1894, 55). Significantly the Sanskrit word
prapti can mean ‘ reaching > as well as ¢ knowing ’. Analogously the Arabic ﬂb:}” in itself can
mean ‘ reaching * as well as ‘ perceiving ’.

28 3l 8 s aepy Vs s Al 8 s 4dle Y. This seems to correspond to the perfection
designated by yatra-kamavasayitva. Cf. Gaudapada’s explication of the term, under SK.
karika 23: brahmadi-stamba-paryantam yatra kamas tatraivisya svecchayd sthandsana-vihdran
dcaratiti * He achieves whatever he wishes, from (the world of) Brahma down to a clump of grass,
standing still, being seated or moving about’. This interpretation of yatra-kamdvasayitva
possibly results from the amalgamation of two previous interpretations of this compound.
(1) According to one of them it may have meant the ability to reach one’s destination wherever
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one wills it to be. (This accords with the literal meaning of the compound.) (2) According to
the other the cpd. may have meant the fulfilment of one’s desires. (Cf. Vy.’s interpretation of the
cpd.: satya-sankalpatd ‘ realization of one’s act of wishful imagination ’; also cf. the apparent
substitution of yatra-kdmavasayitva by yac ca kdmavasayitva in Vacaspatimisra’s Tattvakaumudi
on SK, karika 23, and by yat-kdmas tad avasyati in Bhagavata Purana, loc. cit.). The text used
by al-Biriini seems to have adopted here the first and more plausible of the two interpretations.
To this corresponds in the parallel passage in India, Hyd., 52: Lolill o 5 ey SULLL sllsl
4al2l “ the rolling up of the wide distance (in the plural in the Arabic) between oneself and
(one’s) destination (in the plural in the Arabic) . (Possibly dal2)l should be placed after <L L.LI ;
it appears to qualify the latter word rather than .olall.) Al-Birdni may have read yatrd . . . and
understood the whole cpd. as referring to the capacity to annihilate (lit.: to roll up, or fold up)
the wide distance between oneself and one’s destination.

315 .Y aaSll & U R——— ,:53 Sy  How (should it be possible for things) to make an
impression upon him . .. Indeed they obey his command ’. This corresponds to the perfection
designated vasitva ‘ control’. Cf. Vy. ad loc.: vaditvam bhita-bhautikesu vasibhavaty avasyas
canyesam ‘ The capacity of *“ Control ** implies that he controls the elements and their derivatives
as well as the fact that he is not controlled (lit. *“ subdued ”, i.e. affected) by others ’. Cf. also
Bhoja ad loc. : sarvatra prabhavisputd vasitvam ; sarvany eva bhatani anugamitvat (v.1. anuragitvat)
tad-uktam natikramanti * *“ Control ” implies prevailing everywhere, namely, the elements follow
him (i.e. are subservient to him) and do not violate his dictates’. To this corresponds in the
parallel passage in India, Hyd., 52: N’lan, s 5 A # s~  the humility and obedience of
those over whom he rules towards him .

25 lasl2ly Loldel fe jutia 4a5. This corresponds to the perfection designated by iditrtva,
‘ sovereignty ’. Cf. its explication by Vy. ad loc.: tesam prabhavapyaya-vyahanam iste < He is
sovereign over the arising, dissolution and organization of the elements and their derivatives’
(cf. Tattvakauwmudi on SK kanka 23). To this corresponds in the parallel passage in India,
Hyd, 52: b &3 & de o J«H o oSl € the ca.pa.c1ty of ruling over any community he
desires . The Arabic term 4,5 ¢ community, group ’ here may refer to bhdita in the sense of
various classes of beings. Cf. the characterization of the perfection of vasitva as preserved in
Paraficoti munivar’s talapurana (= sthala-purana) of Maturai (= Madurai) Temple (Paraficoti
munivar, Tiruvilaiyatarpuranam, TCC ed., Appar Press, Madras, 1969, Patalam 33, verse 26,
p. 244, 1. 3-4) : pical avunar pul vilanku pite manitar mutal ulakum / vicavatiy enmaruntan
vacamd kkoluai vacittuvamam  Vaditvam is the concept of bringing into subjugation the (whole)
world beginning with the warring asuras, birds, animals, spirits, humans and the protectors (of
the quarters), i.e. Indra ete.’.

236 o,.? Wb - The possibility cannot be ruled out that this (rather than the previous
phrase . . . ‘__3 s> 4aile ¥  Nothing can hinder him from going . ..’) represents the
yatra-kamavasaya. Cf. Vy.’s explication of the latter: yatha sankalpas tath@ bhita-prakrtingm
avasthanam ‘ The constituent causes (i.e. the three gunas) of the elements remain (avasthanam)
as he wills °. Accordingly, the commentary used by al-Biriini may have listed seven rather than
eight perfections. Cf. Bhaviganesa’s explication of @di in the siitra as referring to seven
perfections only: atra ca satre prakamyam vihdya saptaive siddhayo *nimadity anena grhitah ;
prakamyam tu tad-dharmanabhighdta-sabdena grhitam iti visesah ¢ The (following is) a peculiarity
(videsa). In this sfitra the expression animadi refers to seven perfections only, through the
exclusion of prakamya (= icchanabhighdtah, non-obstruction of one’s wishes). For the latter
has (already) been referred to (in the siitra) by the phrase tad-dharmanabhighatah (*‘non-
obstruction by the properties of the elements ™) ’.

Despite distinct similarities, the explication of the perfections in our Arabic text differs
from the version in Vy., and mulatis mutandis from the versions in other commentaries as well
as from the version in the parallel passage in India, Hyd., 52. The divergences between the
various traditional versions are considerable. Thus both in Gaudapada on SK, karikd 23, and
in Bhoja on Y8, siitra 3.45, the number of the perfections is nine. This appears to have been
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brought about by the accretion of garima (the capacity to become extremely heavy), possibly
by an initial redundant duplication of makima. Cf. M. Takakusu, La Samkhya kirikd, étudiée
a la lumiére de sa version chinoise, BEFEO, 1904, 1009 (= transl. in Bulletins of the Department
of Indian Philosophy, no. 1, Madras, 1933, 32). Bhoja ad loc. also differs from Vy. in his explica-
tion of iditva (= #sitriva) : Sarirantahkarane$varatva, < complete control over the body and the
internal organ (i.e. citfa, the mind) ’. Cf. Y'S, siitra 3.38; cf. siitra 4.4: nirmana-cittany asmita-
matrat ‘ The constructed minds (accompanying the various bodies created by the yog?) arise
from nothing but the sense of ego’ (cf. Vy. and Vaec. ad loc.). The possibility cannot be ruled
out that this explication corresponds to the sentence sh! ) so ! 3 o) seb 3G (¢ He can
appear in whatever form he desires ’) in our Arabic text. According to the traditional explanation
an allusion to the list of eight perfections occurs already in Svetdsvatara Upanisad 1.4. Specific
individual perfections seem to be adumbrated already in Rgveda 1.136. Further development
of the concept of such powers occurs in Chandogya Upanisad 8.2. The theme of the latter passage
is later taken up by Brahmasitra 4.4.8-9, and further refined and systematized by Sankara
ad loc. Cf. Bhagavata Purana 11.5.

Non-ordinary psychic powers accruing to Buddhist ascetics (bhikkhus), several of which are
paralleled in the Y'S and its commentaries, are frequently referred to in the Pali canon by the
terms abhiniAid (= Sanskrit: abhijia), ¢ extraordinary cognitive skills ’, and iddhi. The latter is
evidently cognate with Sanskrit (Vedic) rddhi ‘ prosperity, abundance, power’, and is not Pali
for the Sanskrit siddhi (pace M. Eliade, Myths, dreams and mysteries, London, 1968, 88). The
following parallels occur in a typical descriptive list in the Samafiiaphalasutta, Digha-nikaya
PTS, London, 1890, 1, 78 et seq.; cf. 212 et seq.). ... dvi-bhavam tiro-bhavam, tiro-kuddam
tiro-pakaram tiro-pabbatam asajjamano gacchati seyyatha pi akase, pathaviya pi wmmujja-
nimmugjjam karoti seyyatha pi udake, udake pi abhijjamdno gacchati seyyatha pi pathaviyam,
akase pi pallankena kamati seyyathd pi pakkhi sakuno, ime pi candima-suriye evam mahiddhike
evam mahanubhave paning parimasati parimajjati, yiva brahmaloka pi kayena va samvatteti . . .
so dibbaya sotadhatuya visuddhaya atikkanta-manusikaya ubho sadde sundti, dibbe ca manuse ca
ye dire saniike ca . .. so para-satanam para-puggaldnam cetasd cefo paricca pajandti, sa-ragam
va@ cittam sa-ragam cittan ti pajandti, vita-ragam va cittam vita-ragam cittan ti pajanati . . . evam
samdahite citte . . . pubbe-nivasanussati-ianaya cittam abhiniharati abhininnameti * (He) . . . becomes
visible or invisible ; untrammelled he goes through a wall or rampart or hill, as if through air ;
he dives into the earth and comes out of it, as if in water; he walks on water without sinking,
as if on earth; he travels sitting cross-legged through the air, like a winged bird; even the
moon and sun, so potent, so mighty though they be, does he touch and feel with his hand ;
he reaches in the body right up to the heaven of Brahma ... With that clear supernal auditory
sense-faculty, which is superhuman, he hears sounds, both human and supernal, whether far
or near . . . He mentally perceives the minds of other beings, of other men, and recognizes them—
he recognizes the attached mind as being attached and the unattached mind as being unattached
... With his mind thus concentrated he applies and directs his mind to the recollection of his
previous births ’.

For further Buddhist parallels of various perfections see esp. Visuddhimagga of Buddhaghosa.
Cf. E. Conze, Buddhist scriptures, Harmondsworth, 1959, 122 et seq.; Har Dayal, op. cit.,
113 et seq.; Louis de La Vallée Poussin, op. cit.

237 This seems to correspond to sthiila © the gross’, or bhita- ¢ element ’ in siitra 3.44 above
(cf. sthuila-bhatant ¢ the (five) gross elements ’ in Sankhyasitra 1.61).

288 ,| Jl “sky’ is occasionally used by al-Biriini to render akida, ‘ ether, physical space’.
Cf. R, p. 181, 1.2; India, Hyd., p. 32, 1. 10. At times »l,M ‘air’ is also used by him for the
same purpose. Cf. R, p. 176, 1. 9. The Sanskrit word akasa (as well as its synonyms kha, vyoman,
gagana) means both sky and ether (cf. D. H. H. Ingalls, Materials for the study of Navya-nyaya
logic, Cambridge, Massachusetts, 1951, 37). For al-Biriini’s rendering of the term by »L.H ‘air’
cf. Hermann Jacobi: ‘... @kaéa ist also der Luftraum, die Luft, als verschieden vom Winde
gedachte, @kdsa ist der feinste allerfiillende Stoff * (in his article ¢ Uber tejas, vayu, akida, speciell

This content downloaded from 132.64.30.132 on Tue, 22 Jul 2014 02:08:27 AM
All use subject to JISTOR Terms and Conditions




AL-BIRONI’S ARABIC VERSION OF PATANJALI'S YOGASUTRA 299

in der Vaisesika Philosophie ’, Kleine Schrifien, Part 2, Wiesbaden, 1970, 644).

239 The Arabic r:.a;,c o~y ¢ incorporeal > seems to correspond to grahana, ‘ apprehension ’
or indriya-, ¢ the senses ’, in siitra 3.47 (see below n. 243), which apparently stands in contrast to
sthiila in siitra 3.44. Both siitras, 3.44 and 3.47, seems to refer back to siitra 2.18, where dréya,
¢ the world of objects ’, is said to be constituted by the bhiitas, the elements, on the one hand,
and by the indriyas, the senses (and the five faculties of action: the functions of voice, hands,
feet, generation and excretion), on the other. For the Arabic phrase here cf. atindriya in
Sankhyasitra, sitra 2.23 : atindriyam indriyam bhrantanam adhisthanam (v.l. adhisthane) ¢ The
senses are themselves supersensuous ; mistaken persons identify them with their physical seats
(namely, the sense of sight with the * eye-ball ”’ etc., cf. Vijiianabhiksu ad loc.) °.

20 Cf. R, p. 183, 1. 5: aluly §31 . . . r,gL.U o rL; s ¢ Whoever fasts (abstaining) from
food . .. sharpens his senses ’ (BSOAS, ch. II, 526, last para. but one). For the Arabic phrase
here cf. . .. indriya-siddhir asuddhi-ksayat ... ‘... the dwindling away of the impurities which
leads to the perfection of the senses ...’ in sitra 2.43.

241 The MS has l.rlu Our translatlon follows Ritter’s text which has L‘,J.v in spite of the fact
that this reading is not considered by him as correct. Another possibility would be laylai which
in this context would have approximately the same meaning.

22 For the use of the Arabic term i jlfll ¢ impediments * here cf. dreud- & il “ the bodily
impediments ’, R, p. 176, 1. 8 (transl. BSOAS, ch. I, p. 323). Also cf. R, p. 181, 1. 16 (transl.
BSOAS, ch. II, p. 525 and n. 104) ; India, Hyd., 61. Also cf. Vijianabhiksu under satra 2.43 :
asuddhir adharmas tamaso gunah satvanimadi-Sakter Gvarako matah * Impurity consists of demerit,
namely, of the tamas-constituent; it is considered to be an obstruction to the capacity (or
potentiality) of the powers of antma etc.’.

243 Cf. sitra 3.47: grahana-svardpasmitanvayarthavatt myamad indriya-jayah ¢ From the

application of Discipline to the proper character (i.e. nature) of perception, (its) inherence

(i.e. pre-existence) in ego-awareness and (its) purposiveness there arises mastery over the senses ’.
Deussen, however, translates: ¢ Durch (Anwendung der) Allzucht auf Perception, Qualitit,
Ichbewusstsein, Abhingigkeit (von den Guna’s) und Zweckbestimmtheit (der Sinnesorgane)
erfolgt Beherrschung der Sinnesorgane ’. This siitra is paralleled by sitra 3.44 above and seems
to refer back to sitras 2.18 and 2.43. In translating siitra 3.44 above the reading arthatva
(instead of arthavattva), suggested by the Arabic text, was proposed (see n. 221 above). On the
other hand, the extant reading athavattva is in consonance with dbhogapavargartham in sutra 2.18 :
prakdsa-kriya-sthiti-$ilam bhatendriyatmakam bhogapavargartham drsyam ¢ (The world of objects)
seen (i.e. prakrti) consists of the elements (on the one hand) and the senses (on the other); it
possesses the characteristics of illumination (by virtue of sattva), activity (by virtue of rajas)
and inertia (by virtue of famas) ; and it has experience and emancipation as its purpose ’. Cf. also
siutra 2.21. For the term arthavattva itself cf. Yuktidipika on SK, karikd 17. For the term
grahana here as referring to perception cf. grahya in sitra 3.21. (In sitra 1.41 the term seems
to refer to knowing in general). For our interpretation of anvaya here cf. the tenet regarding the
evolution of the senses from akamkdra (the principle of asmitd) in SK, karika 24, and the
Sankhya sat-kdrya theory of causation, claiming that the effect is of the same essence as the
cause, namely, the effect pre-exists, or is inherent, in its cause (SK, karika 9).

24 S, lit.: “ but .

245 This corresponds to vikarana-bhdvah ¢ extra-sensory perception ’ (lit.: ° existence or state
of being without the instruments of perception, i.e. the sense-faculties’; cf. vikaranatvam in
Brahmasitra 2.1.31) in siutra 3.48. The sitra reads: fato mano-javitvam (v.l. javatvam) vikarana-
bhavah pradhina-jayas ca ¢ Therefrom result (also) swiftness of the mind, extra-sensory perception
and mastery over prakrti’. (Pradhdnae is a synonym of prakrti, Nature, Primordial Matter.)
Cf. also Vy. ad loc. : videhdnam indriyanam abhipreta-desa-kala-visayapekso vriti-labho vikarana-
bhavah  Extra-sensory perception consists in accomplishing the function of the senses with
regard to (any) desired place, time or object independently of the body ’. In translating mano-
Jjavitvam we follow Deussen, in spite of Vy.’s interpretation of this compound : kayasyanuttamo
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gati-labhak ° the attainment by the body of an unexcelled (speed of) movement (comparable to
that of the mind) °. Vy. may have been misled by an irrelevant common usage of this expression.
Both the idea and its expression are Rgvedic in origin (see H. Grassmann, Werterbuch zum
Rigveda, s.v. mano-ji; cf. also Iéa Upanisad 4, Mundaka Upanisad 1.2.4). Cf. the English
expression ‘ quick as thought’. Vy.’s interpretation may probably be taken to imply that the
expression in question in the siitra refers to efficiency in the functioning of the karmendriyas,
the faculties of action, such as account for the movement of hands and feet etc. For Buddhist
parallels cf. e.g. mano-java-gamana, ‘ movement which is as swift as the mind > in Vasubandhu’s
Abhidharmakosa, 7.48a~b (transl. Louis de La Vallée Poussin, Paris, 1925, p. 113, n. 2). Cf. also
Louis de La Vallée Poussin, art. cit., 240.

248 The expression J’le &J3l ¢ 4all is used by al-Biriini to render the concept of the three
gunas. Cf. e.g. R, p. 172, 1. 7.

247 For a parallel to this characterization of the three gunas see R, p. 181, 1. 7-8 (cf. transl.
BSOAS, ch. II, 525), where rajas is, however, referred to as >y joll daulyl juix ¢ the inter-
mediary mixed class ’.

28 Cf. pradhana-jayeh ‘ mastery over prakrti’ in siitra 3.48 (see n. 245 above). Cf. also
Vy. ad loc.: sarva-prakrti-vikara-vasitvam pradh@na-jaye iti * Mastery over prakrti consists in
controlling all modifications of prakrti ’.

40 "l is rendered by © the soul ’. An alternative reading is __iJl ¢ the breath .

250 The word is partly illegible. Ritter suggests the reading 42>y, ‘ and then ’, which makes
sense but is not quite in keeping with the MS.

®1 s, Cf. R, p. 177 L2 seq: o Lol ity \ol 558 Al DL LY gy
DU AT G Jem 4B DU LAY ol del) sl J1 byl 135 gt lans © L
(i.e. the first degree) (consists in) the apprehension of the three above-mentioned (i.e. the act of
knowing, the known, and the knower) gua names, attributes, and details which do not con-
stitute definitions. When he transcends it, (reaching) definitions which turn the particulars of
things into universals, he achieves a second degree’ (cf. BSOAS, ch. I, 324). An alternative
rendering of a3 54< in the passage under consideration would be:  according to their limits ’.

262 4_.1§ —Tlit. ¢ general ’.

258 Cf, YS, stitra 3.49: sattva-purusanyatd-khyati-matrasya sarva-bhavadhisthatrivam sarva-
jRatrtvam ca, ¢ From the application of Discipline to the full discernment between saftva (in this
context: the buddhi, “ intellect ’) and the purusa (self) there arise supremacy over all states
of existence and omniscience * (for the syntactic structure of this siitra and the use of the genitive
cf. Y8, sitra 3.19). Also cf. Vy. ad loc.: nirdhata-rajas-tamo-malasya buddhi-sattvasya pare
vaidaradye parasyam vasikara-samjiiayam vartamanasya sottva-purusanyatd-khyati-matra-ripa-
pratisthasya sarva-bhavadhisthatrtvam, sarvat quna VYavasaya-vy yatmakah svaminam
ksetra-jiam praty aéesa-drsyatma/tvenopa/ttsthanta ity arthah ‘ He who is grounded in only the full
discernment into the difference between the sattva and the self, and who is in the higher con-
sciousness of being master in the higher clearness, and who has the sattva of his thinking-substance
cleansed from the defilement of rajas and famas is one who has authority over all states-of-
existence. The aspects (guna) which are the essence of all things, which have both the determina-
tions and the objects-of-determinations as their essence, present themselves as being the essence
of the object-of-sight in its totality to their Owner, the Soul (ksetra-jiia) * (tr. Woods). Al-Biriini’s
Arabic sentence here may reflect sattva-purusanyatakhyati-mitrasya in sitra 3.49 above. For
[M.,H ¢ the body ’ referred to in the Arabic text, but not in the siitra, cf. the expression ksetra-jria
in Vy. ad loc. above. The term ksetra (lit.  field ’) in such context is traditionally interpreted
as referring to the body, namely the field of the working of the soul. Cf. Kalidasa’s Kumdra-
sambhava (Bombay ed.) 6.77: yogino yam vics o ksetrabhyantara-varts ¢ that which
yogis discern as residing in the body ’. Also of. Bhagavadgitd 13.1, 2, 34. The Arabic 4 >&J
,\::&i ¢ things obey (the ascetic) ’ corresponds to sarva-bhavadhisthatrtvam in the siatra; and
S abl! Ll 5 3gast L “he (can) know them by their definitions and (can) grasp
them in a universal (manner) '—to sarvajfidtrtvam in the sitra.
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254 Jla¥i. Cf. UA.L,..J‘ J.-_AH (R, p. 173, 1. 6), ‘ a devoted activity ’, or alternatively, if
read u.a.:l;a:.J\ J...\_d\ ‘an act conducive to liberation’. (Cf. BSOAS, ch. I, p. 319, n.162.)
Also of. B, 170-1: rl,)l Sy Yl cllam 136 Jaill ..SJ{ Lo oudy S8 e f““ Jeall Lls
Cae J:..;J'_, I".L,"" Jde J.a,:J.” o Joxdl u@ | | | e d ‘A part ofpm;ms (J,,._c) is as it were
activity (J.'&iﬂ), and another part is as it were desisting from act1v1ty If you grasp this matter
you will find ‘that it includes knowledge ( 'LJ ) ... This activity J.a.ﬂ.”) comprises both knowledge
and pmms J....c) (cf. BSOAS, ch. 1, 313—14)

55 o~ in the singular in Arabic.

256 Arabic < lslas which is derived from the same root as ‘,.L.r— rendered above by ¢ knowledge ’.

257 The MS followed by Ritter has luls. We propose the reading LelS) 5.

258 Apparently the rejection of the cognition is meant.

259 Cf. YS, sutra 3.50: tad-vairdgyad api dosa-bija-ksaye kaivalyam ‘In consequence of
detachment from (either : from the perfections mentioned in siitra 3.49, or: the full discernment
between the sattva, i.e. the buddhi, and the purusa), when the seeds of the defects have dwindled
away, kaivalya (autonomy, independence of the purusa) comes about ’. The term dosa here is
apparently synonymous with klesa (cf. e.g. Gautama’s Nydyasitra, ed. W. Ruben, Ia.2; cf. also
Pali dosa, e.g. Samafifiaphalasutta (section 91), Digha-nikaya, 1, PTS, London, 1890, 80. For
kle$a see Y8, stutra 2.3. Cf. E. Lamotte, ‘ Passions and impregnations of the passions in
Buddhism ’, Fest. I. B. Horner, Dordrecht, 1974, 91 et seq. On the meaning of the term kaivalya
see T. Gelblum, ‘ Samkhya and Sartre °, Journal of Indian Philosophy, 1, 1, 1970, 77 et seq. The
Arabic Las > ¢ its rejection * may correspond to tad-vairdgyat in the sitra. Al-Biriini’s explanation
of this passage is based on conceptions current in Arabic Aristotelianism. The sentence
sy Leelsly Linlly Sladall &l 5 85 Gpma );J‘ &' ¢ For knowledge is the cognition of the
perishing and destruction of these cognita followed up by its rejection * may be related to some
extent to Vy. on satra 3.50: tada svaripa-pratistha citi-Saktir eva purusa iti ¢ Then the self
(purusa) is nothing but pure consciousness (lit.: the faculty of consciousness) grounded in its
own nature ’.

260 ¢ Glorifying in it’ may refer either to what is deemed knowledge, or alternatively to
¢ liberation .

261 ¢ Tts * may refer either to what is deemed knowledge, or alternatively to  liberation *.

262 The Arabic has SS3SU! ¢ the angels >. This term is used by al-Biriini to render the Sanskrit
devah ¢ gods’. Cf.e.g. R, p. 173, 1. 2.

283 In Arabic L':.‘», an Islamic name for Paradise.

264 Ritter reads alzia. The MS has il.2s. We propose the reading lezia.

265 In the singular in the Arabic.

266 Cf. Y8, sitra 3.51: sthany-upanimanirane sanga-smayakaranam punar anista-prasangat
¢ At the invitation by those-in-high-places (i.e. the gods, cf. Vy. ad loc.) (the yogi should) avoid
attachment and pride, for this would inevitably involve the recurrence of undesirable con-
sequences’. The term sth@ni is explained by Vy. and other commentaries as involving a reference
to the gods (devas). Evidently the term is derived from sthdna in the sense of ‘ position, status,
rank, office’. Hence sthani literally means ‘ (high) office-bearer’. Cf. Maitri Upanisad 1.4:

. sthandd apasaranam surdndm ‘. . . the departure of (individual) gods from (their respective
station (sthdna), i.e. functional post, category or role ; cf. Kausitaki Upanisad 1.2) °. The concept
of sthana may be further elucidated by referring to Sankara on Brahmasiitra 1.3.28: sthina-
videsa-sambandha-nimittas cendradi-sabdah senapaty-adi-éabdavat, tatad ca yo yas tat tat sthanam
adhirohatt sa sa indradi-Sabdasir abhidhiyata iti ¢ In fact (ca) a word such as indra has as its ground
for application (the condition or contingent quality of) being related to a specific office (sthana)
just as (is the case of) the word “ Commander-in-Chief . Hence it is the individual who occupies
the specific office that is denoted by the word indra etec.’. (For the meaning of nimitta in this
passage cf. the term pravriti-nimitta discussed in B. K. Matilal’s Epistemology, logic and grammar
in Indian philosophical analysis, The Hague, 1971, 30 et seq.) The term sthana is also synonymous
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with vasati which is the name of a special loka according to followers of the Puranas. (Cf. Nyaya-
kosa, s.v. sthanam.)

The word upanimantrana in the sitra, which means  invitation ’, also connotes ‘ inducing
to come near, seeking to attract, coaxing, alluring ’. Cf. upamanirayate ‘ entices (sexually) ’ in
Chandogya Upanisad 5.8.1: yosd vava, gautama, agnih ; tasyd wpastha eva samit,; yad upamantra-
yate sa dhamah; yonir arcik; yad antah karoti te ngarah; abhinandd visphulingah ¢ Woman,
verily, O Gautama, is the (sacrificial) fire. Her lap is the kindling wood ; what invites (i.e. entices)
is the smoke, the vulva the flame; what one inserts is the coals; the pleasures are the sparks’.
For the term sanga cf. its use in a physical sense (‘ adhesion ’) in siitra 3.39. Réjendralala Mitra
renders this term in siitra 3.51 by ° association’ (‘ Avoidance should be made of association
with, and encouragement of, celestial temptations, from apprehension of evil recurring ’). The
choice of this particular meaning of sanga is implausible, since it would be contradicted by sitras
3.32: ... siddha-daréanam ‘. .. (the perfection of) holding visible converse with the siddhas’,
and especially siitra 2.44 : ... ista-devatd-samprayogak °. . . (the perfection of) communion with
the chosen deity °.

The term smaya ‘ pride, arrogance ’ in the siitra is paralleled by the Arabic c.g..,?, BEEIR JLSS
and &y s The term upanimantrana, ¢ invitation, call to attract >—by the Arabic ;)9-‘-” ; the
term sthiani—by the Arabic S ; and anista-prasangat—Dby the Arabic c.ilssly a0y cosly
&ae ¢ he may suffer a setback as far as his degree is concerned, and his promise (or vow) may be
broken ’. Also cf. Vy. ad loc.: tatra madhumatim bhamim saksatkurvato brahmanasya sthanino
devah sattva-suddhim anupasyantah sthanas imantrayante bhor ihasyatam iha ramyatam,

“r

kamaniyo *yam bhogah, k wyeyam k d, rasay idam jara-mrtyum badhate, vathayasam
Yo Y yey Y J Y

idam yanam, ami kalpa-drumah, punya mandakini, siddha maharsayah, uttama anukila apsarasah,
divye érotra-caksusi, vajropamah kayah, sva-gunath sarvam idam wparjitam ayusmatd, pratipadya-
tam idam aksayam ajaram amara-sthanam devanam priyam iti * The purity of the saffva in that
Brahman among these (four) who has directly experienced the (second) Honeyed (madhumati)
Stage is observed by those-in-high-places, the gods. With their high-places they invite him.
¢ Sir, will you sit here ? Will you rest here ? This pleasure might prove attractive. This maiden
might prove attractive. This elixir checks old age and death. This chariot passes through air.
Yonder are the Wishing Trees; the Stream-of-heaven (manddkini) confers blessedness; the
sages are perfected ; the nymphs are incomparable and not prudish. Eyes and ears (will become)
supernal; the body like diamond. In consequence of your peculiar virtues, Venerable Sir, all
these things have been won by you. Have entrance to this high-place which is unfading and
ageless and deathless and dear to the gods ”’ (tr. Woods). It may be relevant to note in this
context that ‘ lust after women ’ (sLJL & ,JJl) is also an example used in al-Birini’s Arabic
text (R, 178, last line) to exemplify ° the attachments’ (335Wl), a term corresponding to the
particularly deep-seated °affliction’ (klesa) known as abhinivesa (lit. ‘clinging’); cf. Y5,
siitra 2.9 (according to Bhoja’s version): svarasa-vahi viduso ’pi tanv-anubandho ’bhinivesah
¢ Clinging, which consists in being attached to the body, persists by force of one’s own impulse
even in the learned ’.

267 Ll L. One of the meanings of this expression is ‘ master of the world *.

268 Tn Arabic J:f;. which literally means °likeness ’.

269 This simile is paralleled to some extent in Vy. on sitra 3.51 (see n. 273 below). Cf. also
Vy. on siitra 2.33. Cf. also Manu 12.76, where kumbhipika ¢ being burned (or boiled, roasted)
in a jar ’ is mentioned in a list of torments which characterize the hells (naraka).

200 L1]. The MS has LJI. Ritter reads |J! with a question mark. The reading LT instrument ’
is also possible. For the reading l.l! cf. R., p. 178, 1. 3 from foot ; p. 180, L 10.

271 The MS followed by Ritter has rL_l-l. We propose the emendation rL_:Jl. Cf. Fakihat
al-Bustiin, 891 : 32ely o\ " JBI o ool "YUl Also of. the expression dharma-meghak samadhi,
¢ the concentration known as the cloud of merit’ in Y5, siitra 4.29. Cf. E. Senart, ‘ Bouddhisme
et Yoga ’, Revue de IHistoire des Religions, xr11, 1900, 353.

22 ~—lit.: ‘“soasto’.
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213 Cf. Vy. on Y8, sutra 3.51: evam abhidhiyamanak sanga-dosan bhavayed ghoresw samsa-
rangaresu pacyamanena mayd jenana-maranandhakare viparivartamanena kathaiicid dasaditah
kleSa-timira-vindso yoga-pradipah ; tasya caite trsna-yonayo visaya-vayavah pratipaksah,; sa khalv
aham labdhalokah katham anayd visaya-mrga-trsnayd vanicitas tasyaiva punah pradiptasya
samsaragner atmanam indhanikurydam iti svasti vak svapnopamebhyah krpand-jana-prarthaniyebhyo
visayebhya iti ¢ Thus addressed let him ponder upon the defects of pleasure. * Baked upon the
horrible coals of the round-of-births, and writhing in the darkness of birth and of death, I have
hardly found the lamp of yoga which makes an end to the obscurations of the hindrances. And
of this (lamp) the lust-born gusts of sensual things are enemies. How then could it be that
I who have seen its light could be led astray by these things of sense, a mere mirage, and make
of myself fuel for that same fire of the round-of-rebirths as it flares up again ? Fare ye well!
Sensual things (deceitful) as dreams and to be craved by vile folk !’ (tr. Woods, 286). Also
cf. Bhoja ad loc.

274 For the expression é,:.u-l rl:.J‘ cf. above R, p. 189, 1. 2.

27 This passage in the Arabic reflects stitra 3.52: ksana-tat-kramayoh samyamad vivekajam
ji@nam ¢ From the application of Discipline to moments and their sequence there arises know-
ledge generated by discrimination ’. Especially cf. Vy. ad loc. : tasmad vartamana evaikah ksano
na pirvottara-ksandh santiti tasman nasti tat-samahdrah. ye tw bhita-bhavinah ksands te
parinamanvité vyakhyeyah. tenaikena ksanena krisno lokah parinamam anubhavati, tat-ksano-
paradhah khalv ami dharmah. tayoh ksana-tat-kramayoh samyamat tayok saksatkaranam. tatas
ca vivekajam jridanam pradurbhavati.— Thus in the present there is a single moment and there
are no earlier or later moments. Therefore there is no combination of them. But those moments
which are past and future are to be explained as inherent in the mutations. Accordingly the
whole world passes through a mutation in any single moment. So all those external-aspects
of the world are relative to this present moment. By constraint (samyama) upon moments and
their sequence both are directly perceived. And as a result of this, the (intuitive) knowledge
proceedings from discrimination comes about ’ (tr. Woods).

276 The MS, followed by Ritter, has 43. ‘ Thereby ’ renders in Q 54 4 and in the Ans. 4.
1t is possible that 4. should be emended to 4.

277 Cf. siitra 3.53 : jati-laksana-dedair anyatanavacchedat tulyayos tatah pratipatik ¢ Therefrom
results (the capacity) to discern two (things which are) so similar that their difference with regard
to (their) genus, (their) individual characteristic and (their) location cannot be determined ’.
The Arabic > ‘ genus’, corresponds to jati in the siitra; _aa 5 sL2Y! Lan Aol ol
‘ the characteristics which distinguish one thing from another’—to laksapa in the siitra;
Glemy dandgy 4\ “its place, its situation and its direction *—to deéa in the siitra.

278 |2, which sometimes may mean ‘ metaphor’ seems to have been chosen by al-Birtini
here because of its etymology : * crossing ’. It may be relevant to note that ;l2 may also mean
“ bridge ’. The term 2 corresponds to tdraka ° deliverer’, lit.: °causing to cross over’ in
Y'S, stitra 3.54 (see below). Cf. the expression tirthankara, lit. * maker of a crossing (or ford) ’ in
Jaina terminology used for referring to a saint. Also of. India, Hyd., 395: sy 0,0 lga s ot
S Uy ol oy Ll T2 3l oS5 e¥5m Ul Lually ST sy 05 g it o
Ob UL sl s (8 * All of them (i.e. the stars and the saints shining among them alike)
are named tara, which name is derived from farana, namely, a crossing ()'L.?H) and a ford
( J}:a:l\). As for those (saints)—on account (reading ‘..1;‘& instead of ﬂ:l_() of their having crossed
over beyond the evil of the world and achieved thereby felicity ( (:a;J\) ; and as for the stars—on
account of their crossing through the sky in a circular motion *. (Sachau wrongly renders sall
here by ‘ the idea is that . . ."—Sachau, 11, 64.)

279 Ritter’s reading J:-:.O:-” has been accepted in spite of the fact that the MS permits also
other readings. Cf. nally jl£! “a crossing and a ford’ in India quoted in the preceding note.
Both l&f and J“\.‘.a:.]\ seem to refer to taraka, ¢ deliverer ’, in siitra 3.54. Also cf. Vac. under siitra
3.54: sézmsdm-sdgardt tarayatiti tarakam ‘ It is called ** the deliverer ” because it delivers from
(lit. ““ takes across ') the ocean of the round-of-rebirths’. A different derivation, from tdraka,
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¢ pertaining to the star* (whose light precedes that of the sun-rise) seems to be suggested in
Bhoja on siitra 3.33.

280 LY is Ritter’s reading adopted by us because of the passage in R, p. 191, 1. 1. The
MS has there iUl LYl . This may be rendered: ‘It is the universal humours ’.

81 Cf. siitra 3.54: tarakam sarva-visayam sarvathd-visayam akr m cets vivekajam jRdnam
¢ The knowledge generated by discrimination (which knowledge is referred to in siitra 3.52 above)
is (called) ¢ Deliverer , has as its object everything in every respect, and is simultaneous (lit. : is
bereft of sequence) ’. The term ¢draka in the sitra is paralleled by J)..AJ‘, jl.?‘-l in the Arabic
version ; sarva-visayam—by ol (S Sl Calaf L & sarvathd-visayam—by WS -y
a1y 'er. (sarvathd has the meaning °entirely, completely’ as well as ‘in every way’);
akramam—by 4>l 75

282 5 »y> generally means ‘ pearl’. The usual word for ‘substance’ is ,24>. Cf. above R,
p. 192, 1. 12,

283 The MS appears to have Jy¥| rather than J,| which occurs in Ritter’s text. Cf. e.g. R,
p. 181, 1. 2-3, 7-8; R, p. 191, 1. 7. Al-Biriini regularly employs the words J}")“ Sl g pall
‘ the three primary forces’ to render the notion of the three gunas, ‘ constitutive qualities .
Cf. also India, Hyd., 30 and 335.

284 Of. siitra 3.55: sattva-purusayoh Suddhi-samye kaivaly ¢ Kaivalya (‘‘ autonomy, in-
dependence, liberation ) comes about when sattva (i.e. cifta, “ the mind ) and the self are equally
purified ’ (cf. Y'S, sutra 4.33). u,..é.‘.!l ¢ the soul’ corresponds to purusa in the sitra (cf. R, p. 170,
1.8; p.177,1.19; cf. India, Hyd., 30: i) 9 eod! 0_,..:”3 ‘ They call the soul “ purusa ”’);
and H,LEJ\ ¢ the heart —to sattva (i.e. citta, ‘ the mind ’, a synonym of buddhi and manas) in the
stitra (cf. R, p. 177,1.10; p. 183, 1.20; and cf. India, Hyd., p. 33, 1. 12). Also cf. Vy. ad loc. :
yadd nirdhita-rajas-tamo-malam buddhi-sattvam ... ‘ When the sattva of the mind has been
cleansed of the defilement of rajas and tamas . . ..

285 ;3 ISL| which occurs in the MS. Ritter has the incorrect reading 5\sl. The meanings of
36K and 35lst! are identical.
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