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The first text of al-BiriTni (A.D. 973-c. 1050) published in Europe which 
contains a reference to his translation of Pataiijali's Yogasiitra is his Risala 

fi fthrist kutub Muhammad ibn Zakartya' al-Rizi, 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 Risila, al-Birfini states that this list comprises the works he has 
written up to the end of 427/1037.2 Several years later Sachau published 

al-Birflni's India (London, 1887), in which al-Birfini not only refers to his 

having translated this work of Pataiijali,3 but also quotes from it copiously.4 
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-Birfini'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 Sfitras '.6 This view 
was regarded as certainly true and further elaborated by S. N. Dasgupta, who 
as late as 1930 postulated a distinct Patafijali as author of the text translated by 
al-Birfini.6 Presumably Dasgupta did not have access to the MS of al-Biraini's 
translation, which had been discovered by Massignon in 1922.7 Sachau's 

1 In his introduction to his edition of al-Birfini's JUL d 
4.JY, 

"Jl ,WJi 
v.. (Chronologie orientalischer V6lker von Alb~ri5,, reprinted, Leipzig, 1923). The text in question is 

referred to on p. xxxv as 

.iL 

I 
,y ,: 

j 
.. .A? 

•.j 
'the translation of 

Patafijali'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 Biriim contenant le rdpertoire des ouvrages 
de Muarammad b. Zakariya ar-Razz, Paris, 1936. The relevant portion of the Risala was translated 

by E. Wiedermann, Beitreige zur Geschichte der Naturwissenschaften, LX (Sitzungsberichte der 

Physikalisch-Medicinischen Sozietat in Erlangen, LII-LIII), 1920-1, 66 seq. Al-Birfini's translation 
of Patafijali's Yogasitra is mentioned once again in an appendix to this Risala, the author of 
which is Ibr-him b. Muhammad al-Gha~danfar al-Tibrizi. According to Sachau (op. cit., p. xv) 
al-Gha~danfar states inter alia that he attempted to read a portion of Patafijali's book translated 

by al-Birfini but could not understand it. 
2 P. Kraus, op. cit., 29; cf. Sachau, op. cit., p. xiii. 

c of. Kitab ft 
tah.qq 

mc li' 1-Hind or al-Birinm's India (Arabic text), Hyderabad, 1958 (hence- 
forth abbreviated as India, Hyd.), 6. 

c of. E. C. Sachau (tr.), Alberuni's India, London, 1910, reprinted, Delhi, 1964 (henceforth 
abbreviated as Sachau), index I s.v. Patafijali. 

5 Sachau, I, 264 (annotations). 
6 S. N. Dasgupta, Yoga philosophy in relation to other systems of Indian thought, Calcutta, 

1930, 64. 

7 Kdprilii 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 Pataiijali's Yogasitra.8 He further claimed that the 

commentary on the Yogasitra contained in the excerpts could also be deter- 
mined. This he identified at one time as the Yogabhasya of Veda-vyasa (fi. 
between A.D. 650 and 850),' and later-as the Rajamdrtanda of Bhoja Raja 
(c. A.D. 1018-60).1? 

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-Biraini's translation.1 
The present undertaking is an attempted translation of al-Biruini'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 Yogasitras 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 priori 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-Biraini'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 sfitras as well as the form of a 
dialogue are of his own making.12 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 

'.l1 It may be suggested that having found in the 
original commentary occasional questions and hypothetical objections intro- 
ducing the saitras, al-Birfuni 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-Birtini's translation of certain passages has an unmistakable 
resemblance to Veda-vyasa's Yogabhasya or to Vacaspati-midra's subcom- 
mentary (of about A.D. 850), called Tattvavaidsradi, 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-Birflni 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-Birfni's India used identical parables and 

8 R. Garbe, Srmkhya und Yoga, Strassburg, 1896, 41. 
* R. Garbe, Die Srmkhya-Philosophie, Leipzig, 1894, 63. 
1o R. Garbe, S&Xmkhya und Yoga, 41. 

11 H. Ritter, ' Al-Birfini's tbersetzung des Yoga-Siitra des Patafijali', Oriens, Ix, 2, 1956, 
165-200 (henceforth abbreviated as R). 

12 R, 168 (1. 2). 
13 R, 199 (11. 1-2). 
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examples.4 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-8tre en 

partie dans ce texte, alors tout recent, qu'al-Birfini s'est initib au Yoga de 

Patafijali sur lequel il a d'ailleurs 4crit un ouvrage en arabe '.15 In fact al- 

Birflni's text has more in common with Veda-vyasa's commentary than with 
that of Bhoja Raja. 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-Birfini distinctly and explicitly quotes from 

what he refers to as 'the commentator' ( ,. ).16 In one of them Ritter 

suggests for the indistinct text y gy the reading b, namely 'by Vyysa ', 

the author of the 
YogabhJsya." 

This suggestion, however, may be objected to 
on the following grounds. 

(1) In his India al-Birflni invariably transcribes the name Vyysa-although 
not occurring there as the name of the commentator in question-by using the 

Arabic letter and not 
.x18 

(2) A comparison of the two explicit quotations by al-Bfrfini with Veda- 

vyasa's Yogabhusya yields the following observations. 

(a) In the case of the one quotation, where medical doctrines are referred 

to,19 only a small portion is paralleled in Veda-vyasa. 
(b) In the case of the other quotation, though similar 

Puri.nic 
geographical 

and cosmological material is handled both in the Arabic version 20 and in Veda- 

vyasa,21 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-Birfini had probably been written at a time 

when the bhayya 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, II, Paris, 1953, 46. 

16 R, 185 (1. 16), 188 (1. 3) ; cf. 
India, 

Hyd., 191, 192, 194, 196, 205 (Sachau, I, 232, 234, 

236, 238, 248). 
17 R, 185 (1. 16). 
18 Thus at least 18 times (e.g. India, Hyd., 102, 104). 
19 R, 188 (1. 2 et seq.). 
20o R, 185 (1. 16 et seq.). 
21 Veda-vyisa's YogabhMsya (henceforth abbreviated as V) on saitra 3.26. 
22 cf. S. N. Dasgupta, op. cit., 63-4. 
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used by al-Birfini had dealt with a very early version of the Yogasiitra, before 

interpolations were added. This possibility is further supported by considering 

al-Birfini's misunderstanding of the word nidrJ 'sleep ', in sfitra 1.10,23 as 
referring to dream (L3 ). He would hardly have done this had his source 

included siitra 1.38, which clearly speaks of nidrJ ' 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- 

Birfini, such as Vacaspati-midra (ninth century A.D.), Vijfitnabhiksu (sixteenth 

century A.D.), and Nilakanitha, who lived-as M. Eliade points out-wwhen 
all India was full of mystical and devotional currents, and whose versions of the 

Yoga were shaped under the impact of Vedintic ideas and bhakti (mystical 
devotion).24 For indeed, whereas the siltras speak of the goal as kaivalya 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 (a $1 
, 

y l).26 

Indeed, the concept of God in the latter is a far cry from that of the sfiltras them- 

selves, which conceive of Him as a passive archetype of the Yogin, the object of 
a purely ' intellectual' devotion.27 But against such argumentation one should 
not ignore the fact that al-Birfini 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-Birtini was assisted by teachers is also evident from his own testimony in his 
India.29 Nevertheless there is much in our text to suggest that al-Birfuni relied 
to a considerable extent on his own intelligence and autodidactic capacity in 

studying the sfitras and their commentary. The evidence for this, which is 

cumulative, may be exemplified by the following points. 
(1) Al-Birfini's incorrect rendering of the term nidr5 in siltra 1.10, mentioned 

above, can be accounted for only as due to his independent effort to understand 
the same siltra. The latter consists of a definition of the term nidr5 : abhiva- 

pratyayalambanM vrttir nidra '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-Birfini 
understood, namely: that mode of functioning of the mind which has as its 

23 Sfitras refer to the edition of Dhundir~j, Kashi Sanskrit Series, No. 85, 1931. 
24 cf. M. Eliade, Yoga : immortality and freedom, London, 1958, 75. 
25 Sfitra 4.34 : . .. .kaivalyaim svarilpa-pratis(thM v& citi-baktir iti. 
26 R, 199 (1. 1) ; cf. R, 197 (1. 20). Cf. India, Hyd., 61 (11. 7-8), 66 (1. 17), 102 (11. 3-4). 
27 cf. M. Eliade, op. cit., 75. 
2 8 R, 167 (1. 10). 
29 India, Hyd., 18 ( = Sachau, I, 24). 



306 SHLOMO PINES AND TUVIA GELBLUM 

object a content which is absent (from the corresponding reality). That he 

naturally took to refer to the state of dream.30 
(2) Another brain-wave of al-Birfini himself may account for what he 

made of sfitras 2.33-4. Here the expression vitarka-bhdhane is translated by 
Ballantyne : ' in excluding things questionable ', and by Woods: ' if there be 
inhibition by perverse considerations '. A1-Birftni apparently renders it by 
g W LIa CJ? 

I.\ 

'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-Birfini 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' 

(3) The succinct sfttra 2.22 reads: krtartha~m prati nastam apy anastam 
tad-anya-sadhranatvat ' 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-Birfini appears to have taken the 
word sadhhrana in the sense of a generic property, a universal, and hence an 
intellectum. And he takes k~rtirtha to be its opposite-a sense-perceived object. 
He is consequently led to translate the stitra: 

4. 

& 
" 

O L* 

. 0& AI 

L. 

'The sense-percepts do not possess permanent reality in the 

way the intellecta do '.ha A Platonic-Aristotelian background is evident in this 
translation. 

(4) In sfttra 2.6 al-Birftni, presumably unaided by a teacher, takes a 
definition to be a mere illustration and consequently fails to understand the 

sfitra. Here the concept of asmitd ' the feeling of individuality or personality' 
is defined as drg-dariana-daktyor ekitmati ' the state in which the seeing agent 
and the sight function are identified as one self '. Al-Birfini takes this to be just 
a case illustrating the vrtti (mode of functioning of the mind) called vikalpa 
' false conception (based on language symbols) '," which he uniformly translates 

by o,1JI' 
unproven opinion '.35 

30 R, 171 (1. 11). 
31 R, 182 (1. 14). Perhaps al-Birfini read here bodhane for badhane. 
32 R, 182 (11. 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 sfitra 2.12 include a reference to the celebrated story 
from the Mahdbhkrata of Nahusa, who, having replaced Indra as the chief of 
the gods, was later transformed into a snake by the 

.Ri 
Agastya.Y6 AM-Birfini 

also has the story, but he has reversed the role of the characters: y U~.Ju ta 

• ' . . . 
and like Indra, chief of the gods (lit.: ' angels '),37 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 '.38 

This mistake may be accounted for 

by al-Birfini's misunderstanding a Sanskrit text (especially if it used the word 
indra both as a private name and as a name of an institution or title, such as in 
the expression devandm indra) ;39 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 sfitra 1.24, is 
rendered by ... 3' • 

,I 
.• J.3•. 

4• 
y, 

4••• •[! ... 

. .. 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 sfitra 1.41 the Indian epistemological triad of ghraitr, 
grahana, and grihya is transposed respectively into the J 

r, 
• , and 

?yi 
of the Aristotelians.41 

(3) The Indian philosophical problem, implicit in sfitra 2.15, of what 
constitutes the real self (Qtman) is analogous to a question discussed in Arabic 

philosophy as to whether it is the body (J.O) or the soul (;Z ) that constitutes 

the essence of man (0 L.•J). The form which this problem assumes in Arabic 

philosophy is reflected in the selection of terms in al-Birfini's translation here.42 
Evidently, from the point of view of al-Birfini and his readers, the Arabic 

work provides an operative or functional, though not literal, translation of the 

Yogasiitra with its commentary. This is often done by means of paraphrasing. 

36 Mahbbhirata, v.17 ft., xII. 342 ft., and with some variations xIII. 99 if. (Referred to, 

summarized, and discussed by Jacoby in Hastings, Encyclopaedia of religion and ethics, s.v. 
' Agastya '. 

37 cf. India, Hyd., 72 : "SZi L.3 U?ftJ y.; Ui.a~ ' . ..the class of deva whom we 
have explained as angels' (Sachau, i, 95); cf. R, 168 (1. 7). In translating the term for gods by 

, 
' angels ', al-Birfini follows a long-established usage of translators of Greek texts into Arabic. 

38 R, 179 (11. 15-16). 39 cf. V on siitra 21.2. 4o 8, 173 (11. 13-14). 
1I R, 176 (11. 11-12). 42 R, 178 (11. 11-12). 
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An example is the rendering of the term maitrei' compassion' in sfitra 1.34 by: 

.. . that he should wish and desire well-being for all creatures without excep- 
tion and rejoice in their attaining it '.** 

But al-Birfini 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 sfiltra 2.6, d.rg-darsana-daktyor 

ekatmataivdsmitS, al-Birfilni renders drg by "J and darmana by f , but he 

is then caught in a dilemma: while the union of these two is denounced by the 
sense of the sfittra here, it is commendable according to Aristotelian philosophy. 
He therefore slightly changes the two terms by qualifying them as follows: 

J•.l 
•} 

J 

•. 
L JA\ ' the corporeal knower and the simple (i.e. imma- 

terial) act of knowledge '." 

Al-Birfini 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 kleda' affliction'-Ji 'weight' 46; for buddhi 'intel- 

ligence or the thinking organ 
'--i.i 

'heart 
'.46 

His terminological apparatus, 

however, is not completely uniform. Thus, for instance, the same term 
.. 

is used to render at least three distinct concepts: (i) kriya in the sense of 

rajas 47; (ii) karma 48; and (iii) sadhana, the name of the second chapter 
of the Yogasitra.49 

A better understanding and appreciation of al-Birilni'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 50 on liberation from afflictions,51 
translated into Arabic by Abfi 

al-Raih. 
n Muhammad ibn Ahmad al-Birfini. 

43 R, 176 (11. 3-4); cf. R, 185 (1. 11). 44 R, 178 (1. 14); cf. R, 197 (1. 5 et seq.). 
46 R, 177 (1. 20) ; cf. R, 167 (1. 2). 46 R, 192 (1. 20). 

,7 R, 181 (1. 7). 48 R, 185 (1. 7). ,9 R, 183 (1. 18). 
50 The Arabic transliteration is J.b., which may also stand for the adjectival form 

patalijala; cf. India, Hyd., 6, 102 (= Sachau, I, 8, 132). However, in all probability al-Birfini 
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 a by an Arabic alif indicative of a long &, e.g. pi 
.-brahman 

(R, 

175 (1. 3)) (but 

.jULy.--brahmanda, 

R, 187 (1. 2); ~iJ 
.--brahma-loka, 

India, Hyd., 191 (1. 1)). 

Cf. Sachau, I, 257 (annotations). 

51 The printed text has J 
".J. 

The emendation JIZIl (lit. 'weights, burdens ') is based on 

R, 177 (1. 20), where this word corresponds to kleba in stitra 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., 61 (1. 12) for the expression L* 

.); 

India, Hyd., 6, 
" L?$JI f L 

(q.bS) 
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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 68 till I turned to 64 books on wisdom 66 preserved by their dlite, 
and with respect to which the ascetics compete with a view to progressing upon 
the way 56 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 67 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 5s and (to) unification 69 and (to) generation not according to the 
mode 60 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,61 

CJ.I ••. • 
'(a book) on the liberation of the soul from the fetters of the body' (cf. Sachau, I, 

8); India, Hyd., 102, U?i.c "b 
. 9,-• 

2 • 
.•S. 

'(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 

. " 
I J 'liberation from entanglement ', 

in which the last word was corrupted into 
JL.J. 52 More literally' Whoever is in a different position '. 

53 Or ' astrologers'. The text has Op . 
** Or ' came upon '. 

66 Or ' philosophy '. 56 
3.) may also have the meaning ' to seek '. 

67 Lit. ' from which one is informed'. 

58 For 1- cf. below R, 193 (1. 16) ; R, 175 (1. 18) (Ans. to Q 20). In the language of the 

theologians and the Siffis this word may refer to the indwelling of God or of a spirit in a body. 

69 cf. R, 199 (1. 1); cf. also India, Hyd., 102 (quoted in p. 308, n. 51), fW >., 
•,•I 

#.c ; India, Hyd., 55, 
Z,41 ".tJ-,JI 

JI 
,, •, 

I 
, 

... 
• 'seeking liberation and addressing 

himself single-mindedly to (the achievement of) absolute unity' (cf. Sachau, I, 73). 
*o Lit. ' law'. 
e6 The printed text has 3). The translation follows an alternative reading 3) mentioned 

by Ritter in his critical apparatus. 
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and of the Srffi 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 62 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,63 to arrange the work 64 in a way which resembles (a 
dialogue consisting of) questions and answers,65 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 66 upon the good. 

This is the beginning of the book of Patafijali, 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 67 J exalt, with a humble soul and a pure 
intention, the angels 68 and (other) spiritual beings 69 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 
Hiran.yagarbha.7? 

62 Lit. ' according to what it is '. 
63 The name of the commentator is not mentioned. For reference by al-Birfini to 'the 

commentator' (,. 1) cf. R, 185 (1. 16), 188 (1. 2); India, Hyd., 191 (1. 1), 192 (1. 6), 194 (1. 6), 
196 (1. 15), 205 (1. 14) (= Sachau, I, 232, 234, 236, 238, 248). 

64 Lit. ' the speech '. 
65 The Arabic has ' question and answer' in the singular. 
66 Probably owing to a printing error the diacritical dot over the nitn in . is missing in the 

printed text. 
67 Lit. ' then '. 
68 i.e. gods (deva). See above, p. 307, n. 37; cf. R, 172 (1. 17), 173 (1. 3), 192 (1. 2). Also cf. 

India, Hyd., 68 (1. 17), 
,"b& 

1 , y; ' the deva or angels' (Sachau, I, 91). 
69 cf. R, 172 (1. 14). For a description of' angels' (deva) as a subclass of' spiritual beings 

' 

(?'.,-•jI) 
see India, Hyd., 68 (cf. Sachau, I, 91). Sachau's identification of the latter term 

with deva (loc. cit.) appears to be erroneous. 

T0 In Vicaspati-mibra's subcommentary Tattvavaibiradi (henceforth abbreviated as Vic.), 
under shitra 1.1, the following statement is quoted from the Yogiyajieavalkyasmrti: ' Hiranya- 
garbha and no other of ancient days is he who gave utterance (vaktS) to Yoga ' (J. H. Woods, 
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The ancients have been deeply engaged in the study 71 of the things through 
which the four objectives 72 may be achieved. These (objectives) are: religion 
and conduct of life,73 property and ease,74 enjoyable living and pleasure, 
liberation and permanence.75 (In studying these the ancients) scarcely left for 
those who came later scope for discourse. However, my exposition excels in 

clearing up 76 the ambiguities which they put down. It is restricted to (a 
study of) the means 7 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 Pataijali, with Veda-vyisa's 
Yogabhasya 

and Vacaspati-mifra's Tattvavai- 

ASradi, Cambridge, Mass., 1927 (henceforth abbreviated as Woods), 5). According to the 

interpretation of V~c. this implies that Hiranyagarbha preceded Patafijali. For a similar 

argument Midhava invokes in his Sarvadarianasaizgraha, ch. Pataijali-dariana, the above- 
mentioned quotation (misleadingly abbreviating the name of its source as ' Yjfiavalkyasmrti '). 
Cf. Vic. under 

sfitra 
1.25 and Vicaspati-mibra's BhamatU under Brahmasitra 2.2.37. Also cf. 

Raminanda Sarasvati's Maniprabh& (c. A.D. 1592) on saitra 1.1: 'Although an authoritative 
book was made by Hirainyagarbha, still since that was deemed too extended, an authoritative 
work conforming to that (book) is begun ' (J. H. Woods's translation in JAOS, xxxIv, 1915, 1 et 

seq.). According to the Mahubhdrata (Mbh., xii.349.65, quoted by P. Deussen, Allgemeine 
Geschichte der Philosophie, Bd. I, Abt. 3, Leipzig, 1908, p. 17, n), Yoga was introduced by 
Hirainyagarbha, whereas Kapila is designated as the founder of Snkikhya. Elsewhere too there is 
reference to a connexion between Yoga and Hiranyagarbha (Mbh., xii.342.95, referred to by 
Deussen, op. cit., 17). See op. cit. for further references to Hiranyagarbha. Also see R. Garbe, Die 

SS~mkhya-Philosophie, 
27 et. seq. 

71 Lit. ' mention '. 

72 The four objectives 
(J.•.) 

referred to in the text are the well-known 'aims of life' 

(purugsrtha), namely : dharma ' law ', artha ' economic and political power ', kima ' pleasure ', 
and moksa ' liberation '. 

7 Ritter's text has 
; . 

In the Arabic script there is not much difference between p' and 

L, which means religious tradition. Possibly al-Birfini had in mind the word 
~1. 

In India the 

meaning of dharma is uniformly expressed by 9JI ' religion '. Cf. India, Hyd., 102, p 
•.• 9JI1 y L dS), 

." -. 
l 'the word dharma means "reward" but in general it is used for 

" religion "' (Sachau, I, 132). 
" For the inclusion of ease ( JMI) within the concept of artha cf. Kautilya's ArthaAdstra, 

6.2.1-3: 'Peace and activity (Jama-vyayamau) 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- 
phalopabhoginiim ksemara&hanah dama4)' (R. P. Kangle, The Kautiliya Artha$dstra, I, Bombay, 
1960, 165; II, Bombay, 1963, 368). Elsewhere the word "MJI is used synonymously with 

"-•l to refer to the concept of sukha ' ease ', as opposed to duhkha ' sorrow' (R, 189 (1. 7) ; cf. 180 

(1. 10)). 
5 In his India al-Birfini also uses the Sanskrit term 

moksa, e.g. India, Hyd., 53, 
,j 

fS "y.d 
•JJ~ 

L -~ 'they call its (the soul's) liberation in the Indian language 
mok.a' 

(cf. 

Sachau, I, 70). 
76 Ritter's text has J•. Emendation proposed: J. The translation conforms to this 

emendation. 

7 
The usual meaning of 

..i 
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,s? 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,83 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 84 

whereby the state of hidden things is discovered. It is (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 85 of books are (directed) either to 
the production of a comment 86 peculiar to them or to guidance towards an 

7 
For the present discussion of causes of non-perception cf. Thvara-krna's Saiskhya-karik&, 

kirikA 7: atidir~t samipy~d indriya-ghatn mano-'navasthandt/sauksmydd vyavadhanad 
abhibhavat samrnibhihirac ca (anupalabdhi4) ' (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. 

so Read 
o1lL• 

instead of Ritter's 
ciL... 

This Arabic word has the primary meaning ' grains 
of dust '. Cf. Vicaspati-mibra's Tattva-kaumudr on Sasikhya-karik&, kiriki 7 (quoted in the 

preceding note): 
saukrsmyit-yathendriya-sarnikrsta.n 

paramnvddi 
pran.ihita-manm 

api na 

pabyati '"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 '. 
s8 The Arabic has the singular. 
82 For the example of the fence cf. e.g. J~nakinitha's Nyayasiddhuntamaiijari, Banaras, 

1916, 40. 

83 Probably the humours of the body are meant. Cf. Fakihat al-bustan, 1358: 

84 The MS may be read a 4y 
4. 

I or 
,•J ..I. 

In the translation Ritter's 

emendation 

.-t. 

instead of 

. _ 

has been adopted. If the reading c 
,•ol 

(instead of 

•:•.tl 
translated in the text) is adopted, the meaning would be 'prognostication from voices 

(of birds ?) '. 

80 pf , lit. ' speech, discourse '. 
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objective which they endeavour to obtain.87 The aims are determined 88 

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,89 and that which is inferior relatively (to the first part) and which (refers 
to) the remaining objectives,90 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 91 a 
status similar to that of sense-perception productive of conviction. 

Question 1. The ascetic who roamed in the deserts and jungles 92 addressed 
Pataiijali, 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.93 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,94 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 praxis * is as 
it were activity,97 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) 

87 ,i by4, lit.' go, proceed to '. 
88 This corresponds to " in the printed text. As Ritter points out, the word can also be 

read y ' is differentiated '. A further possibility is pJ ' are modified'. 

89 I ft is an expression frequently used in Arabic philosophical texts which are trans- 

lated or adapted from the Greek. 
90 

.JUd--the 
' aims of life ' (purunsrtha) referred to above; ef. p. 311, n. 72. 

91 Lit. ' for him who reads it '. 
92 'Jungles' corresponds to jL.J occurring in Ritter's text. If the reading 5LisJ, 

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

93 A primary meaning of y is ' comparison, analogy'. It may be used in the sense of 

syllogism or reasoning. 
94 

95 The translation conforms to Ritter's reading 
"1-ta.. 

Ritter's critical apparatus has 
"L-&I. 96 cf. Jndia (quoted by R, p. 169, n. 

10); JLl lA.,-I •'J• p~L.1 
i 
JI1.1 G). 

' 

,9. 
71 - J I JI . y 

, 
G J 3 ; ulzJ 

. 
(cf. Sahau, i, 76 et sq.). 
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compression 98 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,99 so that they should not cling 0oo to that 
which is not you.'0' (It consists finally in) every (faculty) engaging in the work 
which is assigned to it by you. This activity 102 comprises both knowledge and 
praxis. 

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 ? 1o4 

Ans. 'He is not completely bound, for he has severed the bodily lO* 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 lOs 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.10s 
Q 4. This answer is not satisfactory as an explanation.109 Let me know 

whether he increases or decreases 11o 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,111 in which case he would be inanimate 112 without awareness of anything. 
98 dl L?i 123 9 I 

• (R, 183 (1. 167)) corresponding to pratyahira (siitra 2.54). 
9 

This expression corresponds to the term vrtti of the sfitras (e.g. 1.2). 
100 The translation conforms to the reading & 

..?J1i; cf. R, 170 (1. 8). Ritter's text has &g l. 
101 cf. siitra 1.2: yogas citta-vrtti-nirodha4 'Yoga is the suppression of the modes of 

functioning of the mind '. 
102o 

. 
103 Lit. ' towards 

'. 104 cf. V introducing sfitra 1.3: tad-avasthe cetasi visay~bhv&vd, buddhi-bodhatm5 purusa4 

kinmsvabhava4 
' 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 

",J. 
The translation conforms to the reading LJ.\. 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 

"...al, 
namely : social ties. 

106 " 

1O7 cf. India, Hyd., 62 (quoted by R, p. 170, n. 4): •, 
.J1, 

J,- 3) 4,4 . . . 

108. 
O (cf. Sachau, I, 82). 

x08 cf. siitra 1.3: tadi drastu4 svaripe 'vasthinam 'Then the seer (that is, the self) retains its 
own form '. 

10o 

.u 
11o Cf. V-c. under siitra 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 (svaripa) of the mother-of-pearl does not suffer increase or decrease of 

being, no matter whether the perception (jfidna) which refers to it (gocara) be the source of 
correct knowledge 

(pramn.a) 
or (the source) of misconception ' (Woods, 14). 

111 Ritter's printed text has 
,• •(.. 

The translation conforms to the alternative reading 

suggested by Ritter's critical apparatus: ,4L%1. This probably corresponds to 
5ikd5a 

' ether '. 

Cf. R, 190 (1. 8 and 1. 10) (corresponding to sfitras 1.41 and 42 respectively). 
112 

. 
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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 113 to them and belonging 
to their aggregate.114 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.116 (R, 171) 

Q 5. How many are the faculties of the soul which spread out of it ? 
Ans. They are five.117 The first of them is apprehension,11s which has three 

modes 119: (a) (apprehension) by means of the five senses 120; (b) (apprehension) 
by means of inferring 121 from a percept,122 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,123 for instance our 
knowledge that the city of Kanauj is on the bank of the Gaiiga river. For this 

(knowledge) is attained by means of information received 124 and serves as a 
substitute for one's apprehension of this (fact) by eyesight. 

The second (faculty of the soul) is imagination,125 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,126 which has no 

113 Ritter puts a question mark after 0>U. In all probability the word should be read 

.aLJJ deriving from the root .LJ. 

114 cf. siitra 1.4.: vrtti-siripyam itaratra ' At other times it (the self) takes the same form as the 
modes of functioning (of the mind) '. 

115 Or ' that which encompassed him '. 
116 cf. V on sfitra 1.3 : svaripa-pratisth5 tadJni'.m citi-baktir yath& kaivalye ; vyutthana-citte 

tu sati tathapi bhavanti na tathk' 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. V~c. ad loc. 

117 cf. saitra 1.5 : 
vrttayah, 

paicatayyah . . . ' The modes of functioning (of the mind) are of 
five kinds .. 

11s 81 
. 

Cf. 
pramdn, 

a in sfitra 1.6: 

pramdna-viparyaya-vikalpa-nidr&-sm8rtayah. 
'Modes of 

correct knowledge, incorrect knowledge, comprehension of words, sleep, and memory '. 119 

.J. 120 cf. pratyaksa in sfitra 1.7: pratyak~sanumanngami1h pramadeni 'The modes of correct 

knowledge are perceptual, inferential, and linguistic '. 

121 Ritter's text has here with a question mark. In all probability the word should be 

read A Jl. Cf. anum&na of the corresponding siltra 1.7. 

122 123 

. . 
Cf. 5gama in sfitra 1.7. 

124 . 

125 

.1 
Cf. viparyaya in sitra 1.8: viparyayo mithyi-jidnam atadrpa-pratistham 

' Incorrect knowledge is false cognition which takes a form other than that of the object '. 
126 fl. Cf. 

vikalpa in sfitra 1.9: Jabda-jihinanupdti vastu-inyo vikalpab '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,128 and yet (the man) 
who employs it is not blamed, on account of (linguistic) habit. 

The fourth (faculty of the soul) is dream(ing),129 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,130 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,131 namely habituation.132 For when a person has turned to a faculty 
of the soul in itself,133 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 Bitter's text has here 2L-, with the remark that the MS appears to have oL.o. The word 

should probably be read 
5L... Cf. V on saitra 1.9 : tad yath& caitanyanm purusasya 

svaripam iti 

yad5 citir eva 
purusa, 

tadli kim atra kena vyapadigyate, bhavati ca vyapadele vrttir yath5 caitrasya 
gaul '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 4 
129 •JJJ. Cf. nidr& 'sleep' in sfitra 1.10: a-bhava-pratyayalamban5 vrttir nidri. 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. I, Abt. 3, 512). Like al-Birfini 

and unlike Woods, Deussen takes the negating particle a in the beginning of the sitra as applying 
to the compound as a whole and not as applying to bhava. Accordingly he construes the definition 
in the siitra like al-Birfini. The latter, however, misunderstood this definition as applying to 

dream. 
130 

.JSg. 
Cf. smrti ' memory' in shitra 1.11 : 

anubhita-visayisampramosah, 
smrtii. Woods, 

following the interpretation of V~c. ad loc. translates this siitra : ' Memory 
(sm.rti) 

is not-adding- 

surreptitiously (asarmpramosa) 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 Pataijali, reprinted, Calcutta, 1960, 

14). The latter two, like al-Birfini and unlike Woods, take 
asarmpramosa 

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 Bohtlingk, and U. Wogihara, The Sanskrit-Chinese dictionary of Buddhist 
technical terms, based on the Mahavyutpatti, reprinted, Tokyo, 1959, 109.13. 

131 
. 

Cf. R, 169 (11. 18 and 19), 170 (1. 4). 
132 

J.0 
. Cf. abhydsa 'repeated practice, training' in sitra 1.12: 

abhydsa-vairagyabhydrm 

tan-nirodha. 

' The suppression of those (vrttis is attained) by repeated practice and detachment '. 
133 
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result of which affects disappear, and by means of habituation,134 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.1a5 
(R, 172) 

The second way is intellectual,136 namely mental asceticism,137 which 
consists of contemplating the consequences with the eye of the heart,13s and 

considering the evil of the existents, which come into being and pass away. For 

nothing is worse 139 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.140 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.141 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,143 (these two forces being) 
pure 144 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 

4..a,11 

and states that the MS is not clearly legible here. 

The correct reading appears to be U ye J!. 
2'6 Cf. siltra 1.13 : tatra sthitau yatno 'bhyisah ' Of these, repeated practice is the effort to 

remain in the state (of suppressed vrttis)'; and sfitra 1.14: sa tu dIrgha-klla-nairantarya- 
aatkdra-sevito 

drdha-bhiimih.' 
This (effort), however, is consolidated (lit. ' possesses solid ground '), 

when it is well attended to for a long time and without interruption '. 
136 Ji•. Cf. V on shitra 1.12. In the corresponding quotation in India, (R, p. 172, n. 1 = 

Hyd., 60 = Sachau, I, 79) this word is corrupted into IJJ (Sachau: 'renunciation', 'via 

omissionis '). 
137 

•3J -a term referring to a way of life characterized by abstinence as practised by the 

Sififs. Cf. vairagya ' detachment, passionlessness, renunciation ' in stitra 1.15 : drstanuwravika- 

visaya-vitrsnasya valikdra-sampji 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 
scriptures (lit. ' heard ') ' 

138 

.JW C..-a 

regular Siifi term denoting non-discursive intuitive knowledge of the 

mystic. 
139 The translation follows Ritter's reading here, 

•1. 
He, however, states that he is not 

sure of this reading. An alternative reading may be suggested : A 
. 

' free from '. Cf. Vic. on 

sfitra 1.16 : ' For nothing alive is ever free from connexion with bondage to birth and death ' 

(Woods, 39). 

lal i.e. the three 
gusnas. Cf. siltra 1.16: tat-paranp purusa-khyiter 

gun.a-vaitrsyam 
'The no- 

longer-thirsting for the 
gun.as 

that results from the knowledge of the self is superior to that 
detachment'. 

142 Lit. ' on one side '. 
143 Lit' 'on the other side '. 
144 Replace original 

., 

for Ritter's emendation 
),. 

Cf. R, 181 (11. 7-8). 
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of governance and maintenance.145 That person transcends (these forces) by 
slipping away from (all) three of them. 

Q 7. 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.147 The second is the conception of the intelligibilia,14s 
which are devoid of matter.149 

Q 8. Which of the two kinds belongs to those who are spiritual and god- 
like ? 15o 
. . . Ans. Because they are of simple 151 species, not having gross (or cor- 

poreal) bodies.152 The other 153 kind 154 is of greater value and price than is 
to be found among men.155 

Q 9. And what is the position of angels 156 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 15s from thoughts about consequences. 

Q 10. Is there or is there not a difference of rank 159 in this state among the 
angels ? 

145 cf. India, Hyd., 30-1: L.-.., a..oI ,•j..".,•..,•Ijcl..d , 
~UJ, "[LA i .•l, . &.' 

,•j.3 
7,LW ,?J1. .• ,.JL, W •. , 

.• 
7!. ~,• •I [. '... 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, I, 40-1). For the equation of the three 
gun.as 

(qualities, constituents of 

Nature) with the three aspects or forms conceived in the doctrine of the trimirti, the Hindu 

trinity, cf. e.g. Kglidisa's Kumrrasarmbhava, 2.4: namas trimirtaye tubhyarm prik srsteb 
kevaiatmane/gura-traya-vibhagaya padcid bhedam upeyuse 'Salutations to you, 0 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, II, Stuttgart, 1963, 65. 
Is147 148 

149 cf. stitra 1.17-18 : vitarka-vicaranandasmit4-ripinugamat sanmprajfi'itah' The self becomes 

fully aware of objects by assuming the form of deliberation, reflection, joy, and egoism'; virima- 

pratyayibhyisa-piirvakal 
saymskcra-4e.o 

'nyah '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 
.J..J 

probably meaning here ' incorporeal '. 

152 cf. slitra 1.19: bhava-pratyayo videha-prakrti-laydn4im 'Those who experience the 

absorption-into-prakrti characteristic of " videhas" (lit. ' the bodiless ') attain the self which is 
aware of existence '. 

15s 
'.." 

may alternatively be read as 
11, 

i.e.' the last '. 

154 
..1 may refer to one kind of concentration, or alternatively to a kind of men or 

spiritual beings. 
155 cf. saitra 1.20: braddha-vzrya-smrti-samadhi-prajna-purvaka itaresim ' 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 $ may alternatively be read as 

.f-, 

i.e. 'the latter '. 

15s Lit. ' purity '. 159 JLiu cf. vide.a in slitra 1.22 (next footnote). 
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Ans. There is certainly a difference of rank; 1e0 (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,161 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.163 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.1e5 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 ? 1e6 
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,167 and 
who is (withdrawn) from thoughts, for He transcends the repugnant contraries 
and that which being alike is beloved.1es He knows eternally with His own 
essence.1e9 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. 

1e0 cf. stitra 1.22 : mrdu-madhyedhimatratvat tato 'pi vie~sab. (This slitra appears to be an 

interpolation reading tatripi, subsequently assimilated to stitra 1.23 by reading tato 'pi.) ' There 
are grades of propinquity, according as the fervour is weak, moderate, or excessive.' 

1e6 cf. slitra 1.21 : tivra-sarjwegandm isannah ' Those whose fervour is intense attain the self 
which is near the goal'. 

162 La .JI 'devoted ', or alternatively a.L2 JI ' conducive to emancipation '. 
1e6 

3A.. Cf. pranidhana in stitra 1.23 : i~vara-pranidhanid v5 ' Or (the self near the goal) 
is attained by devotion to the ITvara '. 

164 Amend j5 for jJ. 

165 i 
...1--a 

Stifi term. Cf. VWc. under slitra 1.23: 'By devotion (that is) by a 

special kind of adoration either mental or verbal or bodily' (Woods, 49). 
1e6 For this question and the answer to it cf. India, Hyd., 30 (= Sachau, i, 27-8), referred to 

by R, p. 173, n. 4. 
167 ... 

• Ut5i1 J.p.$. Cf. karma-vipaka in siitra 1.24: kleda-karma-vipakaJayair 

aparamrsta4 purusa-videsa fivara1 ' ITvara is the supreme state of the self, having no contact with 
the substrata of the fruition of works (karma) based on the afflictions (kle.a) '. 

1es For the idea of this expression cf. the term dvandva ' pair of opposites ', e.g. sfitra 2.48; 

Bhagavadgita 2.45, 7.27. Cf. Sachau, i, 263 (annotations). Also cf. V on stitra 1.24: 

tasyi~ivarya~m snmyatidaya-vinirmuktam ' His pre-eminence is altogether without anything equal 
to it or excelling it' (Woods, 50). 

169 cf. stitra 1.25: tatra 
nirati.ayarm 

sarvajiia-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 ? 170 (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 . . . ,171 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.172 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.173 For 
He in His essence transcends time and its periods from pre-eternity to eternity 
in the future.174 

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,176 and He is 

knowledge which is free from the pollution of heedlessness and ignorance.177 
Q 15. Do you or do you not attribute to Him speech ? 
Ans. Since He knows He must indubitably speak.17s 
Q 16. If he speaks because of His knowledge, what then is the difference 

between Him and Kapila 179 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 
sfitra 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: L and 0T. 
174 cf. kalenanavacchedat in 

sfitra 
1.26 : sa pirve~sm api gurub kdlenanavacchedat' 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, I, 
28 et seq.), referred to by R, p. 174, n. 4 et seq.). 

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

177 cf. satra 1.25. 
178 cf. sfitra 1.27 : tasya vacakah pranava1 

' The word expressing Him is the sacred syllable 
" Om" '. Al-Birfini may have understood vacakca here as referring to speech as an attribute of 
God (tasya) and not to the sacred syllable ' Om' 

(pranava 
in the sfitra) as expressive of God. 

In his translation al-Birfini omits any reference to this sacred syllable. 

179 The word 

3. 
occurring in the MS, which Ritter has replaced by 

_ 

, was pretty 

certainly an Arabic transcription of the Sanskrit name Kapila. Al-Birilni probably transcribed it 
or alternatively he might have used the Persian character for 'p ', in which case the 

transcription was J . Cf. India, Hyd., 102. Also cf. India, Hyd., 54, .0, di 1 

•-CL-, 
I 'the sage Kapila, for he was born knowing and wise' (Sachau, I, 72). According 

to Vic. under siitra 1.25 the earlier commentator Paficatikha described Kapila as 'the first 
knower '. Kapila is the well-known name of a celebrated ancient sage. Cf. R. Garbe, Die 

Sam.khya- Philosophie, 24 et seq. 
180 cf. India, H-yd., 71: dU.i4, •[AJl • •,~. J 

•.1 
• ," .JJ[ ~,S.J • 

"•-L 

l. 

it 
T 

A 
•" 

S U 

_ 'R.is 
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, I, 93). 
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Ans. It is 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 lsl 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).184 
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 is6 through the above-mentioned 
habituation,187 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.1ls 

181 cf. Vic. under saitra 1.26. JlyI is a translation of pirve~sm occurring in sfitra 1.26. 

The difference between I~vara and Brahma is mentioned in V~c. under 
sfitra 

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 p4, is probably a misreading of of 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 

y.. 183 cf. V on siltra 1.24 and Vgc. under sfitras 1.24-5 with regard to I~vara as the author of 
the Veda. With regard to I~vara as the knower cf. 

Vgc. 
under siitra 1.24 and siitra 1.25 itself. 

Cf. India, Hyd., 21 (= Sachau, I, 29). 
184 cf. sfitra 1.27. Also cf. V and Vic. on the same 

sfitra with regard to a name as proof for 
the existence of the object named. 

185 Lit. ' absent'. 
1Se According to a parallel quotation in India (R, p. 175, n. 3) : ' felicity is achieved '. 
1s8 cf. R, 171 (ll. 15 and 19). With regard to verbal and mental habituation cf. sfitra 1.28 : 

taj-japas tad-artha-bhivanam ' Utterance of it serves to reveal its meaning '. 

188 ft p. In S~iifi terminology f . means God. With regard to 'contraction' and 
'obstacles' here cf. siltra 1.29: tatah pratyak-cetantAdhigamo 'py antarryibhavab ca 'From 
that comes knowledge of the intellect within and removal of obstacles '. Contraction seems to be 
the antithesis of vikcsepa ' projection ' mentioned in saitra 1.30. 
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Q 19. What are the hindrances which prevent the soul from attaining its 

own self? 189 

Ans. The hindrances which (keep) the soul (away) from its proper pure 
activity are blameworthy moral qualities, which it acquires because of negli- 
gence 190 with regard to that which is obligatory, of sloth 191 in action, of 
procrastination,192 of doubt 193 with regard to truth, of impotence 194 due to 

ignorance and of the opinion which (sees) the obligatory as not obligatory.195 
Q 20. The soul acquires blame because of these hindrances. Are there other 

hindrances which are not blameworthy ? 
Ans. (The soul) 196 is distracted 197 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 198 whose reincarna- 
tion 199 it expects ; its preoccupation with disappointment in and despair with 

regard to its quest; 200 its preoccupation with change in the body 201 which is 
its chariot 202 . . to it, or its occurrence is iln 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 

1s9 The expression Ltl Jil JL .I 'attaining its own self' is close in meaning to the 

expression svarupa-darianam apy asya bhavati 'he gains insight into his own nature ' in V on 
siltra 1.29. 

190 cf. pramS4a in siltra 1.30 : vyddhi-stydna-safAdaya-pram iadilasydvirati-bhrinti- 
darianalabdha-bhimikatvanavasthitatvani citta-viksepds te 

'ntardydh. 
'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 cf. 51asya in siitra 1.30. 
192 Lit. 'putting off till to-morrow '. Perhaps this is meant to render anavasthitatva 

' instability' of siltra 1.30. 
193 cf. 8af.mdaya in siltra 1.30. 
194 cf. alabdha-bhimikatva in siltra 1.30. 
195 cf. bhrinti-dardana in siltra 1.30. 
19e For the text up to the word ' body' cf. siltra 1.31 : dukkha-daurmanasydugamejayatva- 

Avasa-pradvasa viksepa-sahabhuva4 'The companions of the distractions are pain, melancholy, 
trembling of the body, inhaling and exhaling '. Also cf. V on this siltra. 

197 L corresponds to viksepa in siltra 1.31. 
19s cf. adhibhautikam in V on siltra 1.31. 
199 J4,. See above, p. 309, n. 58. 
200 cf. daurmanasya in siltra 1.31. 
201 cf. aizgamejayatva in sfitra 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, I, 49) : ' The soul is in matter like 
the rider 

(.Slh) 
on a carriage ( .)... . 20a The meaning is not clear. 

204 cf. pratisedha in sitra 1.32 (see next footnote). 
2o0 This is certainly meant to render siltra 1.32, though the Sanskrit text here does not refer 

in any way to God : tat-pratigedhartham eka-tattvibhyisa4' Their removal is effected by repeated 
practice aimed at a single entity '. 2!A corresponds to elca-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,207 have compassion on the 
unfortunate and the afflicted,208 be glad because of the works of the righteous 
and the good,209 shrink from the works of the wicked and the evil.210 And he 
should (obtain) awakening 211 for his soul,212 so that his breath 213 will not go 
away and be lost 214 in the two states of (namely) its retention and expulsion.215 

Q 23. What is his state when he achieves this stage before liberation ? 
Ans.216 (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.217 It 218 is like to a crystal,219 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,220 so that when 

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

s07 Here / ..u; corresponds to maitri in siitra 1.33: 
maitri-karun5-muditopekysnanm 

sukha-dubkha-pupyapusya-visayanasf 
bhavanatab citta-prasadanam 'By cultivation of affection 

for the pleasant, compassion for the unpleasant, delight at good, indifference to evil, calm of the 
mind is attained '. 5LL •S" corresponds to V ad loc.: 8arva-prdaisu; J to V ad loc.: 

sukha-8a?.mbhogapannesu. 
2s0 Here , corresponds to karuna in sfitra 1.33; 

4..laW1 
G•.I . 

" 
.L1i to 

dukkhitesu in V ad loc. 
2o9 ~4 corresponds to 

mudit5 
in sfitra 1.33; 

"~,>4Ll 
Jti•J to 

pun.ydtmakesu 

in V ad loc. 
210 Here L corresponds to upeksd in siltra 1.33; 91r• , 391 JLi 9 to apun.yit- 

makeeu in V ad loc. 
211 This possibly corresponds to citta-prasidam in sitra 1.33. 
212 

213 - ". 

214 If Ritter's suggestion is correct, a , should probably be added : 3. 
215 Al-Birilni seems to have run the two siitras 1.33 and 1.34 together. The word 

corresponds to 
prana 

in siltra 1.34: 
pracchardana-vidharan.bhya.m 

vd prayasya 'Or (this is 

attained) by breathing out and holding of breath '. Here 
4.-.. 

corresponds to 
vidhurana; 

and 

JU4 to pracchardana. 
216 For this answer cf. India (quoted by R, p. 176, n. 3). 
217 This corresponds to siltra 1.40: paramniu-parama-mahattvdnto 'sya vadikarab 'His 

control extends from the smallest atom to the greatest magnitude '. For 
•.•:i 

cf. vadidkra. 

For 
.L~L cf. paramdsu here and V ad loc. For 

,l 
" cf. Magiprabha ad loc. There seems to be 

no reference to siitras 1.35-9. 
218 For the present sentence and the following one cf. siitra 1.41 : 

kpspa-vrtter abhij~tasyeva 

man.er grahit.r-grahaza-grahyesu tatstha-tad-aiijanat5 samdpatti4 ' Samnpatti 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 '. 

29 The word 

3,•. 
corresponds to abhijdto magib in the sitra and to sphatika in V ad loc. 

(where the whole illustration is used in a somewhat different way). 
22o The Arabic 

'. Ji-I 
may also mean: 'that which he comprehends '. Cf. R, 170 (1. 19), 

177 (1. 2). 
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union 221 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.223 (R, 177) And withal he (subsists) within four 224 

degrees whose glory and splendour 225 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,226 attributes,227 and details which do not 

constitute 
228 definitions.229 When he transcends it, (reaching) definitions which 

turn the particulars of things into universals,230 he achieves a second degree.231 
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 aii may correspond to samapatti ' fusion ' in saitra 1.41. 
222 ' Known ' is here in the plural in Arabic. 
223 The terms • , 

cOL. , and UJI as well as the terms • , JJpk, and 5J} , may 
correspond to grahaa, 

grahyni, 
and grahitr (sfitra 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 cf. V on sfitra 1.46 : sa caturdhopasanlkhyata, samadhir iti ' Thus concentration has been 
described according to its four subdivisions'. This refers to the kinds of concentration discussed 
in sfitras 1.42-4. For what follows cf. India, Hyd., 53 (quoted by R, 176, n. 3) = Sachau, I, 
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 time. (4) This kind of knowledge is raised above time, 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, I, 68). 

225 The reading of 

. 

seems to be doubtful. 
226 In the Arabic : J 'name ' in the singular. 
27 ' attribute ' in the singular. 
228 Lit. ' give '. 
229 This has a slight correspondence to sfitra 1.42 : tatra 4abddrtha-jfiana-vikalpai. saftkfred 

savitark& samapattih 
' Of these (i.e. within the category of samapatti) savitarka (the determinate)- 

samnpatti is associated with concepts arising from the cognition of the meanings of words' 
(tatra is absent in some versions). For c 

cf. 
iabda in the sfitra. However, al-Birfini seems to 

introduce here conceptions deriving from the epistemology of the Aristotelians. This also seems 
to be the case in what follows. 

23o cf. sfitra 1.49: Arutanumina-prajiabhyirm samanya-visay& vi•&esrthatvat. 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 

. 
u 

' details' and 
•: .. 

' particulars' correspond semantically to vide~srtha here, whereas 
•L.? 'universals' corresponds to samanya. Al-Birilni may have misconstrued the sfitra or the 

commentary on it. 
231 This differs from the second kind in Patafijali's stitra 1.43 : 

sm.rti-paribuddhau svarfpa- 
Anyevarthamatra-nirbh4s nirvitark& 'The nirvitarka (non-determinate samapatti) 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 232 and actualized 

according to time, he reaches the third degree. In this (stage), when existence 
is separated in his (mind) from time and... 233 his knowledge of particulars 
and universals; then not (even) that which is as subtile 234 as an atom 235 

is hidden from him.236 He is superior to one who receives information 237 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 238 by the (act of) 
hearing.239 He can do without designating by names and attributes,240 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.241 
Here ends the first section, (dealing with) making the heart steadfastly 

fixed,242 of Patafijali's book. 

232 
For 

.,,.• ," 
l 'when he 

apprehends things unified' of. V on saitra 1.43: 

eka-buddhy-upakrama. 
' the formation of a single mental-act' (Woods, 82). 

233 Ritter indicates a lacuna here. 
234 cf. saitra 1.44 : etayaiva savicar& nirvicar& ca sakma-visaya vyakhyhta 

' By this has been 

explained the savicar& and the nirvicar& samapatti which has subtile objects '. (This translation 

is corroborated by V on saitra 1.46. An alternative translation might be : ' By this has been 

explained the savicara samapatti; whereas the nirvicara samapatti may be explained as having 
subtile objects '.) Cf. also saitra 1.45 : 

saksma-visayatvarm calinega-paryavashnam ' These subtile 

objects include the uncharacterized '. 
235 

. 
sometimes serves as a term designating ' atom '; cf. p. 312, n. 80. This, however, is 

not the case in Kalim terminology. 
236 cf. Bhoja on siltra 1.49: 

asydrjm 
hi 

prajgyarjm siksma-vyavahita-viprakrttndtm 
api 

vie~sa, 
sphutenaiva repena bhisate ' When this (yogic) knowledge (has been attained), then (any) 

particular, even if it be subtile, hidden, or distant, becomes distinctly manifest'. 
237 )1 may alternatively be rendered by ' one who gives information '. 
238 Lit. ' cured'. 
239 For cf. Aruta, siitra 1.49. The translation proposed in the Arabic text may require 

here the emendation of the second &.. in R, 177 (1. 7) into &. This statement appears to refer 

to a discussion similar to that of V on saitra 1.49. Here L. .1 ' one who receives information' 

may refer to &gama of V on sfitra 1.49, and y ' is hidden ' may refer to vyavahita ' placed 

apart, hidden 
'. 

240 For &A.ida! 4,Ji cf. 4abda in V on saitra 1.49. 
241 The Arabic word .2 is often used as a designation of persons venerated on religious 

grounds. Thus it is applied to Muhammad's friend and father-in-law, Abil Bakr, who was the first 

Caliph. The description of the last state by the word' truthful ' corresponds to that of sitra 1.48 : 

rtarnbhara tatra praji5 ' In this (calm) the insight is truth-bearing ' (Woods, 94). Cf. India, Hyd., 
57 (1. 12): 

". 
l .J, i 

e., 

a "j, 'though his degree be lower than that of the saints' 

(Sachau, i, 76). Siltras 1.46, 47, 50, 51 are not reflected in the Arabic text. 

242 Lit. 'fixed in one place'. For 

.l 

,lj here cf. R, 183 (1. 21), corresponding to 

saitra 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 SHLOMO PINES and TUVIA GELBLUM 

The following study contains a translation of al-Biriani's rendering into 
Arabic of the second chapter of Patafijali's Yogasiltra cum commentary. (On 
this point see our translation of al-Biriini's rendering of the first chapter of 

Patafijali's Yogasitra.) 1 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: 
K6priilii, 1589, folios 412a-419a (written on the margins).3 We have also 
compared the text with parallel passages and expressions in al-Birfini's India.4 
In some cases the passages in India are identical, while in others they show 
differences. Sometimes these differences are merely stylistic.5 In other cases 
there is a doctrinal divergence.6 

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 
Yogasiitra,7 as well as its extant commentaries,8 on the other. 

The following is a list of those s-itras of the second chapter correspondence 
to which may be found al-Biriani's text: 1-18, 19 (?), 20-31, 33-40, 42-49, 
52-55. 

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

Some observations on al-Birfini'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,9 has not yet reached it ? 10 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,12 he would not have declined from (the degree of) happiness 13 
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.15 

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.'7 

Q 26. What are these afflictions which burden 18 the heart ? 
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Ans. They are ignorance, (wrong) opinion, desire, hatred,19 and the 
attachments.20 The greatest of these is ignorance, which serves for them as 
a root and basis.21 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.23 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,24 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 27 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 29 and as 
being man himself; he is ignorant of the fact that (man) is the soul rather 
than 30 (the body).31 

(Wrong) opinion is the confusion of things so that one does not differentiate 
between them and, because of the resemblance,32 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; 33 (or) one may not distinguish between the light of 
sight 34 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 '5 
of Andhra (?),36 and the chewing of the betel 37 leaves after meals for the sake 
of savour and (the arousing of) lust.38 

Hatred 39 (occurs) whenever distress and pain are inflicted 40 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 41 subjuga- 
tion 42 With a view to cutting off the ties 43 with them.44 

The attachments 45 are accessories 46 and additions to volitions and other 
(things).47 For instance in the case of lusting 48 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 49 
death when reflection is applied to the various kinds of the causes (of death).50 
When vigorous and dominant, all this 51 hinders the heart from making an 
effort (to do) what is obligatory and find rest from the affliction.52 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 53 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.54 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.56 

Q. 28. What is the reason 57 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 59 cannot but acquire .... 60 Among them requital through 
recompense and 61 compensation. Although in the other (world) these are 
imagined, in this world they are perceived by the senses and known.62 For 
instance Nandike'vara.63 When he offered many sacrifices to Mahadeva, the 
greatest of the angels,64 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 brthmana Nahusa,65 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 66 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,67 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 vis-a-vis 
these factors 68 may be compared to a grain of rice within its husk.69 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.70 
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 72 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.73 

Q. 30. What is the state of the soul 74 when it comes (to subsist) between 
rewards and the (consequences of) sins and thereupon is entangled in the trap 75 
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.76 

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 78 soul, since 
the comfort of this world is the discomfort of the hereafter.79 For in truth 
(comfort) can scarcely be obtained except through sinning in some respect.80 
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 83 (in existence).84 
Q 33. And what are they? 85 
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.86 For in truth this conjunction only exists because of a 
certain ignorance.8' But for the latter he would have been separated from the 
known (objects).88 

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 89 (namely, the knowledge) to which of the five 
(elements) it (belongs). (By 'the five elements') I mean earth, water, fire, 
wind, and sky.9o (A further purpose is) the cognition (of the known object) 
with regard to its quale 91; (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 ? 92 This 
cognition comes about through the intermediary of the senses.93 Now, the 
senses 94 are untruthful on account of errors 95 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. If it 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.96 

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 97 a knower in 
potentia; he is actualized only through the known.98 And it is for the sake of 
(the knower) that the known is known.99 For this (reason) the conjunction 
between the two is necessary.100 

Q 37. If it is through the known that the knower is a knower, how 101 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 103 

only and nothing but that.'04 
Q 38. How is separation which replaces the conjunction (in question) 

achieved ? 
Ans. As long 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.1'" The sensibilia which are objects of knowledge are not, 
however, true reality which is as fixed as the intelligibilia.'06 When this is 
established with certitude which is not subject to any doubt, the conjunction 
(in question) comes to an end; 10' the knower is separated from the known 
(objects) and in consequence is isolated and disengaged.l08 This is the meaning 
of liberation.'09 

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 .. .110 and 
four in the body, namely (a) 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,"12 
and (d) that the result of this is the effective 113 removal of these causes."4 
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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.115 
Q 41. What are they and how many are they ? 
Ans. These are eight qualities."6 The first of them, speaking in general 

terms, is refraining from evil."' Speaking in detail, it is abstaining from harming 
any living being,lls and avoidance of lying,119 of robbery 120 and of fornication,121 
as well as keeping aloof from mingling with this world 122 without making 
abandonment of (all) this conditional upon (a specific) time rather than another 
or (a specific) place rather than another.123 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).124 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.125 
Furthermore, their forms 126 differ (for they present both) the extremes of 
excess and deficiency as well as the intermediate degrees.'27 If things are known 
by means of their opposites and of what is different from them,128 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; 129 then, this being so, he who 
avoids killing is recompensed by the opposites of those two (i.e. ignorance and 
infliction of pain).130 Then nothing attacks him in order to harm him.'31 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.132 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.133 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 134 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.136 In this places and times shrink for him.137 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 139 magnifies (?) 140 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.141 Whoever 
fasts (abstaining) from food refines his body,'42 cleanses his limbs, and 
sharpens 143 his senses.144 Whoever is content and is not greedy relaxes from 
fatigue and is set free from servitude.'45 Whoever recites 146 many (formulae of) 
praise to the angels and the spiritual beings 147 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 148s becomes 
manifest.'49 Whoever applies himself assiduously to glorifying and extolling 
God 150o (achieves this:) his heart turns away from whomever is not (God), 
and he 151 returns to Him and abides with Him in peace.152 

The third 153 quality is quietude.'54 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.155 
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.'56 

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.158 Whoever realizes this (has the following:) his heart is divested of what- 
ever turbidity it contained.'59 It is therefore able to do whatever it wishes.160 

The fifth 161 (quality) is the compression of the senses (which are held) to 
oneself 162 (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.163 Thereby one is able to 
subjugate and dominate (one's) senses.164 

Here ends the second section (dealing with) guidance 165 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 ~-JI, 
L•.-1iL( 

A rather than 
" 

~Ij 
. 

L ,6 
as Ritter's text has it. Accordingly the translation ought to be: '... books 
of arithmetics and astronomy' rather than 'books of arithmeticians and 
astronomers' (cf. our translation, BSOAS, art. cit., 309, 11. 13-14). 

(2) R, p. 168, 1. 1: the MS has !,iJij and not OJl. 
(3) R, p. 168, 1. 11: the MS has J. and not J. 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 

. 
and not 

•f4. 
The reading ~rJl is 

proposed. 
(5) R, p. 169, 1. 6: the MS has ?L1l and not Wl?. Accordingly the translation 

ought to be: '... (according to) the sciences'. Cf. R, p. 167, 1. 11: 

(6) R, p. 169, 1. 16: the MS has JU•l 5 
4 rather than LA1 j " as R has it. 

(7) R, p. 170, 1. 4: the MS appears to have -jJ01 rather than ZJ1 or "3. 
suggested by Ritter. Possibly the word should be read AI . Accordingly 
the translation would be: '. . . has severed the ties of desire '. Cf. R, p. 178, 
1. 16: ,L;• r.J? 4l P 

I• 
? 

. 
U I L19. 

(8) R, p. 171, 1. 4 from bottom: Ritter reads 

•.2 

which he amends to - - 
(cf. BSOAS, art. cit., p. 316, 1. 2 from bottom : ' two periods '). The reading 
4, seems preferable in view of R, 183, last line, where the correct reading 
appears to be 

1•i (rendered by us as 'occasions ') rather than Ritter's 

(?).~ll. 
In the context 

"3 
and . have practically the same meaning. 

(9) R, p. 173, 1. 13: the MS has 
J?4j. 

rather than 
"?•. 

Accordingly the 
translation would be: 'because of his primordial (character)'. Cf. a 
parallel passage in India, Hyd., 20 (Sachau (tr.), I, 27) where one MS has 
i40U and the other 

... 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 : ~L1. Cf. India, Hyd., 
p. 35, 11. 2-3: " 

.&1I 
5 
A.l-u-translated 

by Sachau in a rather vague way: 
'. .. the... bodies, being from their nature compounds of different things...' 
(Sachau (tr.), I, p. 46, 11. 11-12). 
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(2) art. cit., p. 313, n. 92: For the reading I L 'jungles' here, rather than 
Ritter's suggested uLJlJI 'desert', 'waste lands', cf. India, Hyd., p. 93, 
11. 11-13 : 1 v- J .1... 

zK9. 
Evidently ... 

in the latter text should be 
emended 

. 
and accordinglythe translation would be :'... anchorites ... 

roaming in the jungles' (rather than Sachau's translation: '. . . anchorites 
... swim in the pools'; Sachau (tr.), I, 121). Cf. the Sanskrit terms 
vanaprastha (derived from 

vana-prasth5-- 'setting out for the forest' in 
e.g. NMgoji's Vyrtti on YS 2.1), aranydyana 'betaking oneself to (hermit life 
in) the forest' (Chdndogyopanisad 8.5.3), parivraj- 'to wander (as a 
mendicant)' (Brhaddranyakopanisad 4.4.22). Also cf. Gautama's Nydya- 
siltra 4.2.41 (ed. W. Ruben, Leipzig, 1928, 126): aranya-guhd-pulinddisu 
yogdbhydsopades'ah '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 -,Jj Jt•AJl. Ritter's reading is 

-.yG~, 
JUNlJ. The reading as proposed in our article, p. 317, n. 134, is 

-tJl, 
Jt, -'. 

But comparison with R, 183, last two lines from bottom, 
blrll •ri 

. " .•L.. eP" . 41 
•.. 
5 (Ritter's reading is (?) 

.ll 
whereas 

the MS has jl), suggests the reading 
.-J 

JLO;.1. 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 • J2 J Lt?Jl, 
furthermore, accords with India, Hyd., p. 56, 11. 7-9 : j l l1 I"g 

L 

4 
Ji!. S.Zl 3123"1 y 

•'.c 
(Sachau (tr.), I, 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 JL4;y( 
-4-L., 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 

1 In BSOAS, xxIx, 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, [ii,] Hinduism, Tokyo, 1974, 
VII-21) confuses the text of al-Birfini which is under consideration with a different work of his, 
the Risila fifihrist kutub Muhammad ibn Zakariyd' al-Rdzi. It may also be noted in passing that 
what has been listed as a Chinese version of a commentary on the Yogasiitra 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 Yogdcra school (cf. review by T. Gelblum in 
Asia Major, xix, 2, 1975, 276 f.). 

2 H. Ritter, 'Al-Birfini's Ubersetzung des Yoga-sfitra des Patafijali', Oriens, ix, 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. 

4 Kitab f ta4qiq mu li 'l-Hind or al-Birifni's India (Arabic text), Hyderabad, 1958 (hence- 
forth abbreviated as India, Hyd.). 

5e.g. India, Hyd., 70, 11. 13-14: R; 
y..1 ...Jl 

1. i ( 
.•".•. WlJ.-. I 

J•?J•. 
" 

; 1which corresponds to R, 179, 11. 14-15: ) 1 
,ti.l. 5 

.. 

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

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


AL-BIR1ONI'S ARABIC VERSION OF PATAIRJALI'S YOGASGTRA 529 

uL.L 1 JL LJ j .I 4 
,? 

I 4 l zt .1 
:,u 

I•.jJI. 

That it is not always India that 
has the shorter version can be seen from the following example. India, Hyd., 20, 1. 9, reads 

"LJu • l•. 
)w 
JiL.c• 

j 1 
•• I j 

J.ct; 
J which corresponds to R, 173, 

.12: 1 ai ii ? L dUJ JI . 
6 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' 
(J~L.a_), 

which refer to the a(stdSgni 
'eight limbs, or stages ' in Yogasiitra, ch. 2, sfitra 29 et seq. (see R. 182-3). 

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

8 The following commentaries have been used. 
I Vyisa, (Pata~jalayogasiitra-)Bhdsya (written between A.D. 350 and 650, probably in the 

sixth century A.D., according to Winternitz). Edition: Rdjirm SGstri 
Bodas (ed.), 

BSS, Bombay, 1892. (Abbreviated as Vy.). 
Subcommentaries on I 
(a) 8afikara Bhagavatpdda, (Pata-ijalayogasiitrabhsya-) 

Vivaran.a 
(eighth century A.D., 

according to P. Hacker, who defends the identification of this author with Safikara, 
the celebrated Advaitin. See P. Hacker, ' afikara der Yogin und 8afikara der 
Advaitin', in G. Oberhammer (ed.), Festschrift filr Erich Frauwallner, Wien, 1968, 
119-48). Edition: Rama Sastri and Krishnamurthi Sastri (ed.), Madras Government 
Oriental Manuscripts Library, 1952. 

(b) Vdcaspati Mi'ra, TattvavaiSaradf (c. A.D. 850). Edition: as in I(c). (Abbreviated 
as Vdc.) 

Subcommentaries on I(b) 
(i) Righavinanda Sarasvati, Pataiijalarahasya (sixteenth century A.D. ?). Edition: 

Sanga yogadar'ana, Gosvami Ddmodara Sastri (ed.), CSS, Benares, 1935. 
(ii) Harihardnanda Aranya (A.D. 1869-1947), Bhdsvati. Edition: in I(b)i. 
(c) Vijfidnabhiksu, Yogavarttika (mid-sixteenth century A.D.), comments on the YS and 

parts of Vyisa's Bhdsya. Edition: Ndrdyan Mi'ra (ed.), Patai~jalayogadarsanam, 
Vdrdnasi, 1971. 

(d) Ndge'a Bhatta (= Nigoji Bhatta), Bhasyacchayakhyavrtti (end of seventeenth century 
and first half of eighteenth century A.D. according to P. V. Kane and P. K. Gode). 
Edition: Jivandtha Mi'ra (ed.), Pdtaijaladar'anam, Benares, 1907 (henceforth 
abbreviated as BhSsyacchdyS). 

(e) Ndgoji Bhatta (= Ndge'a Bhatta), Pdtaijalayogaseitra-)vrtti. This is a separate 
commentary, patently different from the prec. though not unrelated to it. Edition: 
Dhundhirdj Gstri (ed.), Yogasiitra with six commentaries, KSS, 83, Benares, 1930 
(henceforth referred to as Vrtti). 

II Bhojardja (= Bhojadeva), Rdjamdrtanda (= Bhojavrtti) (tenth century A.D. according 
to S. Dasgupta; early eleventh century A.D. according to R. Garbe). Edition: Rdma- 
safikar Bhattic5rya (ed.), Ptetaijalayogasiitra, Vrdinasi, 1963. 
Subcommentary on II 
(a) 

Kr.navallabhdcdrya, Kiran.a 
(nineteenth-twentieth century A.D.). Edition: Yoga- 

dar'anam, Benares, 1939. 
III Rdamnanda Sarasvati, Manziprabh& (c. A.D. 1592 according to J. H. Woods). Edition: 

in I(e). 
IV Bhivigane"a, Pradipika (seventeenth or eighteenth century A.D. according to Dhundhiraj 

listri). Edition: in I(e). 
V Ananta, Yogacandrik& (= Padacandrik&) (nineteenth century A.D. according to Dhun- 

dhirij Gstri). Edition: in I(e). 
VI Saddgivendra Sarasvati, Yogasudhlkara (twentieth century A.D. according to Dhundhirdj 

85stri). Edition: in I(e). 
VII Ndrdyana Tirtha, Yogasiddhantacandrikl5 (seventeenth century A.D. according to 

Rdmasafikar Bhattdcilrya). Edition: Ratna Gopila Bhatta (ed.), CSS, Benares, 1911. 
VIII Baladeva Mi'ra, YogapradTpika. Edition: Dhundhirdj 'dstri (ed.), KSS, 85, Benares, 

1931. 
IX Krsnavallabhicdrya, Bhjsya (see II(a)). Edition: in II(a). 

9 For the Arabic word 1_ here cf. the term manda 'slow-moving, tardy, sluggish' in 
Nagesa's commentary on sfitra 2.1 : yogadhikcrinas trividh5 manda-madhyamottamah 

kramegn.ru- 
ruksu-yuinijna-yogariidha-rpath. 

' 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 Vyisa in his 
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introduction to sfitra 2.1: katham vyutthita-citto 'pi 
yoga-yukta, 

syid 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 Aralya's 
gloss (in his subcommentary on Vdc. under sfitra 2.1) on the expression vyutthita-cittasya ' of the 
mind which has been aroused': nirantara-dhydnabhydsa-vairagya-bhavandsamarthasya cetasab 
' 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 Ps has been adopted. The MS has Lc U and not 
. 

as Ritter's 
text has it. 

13a ;?JI. The term occurs in a similar context in India, Hyd., 21 ; tr. E. Sachau, Alberuni's 
India, London, 1910, reprinted Delhi, 1964, I, 29 (henceforth referred to as Sachau (tr.)) in a 
passage parallel to one in the first chapter of al-Birfini's translation of the Yogasiitra (cf. R, 
p. 175, n. 3). 

14 Lit: ' readings'. Cf. India, Hyd., 61: ;,; 1~Jil (Sachau (tr.), I, 80). 
15 of. saitra 2.1 : tapah-svadhydyegvara-ra-praidhandni kriyd-yogah ' Yoga of ritual acts consists 

in asceticism, recitation (of formulae), and the directing of one's mind to the fivara'. 

AlJW.1 
?La~ ' steadfast performance of acts of worship ': cf. kriy&-yoga in the sfitra. Al-Biruini 

appears to consider kriyd-yoga as co-ordinate with the rest of the stitra. Unlike all other 
translators, al-Birfini correctly understood here kriy& 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. Manusmrti 6.82; Bhagavadgftd 2.43; 11.48; Jaimini's 

Mfmmrnsdsi•tra 
1.2.1 ; 

and elsewhere). Also cf. Bhagavadgit5 6.1: ... karyam karma karoti yak ... na niragnir na 
cdkriyab ' .. 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: 5ruruksor muner yogarm karma kiranam ucyate / 
yogiri~dhasya tasyaiva damak karaaam 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. Safikara's Brahmasitrabhdsya 2.2.42, where a similar series of 
distinctly acts of worship is referred to as bringing about the dwindling away of one's klesas 
(cf. YS 2.2). As for the single occurrence of kriy5 in the YS in a different meaning, i.e. as 
' activity ' in the widest sense, in sfitra 2.18 (prakdSaa-kriyd-sthiti-silam ... dr4yam), it is explicable 
as a reference to an old or common fossilized cliche6. Z)41i UAZi 'tiring the body': cf. tapa, in 
the sfitra, and its gloss as 

iarfra-osan.am. kdya-'osa. 
' emaciating (or drying up) of the body' 

(e.g. Baladeva, RImdnanda ad loc., cf. Ydjfiavalkya's pronouncement quoted in Midhava's 
Sarvadarianasahigraha, ch. on the Pitafijala-dargana : ... 

.arira-hos.anam 
prdhus tapasamy tapa 

uttamam 'the drying up of the body is traditionally considered as the highest of all ascetic 
practices' (Poona, 1951, p. 367). Elsewhere al-Birfini seems to have rendered tapas by .2-Ji 
and ? ~y y4.al (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; idem, 
Die Religionen Indiens, I, Stuttgart, 1960, 185. Also cf. H. Jacobi, Die Entwicklung der Gottesidee 
bei den Indern, Bonn, Leipzig, 1923, 29. Also cf. Bhdruci's com. on Manusmrti 12.87: tapas ... 
karmdiigam ' tapas ... is an auxiliary to the ritual ' (cf. J. D. M. Derrett (ed. and tr.), Wiesbaden, 
1975, I, p. 283 = II, p. 428). 

cl,;?•Jl~ 
~.L:J!, 

SLtJa ' prayer, chants of praise and recitations': cf. svadhydya in the 
siltra and Vy. ad loc.: svddhytyab prazavCdi-pavitrS1vSm japo 

moksa-.idstridhyayanamn 
vi 'The 

term svidhydya stands either for repeated utterance of such purifying formulae as the syllable 
om, or for the study of doctrinal texts on liberation '. (Cf. Safikara on Chandogyopanisad 1.12.1). 
Gangandtha Jhi's translation of the term svddhydya 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. DaniBlou's 
rendering of the term by ' self development' (A. Daniblou, 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 svadhydya. 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 sfitra 2.1 
is considered as applying the ancient Indo-Iranian triad of 'deed, word, and thought' (cf. 
Bhisvati ad loc.). Thus tapas would represent bodily action, svddhydya-voice activity, and 
fsvara-prayidhana-mental activity, the triplet presenting a series of progressive interiorization. 
Cf. the parallel use of japa ' repeated utterance ' in sfitra 1.28, and the relation of svadhydya to 
ista-devatdsazmprayoga, '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 (v&c) activity in contradistinction from bodily (A$rfra) 
and mental (manasa) activities in Bhagavadgfiti 17.15 and in VYtsylyana's commentary on 
Gautama's Nyayasitra 1.1.2. The employment of svadhy~ya for yoga training can be traced 
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back to the Brihmazgas (see 
*datapathabrihmana 

11.5.7.1, referred to by H. von Glasenapp, 
Die Philosophie der Inder, Stuttgart, 1948, 218). In the Brhaddraoyakopanisad (4.4.22) veddnu- 
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 Yogas&rasaitgraha Vijfia- 
nabhiksu treats svadhydya as itself embodying the principle of withdrawal or interiorization: 
he presents a graduated classification of svidhyya into (a) vocally expressive (vdcika), (b) secretive, 
i.e. restricted to lip-movements (updmsBu), and (c) purely mental (minasa) (G. Jhi (ed.), Bombay, 
1923, 37; quoted by S. Lindquist, Die Methoden des Yoga, Lund, 1932, 112). Midhava's 
Sarvadar!anasanfgraha (Pitaiijala-dargana) includes tdntrika as well as vaidika formulae (mantras) 
as illustrations of svidhydya. 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.), I, 80), R, p. 183, 1. 6. 

4J ; Z Js 
•d?Iu 

. a a LU L3J?: cf. ihvara-praiidhdna in the sfitra. Also cf. the 
expression fMvardbhimukhikaraia 'directing oneself to the Yhvara' in a definition of the Sanskrit 
term referred to by Baladeva's com. on the sfitra. (See, however, al-Biriini's rendering of the 
term in sfitra 2.45 below: n. 152.) The term f8vara-prayidhdna has frequently been restrictively 
rendered by translators of the Yogaseatra. Thus 'resignation to the Lord' (J. R. Ballantyne, 
The aphorisms of the Yoga philosophy, Book II, Allahabad, 1853, 2 ; reprinted, Calcutta, 1960, 40) ; 
'resignation to God' (Rajendralila Mitra, Yoga aphorisms of Patanijali, Calcutta, 1883, 41); ' making God the motive of action' (Rdma Prasdda, Pataijali's Yoga S'ttras, Allahabad, 1924, 
88) ; ' complete surrender to God ' (Svimi Harihardnanda Aranya, Yoga philosophy of Patanijali, 
Calcutta, 1963, 126). These translators, like most of the extant commentaries, were evidently 
misled by Vydsa, who exhibits in his restrictive interpretation here a bias in favour of the 
Bhdgavata bhakti movement. Vy. ad. loc.: 

Fvara-pranidhinatm 
= sarva-kriyadvm parama- 

gurav arpasam tat-phala-samnyciso vS, i.e. the dedication (or alternatively: attribution; for 
this interpretation of arpaya cf. both of Nigeia Bhatta's commentaries on siitra 2.1) of all 
actions to the Supreme Teacher, or the renunciation of their fruit (cf. Bhagavadgit5 3.30; 5.10 
with Safikara's versus R&minuja's com. ad loc.; 9.27; 12.6; 18.56-8). Divergence from 
Vy~sa's interpretation of the term, however, is already indicated in V~c. under sfitra 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. Bhagavadgiti 11.44a: tasmdt 

pran.amya 
pranidhdya kdyam ..., (b) (verbal) prayer: cf. Ndryana Tirtha on sfitra 2.1: 

pranoidhanam 
= 

stuty-.di-janit5 
bhaktiA, i.e. a devotion generated by chants of praise, etc., 

(c) (mental) contemplation, meditation: cf. Harihardnanda Arainya's com. on sfitra 2.1: 
tivara-prazidhdnar~ tu mdnasah safyama iti, i.e. the term refers to mental ' Discipline' (the 
three-staged meditation); and cf. the same commentary on sfitra 1.23: sarva-karmdrpana- 

pifrvan. 
bhdvand-riipaty 

pra,?idkhna.m 
na tu karmarpa am ' pranidhdna 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 
(a) and (b) with the relevant one (c), this ambiguity or multivalence of the term pra'?idhina 
seems to have been systematized and rendered constructive or functional by Vic. under saitra 1.23. 
Here Vyisa had commented : i6vara-pranidhdnad = 

bhakti-vides.d... 
'.. . = by supreme (rather 

than " special kind of ", pace Woods, H. Jacobi, and others) devotion '. On this V5c. comments: 
... manasdd vdcikdt k1Cyitvad ' .. mental, verbal and bodily', correspondingly with (c), (b), and 
(a) above. This wide and integrated interpretation of the term here was later adopted by 
Sadsdivendra Sarasvati's commentary on stitra 2.1 : 'vare lilayd svik.rtatimanohardiige parama- 
gurau kdya-vvnA-manobhir 

nirvartito bhakti-vieseab 
pran.idhanam 

'pra,?idhdna means supreme 
devotion performed by body, speech, and mind with regard to the UAvara as the ultimate preceptor 
(or : teacher) who has sportively assumed an extremely captivating body '. (Cf. the Jaina division 
of duspranidhdna 'misdirection' into mano- 'mental', vig- 'speech', and kdya- '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 ibvara-pranidhana in sfitra 2.1 as being different from that of the same term in 
siitra 1.23 (see e.g. Baladeva on sTitra 2.1), and various solutions were advanced to the problem 
ensuing from the assumed divergence of meaning (see e.g. Bhdviganesa on sfitra 2.1). In 
translating fivara-pranidhdna in siltra 1.23 al-Birfini seems to have followed an interpretation 
similar to that of Vic. ad loc. (see R, 173, Ans. to Q 11, BSOAS, art. cit., 319; also cf. R, p. 175, 
1. 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 stitra 1.23 he uses the words 

;L.Il 
and 

pL . I ? ~ . ii~ (R, 173); and in translating the term in 
sfitra 

2.1 he quite 
similarly uses the words 

c.l.Ji 

and AJ1 4! 
. 

j-C A 

' 
a 

•• 
. , (R, 177). 

AI-Birfini's translation of stitra 2.1 implies (a) an understanding of this sfitra as referring back 
to siltra 1.23; and (b) an understanding of tapas, svadhyaya, and 

'Fvara-pran.idhana 
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 
svadhydya and i8vara-pracnidhana of siitra 2.1 corresponds to the pair of expressions taj-japa 
(' repeated utterance of the symbolic syllable orn ') and tad-artha-bhivana (contemplation on 
the meaning of that syllable, i.e. on the i$vara) of sfitra 1.28 respectively. Jacobi shows (b) a 
further correspondence in that fivar-ra-prayidhkna follows svadhyaya (cf. also sfitra 2.32) in the 
same manner as tad-artha-bh*vana follows taj-japa (H. Jacobi, '"•ber das urspriingliche Yoga- 
system', SPA W, 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 Yogasiitra and the inter- 
relations between its chapters 1 and 2 see F. Staal, Exploring mysticism, London, 1975, 90-5; 
cf. R. Garbe, SShmkhya und Yoga, Strassburg, 1896, 40). For the meaning of the term prapidhdna 
relevant to the YS, cf. its use in Gautama's Nydyasaitra 3.2.41 as referring to one of the causes 
of recollection. It is defined by Vitsyiyana's com. ad loc.: susmfirsay5 

manaso 
dhdranaym pranidhanam susm•irsita-liifgdnucintanam va ... 'pranidhmna 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. Vdcaspati Mi'ra's Tattvakaumudi on Ssftkhyakarika, kdrik& 7: pranihita-mandS ' one 
whose mind is fixed (on an object which cannot be seen due to its minuteness)'; Bharavi's 
Kirdtdrjuniya 6.39: pranidhdya cittam and Mallinatha's com. ad loc. : visaydntara-parih&re- 

n.dtmany 
avasthdpya ... ' fixing (his mind) on the self to the exclusion of (all) other objects . . 

Also cf. Safikara's Brahmasiitrabhtspya 2.2.42: ... yad api tasya bhagavato 'bhigamanadi-lakananam 
5rddhanam ajasram ananya-cittatayabhipreyate tad api na pratisidhyate sruti-smrtyor ifvara- 
pranidhdnasya prasiddhatvdt 'Nor do we mean to object to the inculcation of unceasing con- 
centrating of mind on the highest Being which appears in the Bhdgavata doctrine under the 
forms of reverential approach etc.; 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 isvara see 
YS 1.24. For a general account of the term i8vara cf. J. Gonda, ' The isvara idea ' in his Change 
and continuity in Indian religion, The Hague, 1965, 131 seq. 

16 The reading 
L._ 

which is in the MS has been adopted instead of Wl which occurs in Ritter's 
printed text. 

17 cf. stitra 2.2: samnidhi-bhdvandrtha4 klesa-tanikaraindrthas ca '(The yoga of ritual acts) 
has as its aim the cultivation of concentration and the attenuation of the afflictions '. J• 

W. 
I 42. 

in the Arabic text corresponds to klesa-tanfikarana; J ?I-kleaSk (cf. BSOAS, art. cit., p. 309, 
n. 51). R. C. Zaehner's rendering of kle4a in stitra 1.24 by ' care' (in his The Bhagavadgitd, 
London, 1973, p. 141) is rather far-fetched. For an early attestation of the term klesa as used 
in the YS cf. Xvetdsvataropanisad 1.11: ... 

.cks.aih 

klesair 
janma-mrtyu-prahani•, 

'. . . 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 samrdhi-bhavana "(or possibly a commentator's inter- 
pretation of this expression) appears to be rendered by 

J'i 
. . . 1. However, al-Birfini 

seems to have rendered the term below in sfitra 2.45, R, p. 183, 1. 8, by '>l. samadhi can 
mean ' adjustment, settling, fixing ', as well as ' reconciling ' (cf. samdhi ' union, reconciliation '). 
And see n. 152 below. 

18 cf. the original meaning of J U?-' weights, burdens'. 
19 In the plural in the Arabic text. 
20 In the plural in the Arabic text. This passage corresponds to saitra 2.3: avidydsmit&-raga- 

dves.bhinive-ah. 
paica 

kleh.A 
'The five afflictions are ignorance, egoism, desire, hatred, and 

clinging (to life) '. Some editions and MSS omit the word pasica 'five' in this stitra. (For the 
fivefold division of the kle8as here cf. the expression paica-kle8a-bheddm ... 'whose parts are 
the five afflictions' in the 

?vetSavataropanisad 
1.5, according to the reading adopted by the 

critical edition in R. Hauschild's Die Svetd8vatara- Upanisad, Leipzig, 1927, reprinted Nendeln, 
1966, p. 4.) For a different list, of six klebas, cf. the Buddhist Dharmasaigraha ascribed to 
Ndgarjuna (ed. Kenjiu Kasawara, Max Miiller, and H. Wenzel, Anecdota Oxoniensia, Aryan 
Series, I, Pt. v, Oxford, 1885, 14) : 1. ragac 'desire ', 2. pratigha ' hatred ', 3. mana ' pride ', 
4. avidyd ' ignorance', 5. 

kudrs.ti 
'false belief', 6. vicikits5 

' scepticism '. For further Buddhist 
groupings of klesas-of eight, and of ten, beside the widely adopted group of three (i.e. raga 
'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. (j; 'opinion' does not prima facie accord with asmita 'egoism, 
ego-awareness' (cf. below Ans. to Q 27). Vy. and Vdc. ad loc. describe all the five kle8as as 
viparyayas ' modes of erroneous knowledge ' (cf. YS 1.6, 8 with Vy. ad loc.; Sifikhyak-rika 47 f. 
[henceforth abbreviated: SK] [reference is made to kdrikds] with Vdcaspati Misra's Tattva- 
kaumudi ad loc.; for an explanation: Jacobi, art. cit., 598-9). The latter or a similar term 
may account for the fact that al-Birfini regards •JI 

as one of the klegas. (In rendering viparyaya 
in sfitras 1.6, 8 above, R, 171, however, he used the Arabic word J", and for vikalpa--:4JI, 
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.) 

21 cf. siltra 2.4: avidyd ksetram uttaresSam prasupta-tanu-vicchinnoddrand.m 'Ignorance is 
the ground for the rest, whether they be dormant, attenuated, interrupted, or vigorous'. 
Cf. Gautama's Nycyasittra 1.1.2, where a similar causal relation between mithy-jina ' 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: avijj&) in Buddhism cf. K. N. Jayatilleke's article avijja in G. P. Malalasekera (ed.), 
Encyclopaedia of Buddhism, 

I•, 
fasc. 3, 455. 
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22 Vy. on sfitra 2.4 (cf. Vy. on sfitras 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. BhZsarvajfia's Nydyabhftsavna (tenth century), ed. Svami Yogindrdnanda, 

Vdrn.asi, 
1968, 576: 

tatra ye jfvd avidydvanta eva pare brahmani layarm gacchanti tes5m 
man.d.ka-cFtrnavad 

anirdagdha- 
bija-bhavatvat punar-utpattis tato ragddi-yogat puna4-samsdra 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 madyliika (plant), and in consequence of desire etc. 
(i.e. hatred and delusion-the three dosas ' faults ', cf. kledas) they become enmeshed in further 
rebirths '. Evidently the word manditka 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 
Sivalcosa (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) Oroxylum 
indicum Vent., or (ii) Cyperus rotundus L.-according to Monier-Williams) in the Vi'va(-prakab a) 
(early twelfth century), quoted by Sivadatta 

in his self-commentary, ibid.). Further, in the 
Amarako8a (which does not have 

mand.yika 
as a plant name) we find in 2.4.131 (ed. A. A. Rama- 

nathan, Madras, 1971, I, 294) kutannatam with several synonyms, all of which appear in Monier- 
Williams as Cyperus rotundus L. If' seeds ' are meant by c&rnia 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: yath5 prdvrsi 
trnadikurasyodbhedena tad-bija-sattanumfyate ... ' 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 must5 (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, xxII), Calcutta, Part II, 1894-5, ch. iv, p. 55, 11. 17, 19 (text), p. 135, 11. 5-9 (translation)). 
The Oroxylum indicum Vent., under the name syondka (cf. Monier-Williams) also seems to have 
been known to this manuscript (Hoernle (ed. and tr.), Part II, p. 36, 1. 8 (text), p. 98, 1. 12 
(translation)). Al-Birfini may have found in the text of the commentary used by him the expres- 
sion mand1ika-c~rnia. This would account for the Arabic text here having 

1. 

U 14 j 1i LJ$~J 
'as a frog stunned (or crushed) by a blow (or by beating)': the Sanskrit word 

mandii.ka commonly means 'frog'; the word c&rnia can mean 'pulverized, pounded'. However, the 
mistaking of mandi•ka as referring to a frog rather than to the plant bearing this name seems 
to have occurred already in Vdc. under YS 1.19 in an amplified version of the simile in question. 
The latter reads: yath5 varssatipate mrd-bhavam upagato ma'ndi~ka-dehah punar ambhoda- 
varidharavasekan 

mand.ika-deha-bhavam 
anubhavatfti '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 Vdc. of 

mand.idka 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: 

sarmvatsardm. 
asayand brahmand vrata-cariina4 / vdcam parjdnyajinvitarm prd 

man.d 
ik5 

avddisu4 // divyd dpo abhi ydd enam dyan 
dfti.m 

nd skam sarasi adydnam / gdivm dha nd maydr 
vatsinindm 

man.diklndSm 
vagnir dtr5 sdm eti 'The frogs having lain (dormant) for a year, as 

brdhmans 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 Vic. under sfitras 1.27 and 2.17 
where the corresponding passages significantly have udbhijja 'a plant' and udbhijja-bheda 
' a kind of plant' respectively for mad~klca-deha 'a frog's body '. Accordingly Rdghavdnanda 
Sarasvati's com. Pata-ijalarahasya on Vdc. under sfitras 1.27 and 2.17 offers the gloss: udbhijja 
= mand&ikadi. (Also cf. Ndgoji's Vrtti under YS 1.19, where the same simile has mrd-riipah ' having the form of earth ' for mrd-bhavam upagatah, and under YS 2.17.) The possibility cannot 
be ruled out that al-Birfini 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 

. 
Uj (- ' to stun 

by a blow' in the Arabic text here. It is also conceivable, however, that the latter Arabic 
expression is due to al-Birfini's having misunderstood the expression atipite to mean ' attacking, 
knocking out'. Such a meaning for this word seems to be attested through the expression 

prn.ditipata 
(Rdmiyana 1.58.22, crit. ed. G. H. Bhatt, Baroda, 1960). A similar misunderstanding 

-either by al-Birfini or by the commentary used by him-of the word 
ma.ad.ika 

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 y? 

AJJ. 
1Z • 

.' 
II yJJ 

.' ykir L 
S_,_ 

~ y - .L L.Jls '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. Mahabharata 12.204.16 (Poona ed.), for the simile of the ' burnt seeds '. 
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24 Amend _ instead of ) of Ritter's text. 

25 The Arabic text has here 
.-I 

'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 sfitra 2.4 and 
the state of potentiality of the afflictions described in the Arabic text; (b) tanu (' attenuated ', 
i.e. sublimated or weakened; cf. tanitkarana 'attenuation' in sfitra 2.2) in the same sfitra and 
the state of weakness of the afflictions mentioned in the Arabic text, (c) uddra (' vigorous ', 
i.e. operative) in the same sfitra 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 sfitra 2.4, which 
defines vicchinna as the replacement of one klega by another. 

27 ;L-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.), I, 40): } 

.y • 
tJ b 

.. 
'They call the soul purusa '; 

BSOAS, art. cit., 307. 
31 cf. sfitra 2.5: anity&Suci-duhkhndtmanwsu nitya-8uci-sukhatma-khydtir avidy5 '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 . I and avidyd, I and ;UJl-- 
abuci and Auci, S.l? and "tl---duiAkha and sukha. The error referred to in the Arabic text, that 
the body is pre-eternal-or eternal--is to some extent paralleled by Vic. on siitra 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 sfitra 2.5: tathandtmany 5tma-khyatir bdhyopak-araZesu cetand- 
cetanesu bhogidhisthane v5 Aarire purusopakaraie vd manasy andtmany tma khytir iti ' Similarly, 
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. Saddbivendra Sarasvati on sfitra 2.5. Apparently al-Birfini rendered purusa according 
to its original 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 1Y,- JU, reflect a Greek philosophical conception. See, however, 
the sixteenth-century A.D. commentary Maziprabha of Rdmananda on sfitra 2.5: tathi 

parinz.ima- duFkhe bhoge sukhatva-bhrantib ' 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-Birfini may have encountered an early version of this explanatory 
remark. But it should be noted that while the Istanbul text has here ~- W 

L- ji• •- 
l, a 

parallel passage in India, Hyd., 52 has 
Sj• 

> y 24, 
..j - • cilj L 01 cl 

" 
(Sachau 

(tr.), I, 68: ' .. and perceives that that which it held to be good and delightful is in reality bad 
and painful '). This version seems to approximate more closely than that of the Istanbul MS, 
which may be corrupt, to the meaning of s-itra 2.5. 

32 ~.4 Il derives from the same root as oL 
.Ul 

which is rendered here by ' confusion'. 
33 Here the idea of confusion between " I JMI and Jl..~~ I, in spite of the difference 

of terminology, corresponds to sTitra 2.6: drg-dar'ana-Baktyor ek-atmatevasmit& '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. citta) 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 sfitra 2.54. For Sakti 
here, cf. sfitra 2.23). But al-Birfini has ?JSI, which he uses to render vikalpa (R, p. 171, 1. 8) and 

perhaps viparyaya (R, p. 178, 1. 1), whereas the saitra here has asmit& ' 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 JI ,i ' the light of the eye ' cf. caksubprakajsa in YS 3.21. For the 

underlying concept see Ndrdyana's M&nameyodaya 2.2 (ed. C. Kunhan Raja and S. S. Suryana- 
rayana Sastri, Adyar, Madras, 1933, 9): caksur ndmna kaninikantara-gatarm 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 Arabic text here op. cit., p. 155 : tejas . .. arka-candrqgni-naksatra- 
suvariS&di-rifpa.n nayanendriya-ripalm 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 Ny5yasAtra 1.1.12 and 3.1.30 (ed. W. Ruben, 
Leipzig, 1928); Annambhatta's Tarlkasaizgraha ed. Y. V. Athalye, Bombay, 1930, 8, and notes 
ad loc. Also cf. S. Bhaduri, Studies in Nyiya- Vaidesika 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 ' 

35 cf. SaddBivendra's commentary on sitra 2.5: ... 8rak-candana-vanitadau ... ... such as 
garlands, sandalwood, and women ...' as an illustration of pleasure. Cf. Midhava's Sarva- 
dar8anasaizgraha, ch.' Pdtafijaladardana ' (Poona, 1951 ed., 361). Al-Birilni may have encountered 
a similar expression in the earlier commentary which he used. 

36 The word cAzlP may be an attempted transcription of &ndhra, the name of a South 
Indian country, whose western border could have been conceived (in North India) as extending 
as far as the Western Ghdts (malayddri). For the likelihood of the association of Andhra with 
sandalwood cf. Dandin's Da8akumaracarita, seventh ucchvisa, ed. Kile, fourth ed., Delhi, 
1966, 177. In India, however, the name &ndhra seems to be transcribed as 

_.•I 
(India, Hyd., 201, 

Sachau (tr.), I, 299), 1; (Hyd., 135, Sachau (tr.), I, 173), and the derivative form I . l (loc. cit.). 

Alternatively jAil JJl may be an attempt at transcribing candanadri 'the Sandal 
mountain ', or 'deriving from the Sandal mountain', referring to the Western Ghits 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 z "•?0,I i.e. deriving from the dardura moun- 
tain (well-known for its sandalwood, cf. e.g. KilidZsa's Raghuvamrna 4.51). 

31 The MS may be read J.1i which is the form occurring in al-Birfini's India, Hyd., 468: 

... 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.), II, 152). Also cf. India, Hyd., 144 (Sachau (tr.), I, 180). The usual Sanskrit word 
is tOmbfla. 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.D. Thus, op. cit., p. 201, n. 1: ' We find it mentioned by 
Sugruta 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 ', Ciba-Zeitschrift 
(Basel), No. 84, 1942. 

38 cf. sfitra 2.7: sukhlcnusayi ragah 'Desire is consequent upon pleasure'. The printed 
edition of 8aiikara Bhagavatpdda has in the sfitra here the variant anujanma 'born from, 
produced from ' instead of anugayi, evidently due to replacement of the latter word by an easier 
synonym. Riminanda Sarasvati glosses: sukham anu'ete visayfkaroti '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. Vijfidnabhikeu, ad loc.; and the translations by Ballantyne, G. Jhd, and Rdjendraldla 
Mitra.) But Vyisa seems to explain the term anubayf by sukhanusmrrti-p~frvah 'preceded by 
the memory of pleasure '. A similar idea to that expressed by the sfitra here seems to be presented 
by Kandida's Vaidesikasi?tra, sfitra 6.2.10: sukhad rdga4 'From pleasure (arises) desire'. 
(Cf. Saflkara on Bhagavadgit5 2.27.) Evidently, the point of sfitra 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 sfitra 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. 
4o should apparently be vocalized: 

. 41R 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 11. 5 and 17 (after the 
fourth word). 

42 The MS has 
jbt•. 

followed by Lr. We propose to read L. 
UNbl.. 43 Or: 'their causes '. 

.LI 
may be interpreted in both ways. 

4 cf. sfitra 2.8: dubkhdnu`ayi dvesa4 'Hatred is consequent upon pain'. The expressions 
pratigha ' repulsion', manyu ' wrath', jighdmssa ' antipathy ', krodha ' anger' in Vy. on this 

sfitra correspond more or less to Lt 
A.~._,)4 L,., 

of the Arabic text here. 

J 4" A. Cf. R, p. 178, 1. 1. 
46 

(!., 
lit. ' consequent upon'. 

47 This corresponds to sfitra 2.9. There are two versions of this s7itra: (a) sva-rasa-vdhi 
viduso 'pi tathd(-)ri7dho '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 = sarmskdra, visand, motivating latent impressions) and is similarly 
ingrained (cf. Saflkara Bhagavatpida's gloss: r•idho 

'bhinivistah sthirah, i.e. " deep-seated, 
firmly fixed "; or alternatively: notorious, cf. Vijfinanabhiksu's gloss: radha4 = prasiddhah, 
i.e. " widely known ") even in (the case of the) learned'. (This version is commonly printed 
together with Vy. For the reading iridha the meanings 'incurred' and 'intensive' may also 
be considered here.) (b) sva-rasa-vahi viduso 'pi tanv-anubandho 'bhinivelah 'Clinging (to life), 
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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 R~jendraldla 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 abhinive'a in the YS by 'obsessions' 
(J. Filliozat, 'The psychological discoveries of Buddhism', in his Laghu-prabandhdi , Leiden, 
1974, 147). Accordingly the term abhinive'a in the sfitras 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 raga and dvesa in that they are (a) not temporary but 
continuous (cf. vdhf) 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 (sarmskaras). Thus the case of fear of death would be 
a mere exemplification of the wider concept of abhinive'a. 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 YS (see, however, S. Dasgupta, Yoga philosophy in relation to other systems of 
Indian thought, Calcutta, 1930, 68). Moreover, Vydsa himself seems to use this term in a wider 
sense: 'adherence to a view' (Vy. on sFitra 2.18; cf. S. Dasgupta, Yoga as philosophy and 
religion, London, 1924, 101). Also cf. the late Tattvasamdsa which uses the term synonymously 
with prasakti ' attachment' and defines absence of vairdgya (' detachment') as 

Babdadi-visayesv 

abhiniveah. 
'clinging to objects such as sound' (ed. J. R. Ballantyne, Mirzapore, 1850, 6-7). 

For the use of svarasa in the sfitra here cf. e.g. Apadevi's 
Mm8manmsnyayaprakadca, 

ed. and tr. 
F. Edgerton, London, 1929 s.v. in glossarial index. For the opposition between svarasavahi and 
anudayi in the preceding two sfitras cf. the Nydya-Vaidesika distinction between saimsiddhika 
'natural' and naimittika 'dependent on an extraneous cause, induced' (e.g. in Praiastapada- 
bhdsya, ed. Nardyan Mi'ra, Vdrinasi, 1966, 218; Annambhatta's Tarkasaiigraha, ed. A. Foucher, 
Paris, 1949, 73). For viduso 'pi in the siltra above cf. Bhagavadgita 2.60. Al-Birfini's Arabic 
text may perhaps reflect an early commentary which understood abhiniveha 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-Birfini apparently 
used version (b) and took anubandha to mean ' accessory'. This signification of the word is 
attested. 

48 Arabic: }}\. 
49 Lit: ' is expected death'. 
50 In speaking of abhinive'a Vy. and other commentaries on sfitra 2.9 mention the fear of 

death, but al-Birfini's text does not correspond to them. 
5' Referring to the afflictions (kleoas) enumerated in R, p. 178, 1. 1. 
62 . is viewed by al-Birfini as a rendering of kle8a. Cf. above R, 177. 
56 cf. Vy. on sfitra 2.10: te paica kle~a dagdha-bfja-kalpab 'the five afflictions (when they 

have become) like burned seeds'. The simile of the burned seeds recurs in Vy. under sfitras 
2.2, 11, 13, 26; 3.50; 4.28 (cf. gafikara's Brahmasitrabhasya 3.3.30). Nagoji's Vrtti amplifies: 
kle8a dagdha-b-javad vandhy5 bhavanti 'The afflictions are sterile like burned seeds' (under 
siltra 2.2; cf. Vac. ibid.). 

54 See n. 23. 
55 i.e. the wholes of the elements, earth to earth, water to water, and so forth. 
56 cf. sfitra 2.10: te 

pratiprasava-heyA&, 
s 
fkcsmab 

'When subtile they (i.e. the afflictions) 
should be relinquished by resorption'. For the meaning of pratiprasava cf. sfitra 4.33: purugsrtha- 

hAfnydndmm gu.sandm 
pratiprasavah kaivalyamn 

svaripa-prati.stfh 
va citi-haktir iti 'The state of 

kaivalya consists in the resorption (into prak.rti, 'primordial Nature') of the gunzas (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 sfitras: 2.10: 'Diese (Kleba's), soweit sie fein (latent, unbewusst) 
sind, mfissen iiberwunden werden durch eine (asketische) Gegenanstrengung (pratiprasava) '; 
4.33: 'Die Riickstrbmung 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 sfitra 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 sfitra 2.11 : dhydna-heyas tad-vrttayab ' Their functions (i.e. their manifesta- 
tions, or the afflictions in their gross and active phase) should be relinquished by meditation '. 

58 z. Cf. ~2i 2.Jl 
I 
agJl R, p. 178. ~ may correspond to sthila 'gross' in Vy. on 

sfitra 2.11. 
59 Or: 'they ' ? 
60 According to R, several words here are wholly or partly illegible. Possibly two of the 

words are 

kj-. 

' reward', which occurs in the next sentence, and 
-. 

'remuneration ' 
61 The MS has 

LZ~,~L 
and not 

at•,L1 _l 
which occurs in Ritter's printed text. 
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62 cf. siltra 2.12: kleba-mfila4 karmdsayo drs.tdrs.ta-janma-vedaniya4 '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 YS, 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.), Bhdruci's commentary on the Manusmrti, Wiesbaden, 1975, 11, p. 406, n. 1). 
In the present context ' invisible birth ' means ' future birth '. For this usage of the term 

ad.rsta cf. SK 30 and 
Gaud.apdda's 

com. ad loc., Gautama's 
Nyyyasfztra 

1.1.8, Kalhana's Rdjataraizgivz 
1.130; Bharuci's com. on Manusmrti 10.80. For vedanfya as applicable to both pleasure and 
pain cf. e.g. Annambhatta's Tarkasaiigraha, ed. Athalye, Bombay, 1930, 58; cf. Piijyapida's 
com. Sarvtrthasiddhi on Umdsvati's Tattvdrthddhigamas~itra 9.32: vedand-Aabdah sukhe duklhe 
ca vartamdno .. . ' The word vedand is applicable both to happiness and to suffering .. .'. For the 
use of the term diaya in the sfitra, cf. siltras 1.24; 4.6. For the meaning of diaya here, which is 
synonymous with sarmskdra 'latent impressions', and may also be rendered by 'vehicle' or 
' substratum ', cf. sfitra 1.24 and Vy. ad loc. Cf. L. de La Vallee Poussin, ' Le Bouddhisme et le 
Yoga de Patafijali ', Melanges Chinois et Bouddhiques, v, 1937, 231: ' .. bijas, germes, vasanas, 
parfums, 5iayas, que Vydsa explique par "gesir jusque ", sanmskaras, impressions: termes 
synonymes qui d6signent une mime chose consider~e comme cause ou comme effet'. (For a view 
that sarmskara should be rendered by ' motivations ' rather than ' impressions ' see A. Wayman, ' Buddhist Sanskrit and the SaSlkhyakarika ', Journal of Indian Philosophy, 11, 3-4, 1974, 352-3. 
Cf. S. Levi (ed. and tr.), Mahdydnasitralamkara, Paris, 1911, 11, p. 47, n. 1. For a distinction 
made sometimes by commentaries on YS sitra 2.13 between sarmskdra and vasand see S. Dasgupta, 
History of Indian philosophy, I, Cambridge, 1957, p. 263, n. 1.) And cf. Monier-Williams, Sanskrit- 
English dictionary, s.v. 5daya; = '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 drsta 'seen, perceived, visible ', and 

adr.fta 'unseen, invisible ' in sfitra 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 VirmnatikS, 
verse 3; Candrakirti's com. on Nagarjuna's M2Iadhyamikasiitras (Bibl. Buddhica), St. Petersburg, 
1913, 44-5. The mutual relationship between actions (karma) and the afflictions (kle'a) is 
amplified by NdgeBa on sfitra 2.3 : karmabhii klesdb kledais ca 

karmagn.ty 
anavasth& tu bj0atkuravad 

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.) 

63 cf. India, Hyd., 70 (Sachau (tr.), I, 93) where the stories of Nandike'vara and Nahuwa 
(below) are quoted from here. Nandikesvara corresponds to Nandisvara mentioned in Vy., 
Bhoja, and Rdmananda on sitra 1.12, where also Nahusa is mentioned. The story of Nandisvara 
occurs in the Brhannandike'vara 

Purdn. 
a (referred to by Rajendralala Mitra, op. cit., 70). A story 

of Nahuwa being turned into a snake by a curse is related in the Mahdbhdrata (Poona ed.) 
12.329.30 f. (Cf. Manu 7.41; Advaghosa's Buddhacarita 11.14, 16; for further references see 
V. R. Ramachandra Dikshitar, The Purdna index, Madras, 1952, II, 216.) In this story, as 
known from the Hindu sources, it was Nahusa rather than Indra that was transformed into a 
snake. Al-Birfini's mistake may be accounted for by his misunderstanding a Sanskrit text, 
especially if it used the word indra both as a private name and as a name of an institution or 
title, such as in the expression devanam indra which occurs in Vydsa's version of the story here. 
Cf. BSOAS, art. cit., 307. For further references and a detailed account of the Nahuwa legend 
which also occurs in the Purdias see J. Muir, Original Sanskrit texts, London, 1877, I, 307 f. 

64 ?•~L 'angels' is the usual Arabic translation for 'gods' in polytheistic, for instance 
Greek, texts. Cf. India, Hyd., 72 (Sachau (tr.), I, 95); Hyd., p. 68, 1. 17 (Sachau (tr.), I, 91). 
Cf. BSOAS, art. cit., p. 307, n. 37. 

65 Ritter's text has )_4. 
66 The MS has l13; Ritter's printed text has 0*1. We propose to read JI (or possibly 

67 i.e. the klekas listed in sfitra 2.4 after avidyd 'ignorance'. 
68 cf. here Ritter's quotation from India, Hyd., 42 (Sachau (tr.), r, 55): • .J .. 

69 cf. India, Hyd., loc. cit.: 
;rt;. 70 For the simile, cf. Kathopanisad, 1.6b: sasyam iva martyah pacyate sasyam ivajdyate 

punah 'A mortal ripens like corn, and like corn is born again'. 
71 cf. Ritter's quotation from India, Hyd., 42 (Sachau (tr.), I, 55): JL:- J• . •J P j L,. 
72 The addition of the word ' soul ' is justified by R's quotation from India, Hyd., 42 here: 

73 cf. sfitra 2.13: sati mfle tad-vipako jity-dyur-bhogqh '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. Jhi, Woods, and Hauer 
take the demonstrative tad here to refer to mila rather than to the subject of the preceding sfitra, 
i.e. karmataya. This is implausible, both for syntactical reasons and in view of siltra 4.8 where 
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vipdika recurs with reference to karma. The text of the YS seems to differentiate in its usage 
between jdti and janma, using the latter to refer to birth or rebirth as such (sfitras 2.12, 39; 4.1). 
For the use of the term vipiika here (also shared by Buddhism) cf. siltras 1.24; 4.8. For the Arabic 
text here cf. India, Hyd., 42: 

)JlC. L" _ jlJ .• 
JI< t 

•y.1 tr 

- 

". 

< 

. 
i11 L.1 

Z-..J!_ 
~. 

~ 
. 

l l 
l"J 

(Sachau (tr.), I, 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 

Z-.Jj 
L "jLa i l Z 

y.I.3 

which occur both in India and the translation of 
the YS can also be translated: '... and to well-being in adversity and prosperity'. Here 

~ 

seems to render bhoga ' experience ' (lit.' enjoyment '). 
74 LklI. The relevant passage in India, referred to by R, has 

3. 
' spirit'. 

75 Lit. 'the imprisonment'. R's emendation here, L.., is less plausible than that 
occurs in the MS. 

7 cf. sfitra 2.14: te hldda-paritdpa-phaldb puaydpunya-hetutvst '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 ' 

77 The MS has 
i~.Sz, 

and not "f'JfiW which occurs in R's text. 
78 R reads here 

•J 
WI ' superior'. For the reading •UWJI cf. vivekin ' discriminative, wise' 

in sfitra 2.15: 
parin. 

ma-tapa-safAsklra-dubkhair guna-vrtti-virodhic 
ca sarvamr 

du.kham 
eva 

vivekinab 'To the discriminating person all is nothing but suffering, on account of (the types of) 
suffering constituted by (a) 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 

gun.as 
(which 

constitute the mind) are in conflict'. For the conflict between the three guwas cf. SK 12. Also 
cf. Vlc. on sfitra 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 guias and the goal 
of liberation: ' since the modifications of the Qualities are adverse (to the summum bonum)'. 
Jacobi takes parinyma to mean impermanence (' Unbestaindigkeit') (of enjoyment). But our 
rendering by 'transmutation' may be supported by comparison with Bhagavadgiti 18.38 
(quoted by Baladeva ad loc.) : vipsayendriya-samyogid yat tad agre 'mrtopamam / parindiime visam 
iva tat sukharm rdjasamr smrtam ' '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 

parin. 
ma here cf. the parallel expression anubandha 

' consequence', in the subsequent verse. Also cf. the idea in verse 5.22.) Moreover, parindma 
(unlike vipariiima, see below) does not mean change, vicissitude, or impermanence as such, 
but maturing in time, transformation (cf. W. Liebenthal, Satklrya in der Darstellung seiner 
buddhistischen Gegner, Berlin, 1934, p. 36, n. 33). The idea expressed by the term parignima in 
the sfitra is also implicit in YS 2.5, above. There avidyd-a term rendered by T. Stcherbatsky 
(in his The conception of Buddhist nirvarta, reprinted, The Hague, 1965, 236) as ' naive realism ' 
(as contrasted with 'philosophic insight ')-is described as consisting inter alia in misapprehend- 
ing as pleasure that which is (eventually or ultimately) suffering (cf. Sadiivendra Sarasvati's 
com. on YS 2.5). This is essentially also the force of Bhagavadgita 5.22 : ye hi 

sam.spar'aji 
bhog5 

duilkha-yonaya eva te / ddyantavantah 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 cf. Aniruddha's com- 
mentary on Sdiikhyas9itra 2.1. A better understanding of the sfitra under consideration, especially 
with reference to the phrase gunta-vrtti-virodhdt, might depend on the understanding of the full 
meaning of the concept of duhkha. In SfAikhya-Yoga as in early Buddhist writings, du4kha 
appears to have been conceived as a real character of a constantly changing objective world; 
moreover, du4kha itself seems to refer to unrest and commotion. Cf. loka-du4kha in Kathopanisad, 
5.11 and its antonym sukha 'restfulness ', op. cit., 1.11 (cf. sukha in YS 2.46). (Cf. Stcherbatsky, 
Central conception of Buddhism, reprinted, Calcutta, 1956, 40 et seq.) In the sfitra under con- 
sideration in the YS there seems to be an underlying construction referring to the threefold 
division of time: paringima-transformation, which of necessity involves pain, points to the 
future; tipa-suffering centred in the present, and saumslkara-active traces of past experience, 
which are a source of pain. Reflection on the divisions of time may also be found in YS 1.26; 
3.13, 16. Also cf. Abhidharmako'a, discussed in Stcherbatsky, Central conception, 39. A somewhat 
similar threefold classification of dubkha constitutes a well-known early Buddhist formula: 
(a) 

viparin.dma-du4khat5 
'suffering due to change or decay'; (b) duhkha-duhkhati 'suffering 

as such ' ; (c) 
sam.skdlra-duhkhati 

' suffering due to the fact of being conditioned '. (For references 
see de La Vallie Poussin (tr.), L'Abhidharmakosa de Vasubandhu, Paris, 1925, I, 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 anityata 'im- 
permanence', duhkha 'suffering', and nairatmya 'unsubstantiality' respectively. In the 
sfitra under consideration in the YS the lack of co-ordination between the instrumental suffix 
in dublkhai4 and the ablative suffix in virodhat, which seems to be unusual for the style of 
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the YS, may point to the possibility of guna-vwrtti-virodhit being an accretion. Vijfianabhikqu, 
and his pupil Bhiviganesa, have here the implausible variant avirodhdt instead of virodhdt. 
The former commentator has the gloss: dubkha-sambhinnatvdt 'on account of suffering 
being involved'. He seems to refer to the Slilkhya 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 dubkha 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 sfitra 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 A 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) ' 

79 cf. 8aflkara's commentary on Bhagavadgiti 18.38 (the verse itself is alluded to by Baladeva 
on YS 2.15, see previous note above) : ... 

parign.me 
visam iva ... adharma-taj-janita-narakadi- 

hetutvdc ca parindme tad-upabhoga-pari?2iminte 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'. 

so80 cf. Vy. on stitra 2.15 : tathd coktamn ndnupahatya bhitany upabhog1h sar.bhavatfti himsakrto 
'py asti 4SriraTb karmSaaya 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 i~..L which is given in Ritter's text as ZLE. The reading of this word is 

doubtful. An alternative reading could be 
.lL, 

i.e. ' the alternating succession ' of good and evil. 
82 Ritter's text has here ?J1. The correct reading is C'.J. Cf. India, Hyd. (see next note). 

83The reading CiL seems preferable to rU as vocalized in R. Cf. India, Hyd., 60: 
L > ? ?; JI t;is I J I I Z) I 

KMil a 
y.j. 

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., I, 79; italics- 
ours, T.G. and S.P.). Also cf. next note. In India al-Birfini also uses the term LL as a Silfi 
term. Cf. India, Hyd., 66: rJ.•LJ IJl L JL. i Jl •1 .t~..Jl 

.j r - II j F. 'Further they 
(i.e. the 

S.ifis) 
say: " Between man and God there are a thousand stages of light and darkness " ' 

(Sachau (tr.), I, 88). 
84 This passage in the Arabic text probably corresponds to sfitra 2.16: heyamr 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 Nydyavdrttika on 

Nydyabhs.ya 
1.1.1 the fourfold 

formula heya-hdnopdyddhigantavya ... 'that which is to be relinquished (i.e. dubkha), 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. Gaudapida's AgamaSdstra, verse 4.90: 
heya-jieydpya-p1kydni vijfieydny agraydnatab / 

tes.m 
anyatra vijieydd upalambhas trisu smrtab 

'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 Agraydna (i.e. Mahdyina). 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 Agama8Sdstra of Gaudapada, 
Calcutta, 1943, 199). f.'l\$ 'turn away' in the Arabic text seems to correspond to heyam 
'is to be relinquished' or ' should be relinquished'. 

.l i J 
1..j 

4l 1 L. L' that which generates entanglement and engenders (a specific) 
station (in existence)' is probably a rendering of a gloss on 

duh.kha 

in terms of samsara. The 
latter term has the meaning 'undergoing transmigration' (as well as 'mundane existence, the 
world'). Cf. Bhoja on siitra 2.16: ... 

samsara-duhkha.m 
hdtavyam '... mundane suffering is 

to be abandoned '; and on sfitra 2.17 : sa heyasya duklhasya 
guna-parin. 

ma-ritpasya samsdrasya 
hetuh' That is the cause of the suffering which is to be relinquished, i.e. of the mundane condition 

(sar.sara) 
which consists in the transformation of the constituent qualities '. 

85 The word p may refer to 
LI.JI) 

' entanglement' and C•W ' station', in which case the 
dual L1 would be gramatically more correct. Alternatively, it may refer to L. in L4C 'from that 

which'. In this case .i would be grammatically more correct. 
s6 This seems to be a translation of sfitra 2.17: drastr-drbyayoh 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. purua) and (objects) seen (i.e. prakcrti) '. An alternative reading incorporates iva 
'as it were' after 

sa.myoga). 
For the term 

sarmyoga 
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: tasya (viz. sarmyogasya, see last word of the 
preceding sfitra) hetur avidyd 'The cause of that (conjunction) is ignorance'. An alternative 
reading of Bhoja's com. (recorded in Rajendralila Mitra's critical apparatus) incorporates heyam 
'to be relinquished ' but this is not reflected in al-Birfini's Arabic text. 

88 Here It corresponds to drastr in 
sfitra 

2.17; C~J ULiI to dr'ya ibid.; JL.•'~J to sam yoga 
ibid. Also J..lI roughly corresponds to heyam ibid. For the use of the term samyoga here cf. 
siltras 2.23, 25. The YS significantly uses a different term, sarmprayoga, for 'contact' (as 
between the senses and their objects), in sfitra 2.54, and in sfitra 3.21 (according to a plausible 
variant reading), and for ' communion ' with a chosen deity in sfitra 2.44. Cf. SK 20, 21, 66 and 
Jaimini's MimSmsssfitra 1.1.4. To the term samprayoga as used in Sfirkhya, Yoga, and Mimimsd 
corresponds the term samnikarsa as used in Nydya-Vai'esika (cf. e.g. Vaidesikasitra 3.1.18). 
For the term drastr here cf. sfitras 1.3; 2.20; 4.22 and SK 19. For the term drbya cf. sfitras 
2.18, 21 ; 4.20, 22. 

89 /~iJl in the singular. This Arabic term renders bhita ' element', which occurs in Vy. on 
siitra 2.18: ... bh5ita-bhavena prthivy-&dind ... '... as elements (it evolves into) earth 

Cf. R, 191, 1. 4 (third chapter of the Arabic text): _,,t . 
ai,1- 

1 LAI J J. L. 1.6 

S~).•J•~ 
"j ,W I 'This is what he attains as far as the elements are concerned, i.e. earth, 

water, fire, wind, and heaven'. (Elsewhere al-Birfini seems to render 
5kjSa 

by ?;l 'air'. 
Cf. R, 170, 190; see BSOAS, art. cit., p. 314, n. 111.) 

90 These five elements are referred to by commentators on sfitra 2.18. See Vy. and Bhoja 
ad loc. 

91 Either L. or 

•. 

may refer to guna (which is elsewhere sometimes rendered by a ft, 
e.g. R, p. 191, 1. 7). Cf., however, Vy. on siitra 2.18: tatrest nista-guna-svariipdvadhdranam ... ' 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 sfitra 2.18 (see preceding note) or the text of siitra 2.19: 
videsdvidesa-liitgamatrdliiigdni guna-parv&ni 'The subdivisions of the constituent qualities 
(gunas) are the particularized (visesa; according to Vy.: the gross elements, the senses and the 
manas), the non-particularized (avisesa; viz. the subtile elements and the ahaiikkra), the 
characterized (liftgamatra; viz. the buddhi), and the non-characterized (alihiga; viz. prakrti)'. 
The expression 

gui.a-parvini 
may correspond to 

L~k.J U4r. The words 

. 

Ac ? pi 
ic 

iZ.rll 
.L- jr 

gl U41 l JJ 3- 

_ 
1 

•41 
may be an attempt based on the 

commentary used by al-Birfini to translate the rest of the sfitra. The possibility cannot be ruled 
out that al-Biriini may have discovered the view that one of the three guias, namely kriy5 
(= 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: ... 

isfnista-gu, 
a-svar ipavadharanam avibkiigapannaml bhogo ... .. ex- 

perience is the determination of the nature of the 
gun.as 

(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: sattva-purusayor atyantasamkirinayo4 
pratyaydvideso 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 
distinct ...)'. Al-Birilni may have misinterpreted the difficult expression avibhagapannam (or 
a similar expression). He may have believed that in this context avibhaga, lit. ' lack of separation ', 
refers to a mixture of 

gun.as. 
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 t I 

A.- 
as a rendering of sattva 

cf. the latter's meaning 'purity and goodness '. Cf. e.g. the term sattva-sthah in Maitryupanisad 
6.30 (pace P. Deussen's rendering of sattva here by ' Realitat' 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 Mahdbhdrata 12.302.4 (Poona ed.). In the latter verse 
a correspondence seems to be brought out between the action of sattva and that of 

pun.ya 
(merit), 

the action of tamas and that of adharma (i.e. papa ' demerit '), and the action of rajas and that 
of 

pun.ya-papa 
(the admixture of merit and demerit). (Cf. E. H. Johnston, Early Sam'khya, 

London, 1937, 23 seq. Johnston, however, seems to have overstated his point: ' In the earliest 
stage of Shifkhya ... the gun.as ... 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-Birfini might 
account for his characterization of rajas as a mixture of sattva and tamas. 

93 In the Arabic -I in the singular. 
94 The senses (indriya-) are mentioned in stitra 2.18. 

95 In the Arabic JWl in the singular. 
96 cf. stitra 2.18: pralckSa-kriys-sthiti-claum bhiitendriyatmaka1m bhogipavargirtham drdyam 

' (The range of objects that are) seen (i.e. prakrti) (consists of) that which (a) has as its function 
illumination, activity, and inertia (lit.: " constancy "), (b) 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 
Dzpikd commentary on his Tarkasanigraha : ... 

8ukha-dubkhinyatara-saks.tkarab 
'. . . 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 : .. . 

prakSda-pravrttiniyamdrthab ... 

gu.S. 

'The gunas have as their purpose illumination, activity, and restraint ...'.. . ' know- 
ledge ' of the Arabic text corresponds to prakdSa ' illumination ' in the sfitra, which is equivalent 
to sattva; 

' 
'activity' corresponds to 

kriy5 
'action' which is equivalent to rajas; and 

'persistence' corresponds to sthiti 'inertia, constancy', which is the equivalent of tamas. 
Ritter reads here 4*:. which presupposes a slight emendation. The MS has 4L: which should 

probably be read 
"Ji.. 

A different characterization of the three 
gunas 

occurs in India, Hyd., 31: 

.-. 

Ji IJ W?~ W I JI j w I 
';JwI 

'... three powers potentially, not actually, which are called 
sattva, rajas, and tamas..... The first power is comfort (i.e. happiness, opposite Lc, cf. R, p. 178, 
1. 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.), I, 40-1). 
Cf. the celebrated Hindu formula of the cycle of three states: utpatti ' origination, coming into 
being', sthiti ' continued existence ', and laya ' dissolution ', as in SK, 69. Also cf. MahTbhdrata 
12.302.3 (Poona ed.). For al-Birfini's rendering of 

prakd•a 
in the sfitra cf. Vic. on sfitra 3.21: 

praktsa = jiadna ' knowledge '. 
97 For the expression '1i3 i here cf. 46l1 R, p. 170, 1. 11 (BSOAS, art. cit., p. 314, 1. 15). 
98 This appears to correspond to sfitra 2.20: drasta dr4imdtrab buddho 'pi pratyaydnupaBya4 ' The seer is nothing but seeing (and), though pure (i.e. undefiled by the gunas), is cognizant of 

(lit. looks upon) mental percepts (pratyaya = pratfti) '. The YS uses derivatives such as drii, citi 
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 
anupabya ' looking directly on ideas ', whereas Deussen, taking his lead from Vyisa, understands 
by it: discerning ideas by means of the buddhi. In any case, in this sfitra 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-Birfini 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 siltra 2.20: drhimatra iti drk-haktir eva '" Nothing but seeing "-that is, the sheer faculty 
of seeing '. Here, , can be a literal translation of Sakti. For the term C.JXll 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 
siitra cf. SK 65b: 

prakrtim, 
pagyati 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 YS (1.10, 18, 19; 3,2, 12, 17, 19, 35; 4.27; pace Woods's and 
G. Jhi's lack of uniformity in understanding the term) cf. Maitryupanisad 6.10; SK 46. For 
the idea expressed by pratyayanupasyah in sfitra 2.20 cf. YS 4.17: sadd jhithB citta-vrttayas 
tat-prabhoh purusasydpariynmat 'The functions of the mind are permanently known, since 
their master, the self, is unmodifiable '. 

99 This corresponds to sTitra 2.21 : tad-artha eva drhyasydtma ' The specific character (atman) 
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 8variipa 'specific character'. Rijendraldla Mitra's translation, ' Only for his purpose is the soul of the spectacle' (and likewise Hauer's) 
is obscure. Similarly Ballantyne's rendering of 

5tman 
here by 'entity' and GanginAtha JhW's 

rendering by' the very essence ' are implausible. On the other hand, Rgma Prasada's and Woods's 
rendering of 

5tman 
here by ' being' may be considered. For the meaning ' being ' is suggested 

by expressions such as 5tma-labha ' coming into being ' (cf. Safikara Bhagavatpida on sfitra 2.21 ; 
Vis'khadatta's Mudrdraksasa, Act I, verse 1), labdhatmaka and pratilabdhatmaka 'having come 
into being' (cf. Safikara on Bhagavadgiqt 7.27; Vy. on siitra 2.21). For the idea expressed by the sfitra here cf. siitra 2.18. 

100 This sentence seems to reflect stitra 2.23: sva-svdmi-8aktyoi avariipopalabdhi-hetu4 
samyogah. Woods's translation of this siltra 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) vermige 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 

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

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


542 SHLOMO PINES AND TUVIA GELBLUM 

use of the term 
sam.yoga 

here refers back to saitra 2.17. The Arabic sentence here is, however, 
also in keeping with the theory of the commentators on siitra 2.21. (See Vy. and Ndgesa's 
Bhasyacchiya ad loc.) In rendering this saitra al-Birini used terminology of the Arabic Aristote- 
lians. For the term svdmi in siitra 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 saitra 2.24: nanu buddhi-nivrttir 

eva moksah, adarhanakdranidbhivad buddhi-nivrttib. tac cEdar4anam bandhakdralzayn darsanan 
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 sfitra 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. sTitra 2.22: krtdrthamn prati nastam apy anastam tad anya- 
sadharanatvdt ' 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 '. 

103 Cognizant ' renders ZLr. The term r • 
is rendered above by the word ' knower'. 

104 This statement contrasts with the answer to Q 36. The expression i; ZWk may corre- 
spond to drBi-mdtra ' seeing only ' in sfitra 2.20. For the answer to Q 37 here cf. India, Hyd., 61 : 
UL, 9.5I L Li ' - Li J U JU? 

_ 
L, . LU ? LJ, ' J SI- J 

.A11JI1 $,Al J t;E .. 
? Jll ',L-I Z9 LaL.t 

9 f 
.'.... 

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.), I, 81). 

105 A certain portion of the answer seems to correspond to siltra 2.24 and Vy. ad loc. The 
stitra reads: tasya hetur avidyd ' The cause thereof is ignorance '. Ballantyne's printed text has 
here a variant reading which incorporates heyam 'to be removed' after hetur in the saitra. 
Vy. ad loc.: viparyaya-jiana-vdsanety arthaA; viparyaya-jAdna-vdsand-vdsit5 ca na karya- 
nisfthim, 

puruga-khyatim, 
buddhib prdpnoti sadhikdra punar 5vartate ' 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 cf. siltra 2.22 : krtdrtrtham prati nastam apy anastarm tad-anya-sadhdranatvat (see translation 
above, n. 102). Al-Birfini appears to have taken the word 

sadhkran, 
a in the slitra 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 stitra : I'i 

.U4 

L 

. 

a 
L-.:- 

1 J- $lI jL .J 3 i.e. the sense-percepts 
do not possess permanent reality in the way the intellecta 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 sfitra 2.26, in which the word 
aviplava may correspond to . . L 

4. 
~aJU. Sfitra 2.26 reads: viveka-khydtir aviplav hdnopayah 

'The means of this relinquishment is the undisturbed knowledge of the distinction (between 
purusa and prakrti) '. For the use of the term viveka-khydti here cf. anyata-khydti ' knowledge of 
the difference ' in sfitra 3.49. 

107 Or: ' is abolished'. 
108 The terms 1I and 

z.r 
belong to the vocabulary of the 

Sfifis. 
These terms may have 

been used by al-Birfini to render kaivalya, traditionally understood as 'isolation', in translating 
siltra 2.25. See next note. On the meaning of the term kaivalya see T. Gelblum, ' Sflikhya and 
Sartre ', Journal of Indian Philosophy, I, 1, 1970, 77 ff. 

109 The last passage of the answer to Q 38 dealing with cessation of conjunction corresponds 
to sfitra 2.25 and commentators ad loc. Sfitra 2.25: tad-abhavat sarmyogibhMvo hanarm tad drBeh 
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.: tasyddarhanasydbhavad buddhi-purusa-sarmyogdbhava 5tyantiko bandhano- 
parama ity arthaA; etat hlnam; tad dr`eb kaivalyam purusasyFimi'rbbhhvaA punar asanmyogo 
gwuair 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 gquas'. Al-Birfini's use of the word L. 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. 
"' For al-Birfini's use of the term 

o~, 
here cf. 3.jLIl 'L, India, Hyd., p. 60, 1. 15. 

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

113 

•,Ja., 
lit.: in actu. 

114 cf. sfitra 2.27: tasya saptadhd prdnta-bhiimau prajiiA 'At the highest stage the insight 
into this distinction between purusa and prakrti) is sevenfold'. Two variant readings here are 
prCnta-bhiimi4 and prdnta-bhi~mi- instead of prdnta-bhfimau. 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 kurya-vimukti 
' liberation from acts that have to be performed (or: from effort)'; the second of these two 
groups is related to citta-vimukti '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-Birfini: kdya-vimukti. The 
word kdya 'body' would correspond to 

.xU, 
the term by which that group is referred to by 

al-Birfini. It is by no means impossible that the Sanskrit source used by al-Birfini employed the 
term 

knya-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-Birfini's text which may provide a pointer 
to an otherwise lost Sanskrit tradition. The reading kaya-vimukti suggested by al-Birfini's 
translation may indicate a way out of a difficulty posed by the following sentence in Vic. ad loc.: 
kvacit-patha4 kdrya-vimuktir iti 'A different reading is kdrya-vimukti '. As karya-vimukti occurs 
in the text of Vy. which is commented upon by Vic., it seems plausible that the 'different 
reading' mentioned by Vic. may have been kdya-vimukti. For the use of the term praji~ in 
the sitra cf. sfitras 1.20, 48, 49; 3.5. 

115 The Arabic text corresponds to sfitra 2.28: yogdi gnufskthdnad aduddhi-ksaye jiina-diptir 
a viveka-khyate4 '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 jfitna-dipti in the sfitra cf. prajiialoka 
in sitra 3.5. 

116 cf. sfitra 2.29: 
yama-niyamnsana-pran, 

ayama-pratyehra-dharana-dhydna-samddhayo 's.tv 
ahizgni '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-Birfini refers further on in the translation to all these constitutive parts. The expression 

J•a-.~Lc 'eight qualities (or: characteristics) ', which corresponds to astfv afgdni 'eight 
parts (or: auxiliaries)' in the siitra, may have been suggested to al-Birfini by the Sanskrit 
expression atta-guna which was perhaps contained in the original commentary used by him, as 
a description of the astatinga-yoga. The expression asta-guna can mean 'eightfold' and also 

having eight qualities'. For the use of the compound astaguna to refer to the 
ast.ftga-yoga cf. Mahdbhdrata 12.317.5: vedesu cdsta-guninarm yogam 5hur manisipa4 / siksmamn asta-guyanm 

prdhur netaram ... 'The wise declare in the Vedas that Yoga has eight characteristics (or: 
virtues); none other they declare than the subtle eightfold one .. .'. Cf. E. W. Hopkins, ' Yoga- 
technique in the Great Epic', Journal of the American Oriental Society, xxII, 2, 1901, 340-1. 
(For a variant reading 

-gu?.itam 
instead of guninam here see the Poona critical edition of the 

Mahabhdrata, 12.317.7.) For the use of aliga in the YS to refer to ancillary, propaedeutic stages 
cf. the synonym upakara ' aid ' and the Mimnimsaka definition of the term quoted in Bhimc~rya 
Jhalakikar's Nydyakoda, Poona, 1928, s.v.: mukhya-phalajanakatve sati mukhya-phala- 
janaka-vyapara-janakam ahigam ' aga 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 yogidigas see Maitryupanisad 6.18: ... pra&ayama4 pratyahdro 
dhydna~m dharaad tarkaL sarmdhi4 sad-asiga ity ucyate yoga4 '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 Vdtsyiyana's Bhdsya on Gautama's 
Nydyasftra 4.2.46 (ed. G. JhiA, Poona, 1939, 309). For a sixfold yoga, cf. also Jayanarayana 
Tarkapaficnana's Vivrtti on Kanida's Vaihesikasiitra 5.2.16. For further lists of yogdigas 
other than Patafijali's list of eight, see references in P. V. Kane, History of Dharma.dstra, v, 
Part II, Poona, 1962, 1419; A. Janacek, 'The methodical principle in Yoga according to 
Patafijali's Yogasi?tras', Archiv Orientdlni, xIx, 1-2, 1951, 516; A. Zigmund-Cerbu, 'The 
Sadafigayoga', History of Religion, III, 1, 1963, 128 seq.; and C. Pensa, 'Osservazioni e riferi- 
menti per lo studio dello sadcaiga-yoga', Annali, Istituto Orientale di Napoli, NS, xIx, 4, 1969, 
521 seq. 

117 This corresponds to yama in siltra 2.29. Cf. the characterization of yama by nivrtti 
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'abstention from action'; and niyama by pravrtti 'engagement in activity' in Nagega's 
Bhdsyacchdyd on sfitra 2.32. 

118 This corresponds to ahi'ms8 in sfitra 2.30. Cf. India, Hyd., 60-1: -l J•Jl & 
.1I (Sachau (tr.), I, 80: 'keeping aloof from killing under all circumstances'); Hyd., 56: 

j1N1 . ~ 

. 
&r,1 

• 
Al 'abstaining from doing harm'. The term ahimsA 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 sfitra 2.30. 
120 This corresponds to asteya in siltra 2.30. Adopting R's suggestion, has been amended 

to . The latter term can mean ' robbery' and also ' violence'. 
121 This corresponds to brahmacarya in siltra 2.30. 
122 This corresponds to aparigraha in siltra 2.30. For traditional interpretations of this term 

cf. e.g. Riminuja's commentary on aparigraha (adjective) in Bhagavadgitd 6.10: = mamatd- 
rahitab ' 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. Amarako'a 
9.236 (Bombay, 1907, 342) which gives parijana lit. 'surrounding people' as a synonym for 
parigraha. The original meaning of aparigraha in the sfitra may have been 'generosity'; 
cf. parigrhfta 'ungenerous, close-fisted, stingy', in F. Edgerton, Buddhist Hybrid Sanskrit 
dictionary, New Haven, 1953, s.v. The whole sfitra 2.30 reads: ahimsd-satydsteya-brahmacaryd- 
parigrahi yamd4 'Restraint consists of non-violence, veracity, abstinence from stealing, con- 
tinence, and generosity (or absence of covetousness) '. Unlike Woods who in translating this 
sfitra 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 Brihmaniic (Baudhiyana), Buddhist, and 
Jaina literatures, aparigraha is found in the YS and the Jaina literature only. The latter term, 
however, does occur in Bhagavadgitd 6.10. 

123 cf. sfitra 2.31 : ete jiti-deba-kdla-samaydnavacchinnh sdrva-bhauma-mahd-vratam ' Un- 
restricted to class, place, time, or circumstances, these (enumerated in sfitra 2.30) constitute the 
great vow which is universal '. For the meaning of sarva-bhauma here cf. the Jaina distinction 
between anuvratas and mahdvratas, conditional and unconditional vows respectively (Tattvdrthd- 
dhigamasitra 7.2, referred to by Jacobi, op. cit., 26). Deussen, however, takes sarva-bhauma 
here to mean: applicable to all bhfimis, or stages (' ffir alle Stufen giiltige '). For this meaning 
of sarva-bhauma cf. Vy. on siitra 1.1: yoga4 samddhib sa ca sarva-bhaumah cittasya dharma4 
'Yoga is attention. And attention is a property of the mind-stuff which exists on all levels' 
(cf. Staal, op. cit., 120). Also cf. bhf~mi in sfitras 2.27; 3.6. A variant reading of sdrvabhauma- 
here is sdrvabhaumd; ete is omitted in one variant reading and is replaced by te tu in another. 

124 cf. krta-karitdnumoditb ... ' (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-vydpdrena samutpadita4 karita4 ' " Caused to be performed " means: brought about 
through an instigator's (verbal) activity (such as the expression) "Do (it), do (it)"' 
Cf. Rdminanda ad loc. 

125 cf.... lobha-krodha-moha-pi~rvakd(4) ...' .. motivated by (either) greed, (or) anger (or) 
delusion .. .' in sfitra 2.34. For al-Biriini's rendering of moha by 

.4l4 
'ignorance' cf. e.g. the 

implicit identification of moha with avidyd by Bhoja ad loc. A parallel statement occurs in 
India, Hyd., p. 55, 11. 3-4. 

126 The Arabic has ;,~ in the singular. 
127 cf. ... mrdu-madhyddhimatrd(4) ... '(Whether) slight, medium, or excessive ..' in 

siltra 2.34. 
128 This may correspond to vitarka-bddhane in siitra 2.33. Al-Birfini 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 cf. duhkhdjiAdndnanta-phald(h) ' (they) have pain and ignorance as their unending fruits' 
in sfitra 2.34. Also cf. Vy. ad loc. : tathu ca hirnsakas tavat prathamam vadhyasya viryam 

ks.ipati tatas ca castradi-nipatena du4khayati tato jivitdd api mocayati ... du4khotpddan naraka-tiryak- 
pretddisu dukkham anubhavati ... du4kha-vipakasya niyata-vipdka-vedanfyatvat '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 

1so0 This may correspond to pratipaksa-bhavanam in sfitra 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 stitra 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 siltra 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 sfitra 2.34 and contrasted with yama and 
niyama of siltras 2.30, 32. It also follows the explanation offered by Vijiainabhiksu ad loc.: 
viparitds tark5 vicar5 yesv iti vitarka-sarmjfid hirnsddisu tantriki ' The term vitarka 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 siltra 2.34 reads: vitarka 

hims.dayah 
krta-kdritdnumodit5 lobha-krodha-moha- 

pifrvaka mrdu-madhyddhimatr5 duhkhFijidandnanta-phald iti pratipaksa-bhdvanam 'The (mental) 
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 iti 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 ', JAOS, LXXXVII, 2, 1967, 158. 

13 This corresponds to sfitra 2.35: ahirmsS-pratisthaydm tat-sannidhau vaira-tyqga4 'When 
non-violence has been consolidated, hostility is abandoned in his proximity'. 

132 In this context 
r ~.y 

certainly corresponds to nakula ' mongoose' in Vic. under sfitra 
2.35: S&vatika-virodha apy adva-mahisa-mfisaka-marjardhi-nakulddayo 'pi bhagavata4 pratisthitS- 
himsasya sarmnidhanat 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. Pdnini 2.4.9. with KaS7ik5vrtti and Siddhantakaumudi; 
BMna's KddambarT, Parab's ed., 93, Kdlidasa's ~akuntala, Nir. Sag. ed., 23 (referred to by 
Woods, p. 186, n. 2). Also cf. the alleged quotation from the BhagavadgitN in India, IHyd., 458: 

sJ 1 ~,y , , J~ 4, j ?yi _k JUJI c j1 JIJ L; 

Sc.l 
• 

,-1 
(Sachau (tr.), II, 137: '... Vdsudeva says regarding him who seeks salvation: 

In the judgement of the intelligent man, the Brahman and the 
Can.d~la 

are equal, the friend 
and the foe, the faithful and the deceitful, nay, even the serpent and the weasel '). 

1'3 This corresponds to sfitra 2.36: satya-pratisthhay5m kriyd-phalbhrayatvamn 'When veracity 
has been consolidated (one attains) the property of being the recipient of the fruits of (meritorious) 
actions '. Also cf. Bhoja ad loc. : kriyamandi hi kriya yagqdik4b phalam svargqdikam prayacchanti; 
tasya tu satyabhydsavato yoginas tatha satyanm prakrsyate yatha kriydyam 

akrt.yam 
api yogi 

phalam 5pnoti ' 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 

"i.. 

I in all probability renders 
the Sanskrit svarga 'heaven'. The interpretation of this sfitra by Vy. and Vac. 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: 3j) and j 
135This corresponds to saitra 2.37: asteya-pratisthhySrm sarva-ratnopasthanamr 'When 

abstinence from stealing has been consolidated, all jewels become present (to him)'. Also 
cf. Vy. ad loc. : sarva-dik-sthdny asyopatisthante ratnani 'The jewels situated in all quarters 
present themselves to him '; and 8afikara Bhagavatpdda's gloss: 

5tminarm 
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. 

136This corresponds to sfitra 2.38: 
brahmacarya-pratisthdy.dm virya-libha. 

'When con- 
tinence has been consolidated, manly strength is attained'. The expression ' granted the capacity 
to be able .. .' renders the Arabic 

l- 
-?AJ 1. The hypothesis that in the commentary used 

by al-Birfini a similar expression may have occurred is supported by the phrase niratisayam 
viryarm samarthyam 'limitless manly strength (lit.: capacity) ' in Bhoja ad loc. 

137 Lit.: 'are rolled up'. Cf. India, Hyd., 52: twlJl .U~I ,ll ••g 
~A. 

;jLl,, , ;lJ 
(Sachau (tr.), I, 69: 'That all distances between a man and any far away place vanish '). Also 
cf. India, Hyd., 63: 

-J '._ 
•L•4 O! (Sachau (tr.), I, 83: 'If he wishes, the earth rolls itself 

up for him '). The Arabic sentence under consideration may belong to a commentary on the 
next siitra. Cf. Vy. on sitra 2.39 quoted in the following footnote. Here upavartate may corre- 
spond to ~c l 'are rolled up'. For this ef. Vy. on sfitra 2.45: i~vardrpita-sarva-bhavasya 
samnadhi-siddhir yayf sarvam Tpsitam 

avitatha.n 
janati degantare dehantare kal5ntare ca 'One 
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whose whole nature is surrendered to the zTvara 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 sfitra 2.39: aparigraha-sthairye janma-katham.ntd-sambodhab 
'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 

sar.m 
katham aham dsam kirmsvid idam kathamsvid 

idarm ke vd bhavipsyrmah kathamr vd bhavisyima ity evam asya pirvinta-pardnta-madhyesv tma- 
bhdva-jij~iasa svariipenopavartate '" 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 Akaiikheyya-sutta of the Majjhima-nikdya, PTS, London, 1888, I, 35 (tr. I. B. 
Horner, The Middle Length sayings, I, PTS, London, 1954, 44). 

139 cf. India, Hyd., 60, 
b.LJ.I 

j"' (Sachau (tr.), I, 80: 'keeping clean the body '), allegedly 
quoting the 

Bhagavadgi•d. 
The term UY4JI here seems to be paralleled by ) kWl ~~il ,.J1 

' 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 

. 

or 5 . In the context both words can be rendered: 'magnifies' 
141 This corresponds to sfitra 2.40: 4aucdt sviAga-jugupsd parair asamnsargab' From (practising) 

purity arises disgust with one's own limbs (and) absence of (bodily) contact with others '. 
Cf. Rimnnanda ad loc.: yo bihya-sauca-siddhas tasya svizge lkiye uddhim apa'yato jugupsd 
bhavati; asuci-svabhhvo 'yarm kayo nitrahafikarab karya iti ... dosa-darsinab ... '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: 

-. 
i 
.Lx 

Y .jAJ j <, J ,4 l0 rJil 3J 
J 

-lAl jJl ", 
' 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. 

142A5,;.. 

J. Cf. India, Hyd., p. 52, 1. 11: jrWI 
- j Z p 

<A.J.I 
"•114 " 

-. -S-l (Sachau (tr.), I, 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.), I, 75). 

14c f. India, Hyd., 57: "A i -J L 4rZJ 
"~ 3 JZL 

<J.. JJLJ 
.J . 

Jj3 '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: kdyendriya-siddhir a.uddhi-ksaydt tapasab '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.: 

candrdyandind citta-kle'a-ksayab; tat-ksayid indriyidindm sisksma-vyavahita-viprakrsta-darianddi-simarthyam 
5virbhavati kayasya yatheccham anutva-mahattvhdini ' Through (the performance of fasts such as 
the 

chndrayania 
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 sfitra 2.42: santosad anuttama-sukha-1bhab ' From content- 
ment arises the attainment of unsurpassed bliss'. Vijifinabhiksu's reading adopted here seems 
to be preferable to anuttamab sukha-l5bhab ' unsurpassed attainment of bliss' as Deussen has it. 
The word may be a rendering of santosa. For the expression *r2! bj cf. trsnd-ksaya in the 
following verse quoted by Vy. ad loc.: yac ca kama-sukhane loke yac ca divyarm mahat sukham/ 
trsn -ksaya-sukha8yaite njrhatab 

sodam 
in kalm '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. Vijfiinabhiksu on Vy. ad loc.: 
trsdi-lcsayo hi saimtosabh; trsnn-pratibandhapagame 

ca cittasya svdbhhvika-sattvddhikya-nimittika 
sukha-svabhdvat5 svata evavirbhavati na ca tat sukhe visaydpekseti ' 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 Mahdbhdrata (Poona ed., 12.168.36) by Woods 
(p. 189, n. 1). The expression I &, l 7 -f1 may possibly be a rendering of sukha in the sfitra. 
For the expression L)JI &.$Ii cf. trsgd-pratibandhdpagame ... 'When the obstruction 
(lit.: 'binding') of the craving has vanished ...' in the passage from Vijfiinabhiksu quoted 
above. For the common idea embodied in the saitra cf. e.g. Mahabhhrata (Poona ed.) 12.287.35a : 
vistarah kle.a-sae.nyuktah sanmksepas tu sukhfvahZh 'Vast riches bring sorrow; res angusta, 
happiness' (Hopkins, art. cit., 356-7). Cf. India, Hyd., 56: 

jL, 
ci Al 

. 
$i aJ "Lt'-J' ?.J L 

-.'1 >. 
"I~ 23 J 9 "w1J1 y-) -. 2L•$Jl ~J1 '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'. 
(J.. 

here is our 

proposed emendation of 

.JU 

which occurs in the printed editions of India.) 
146 

.Jl 
•l. The term CUj JlI has been rendered above by ' chants' (R, p. 177, 1. 16). 

147 By the term SZ9)Ul al-Birfini regularly renders the Sanskrit terms deva, devatl. Cf. BSOAS, 
art. cit., 307, n. 37. In the present passage the term devata is rendered both by '4 5 L and 

148 The man who recites the formulae and the angel or spiritual being. 
149 This corresponds to sfiitra 2.45: svadhydydd ista-devatd-samprayoga4 'From recitation 

(of formulae) arises communion with the chosen deity '. The Arabic text seems to be closely 
related to Bhoja ad loc.: abhipreta-mantra-japidi-laksane sv&dhydye 

prakrsyamin, 
e yogina 

istayd abhipretay5 devatayd samprayogo bhavati s8 devat* 
pratyaks. 

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 
pratyaks. (variant: pratyaksi-) bhavati in the passage quoted above. Both al-Birfini and Bhoja interpret 

svadhydya as referring to the recitation of formulae. Cf. Vy. on siitra 2.1. For 
C..Jl 

in the 
Arabic text here cf. 1 J) 

2LJ! 
' chants of praise and recitations ' in Answer to Q 24 above, 

R, p. 177, 1. 16; and cf. L " ; lJZl in India, Hyd., 61 (Sachau (tr.), i, 80: 'the reciting of 
the holy texts, praising God '). 

150 The term 
_S. 

may also refer to a religious practice of Muslim mystics. 
151 Or: 'his heart '. 
156 This corresponds to siltra 2.45: samadhi-siddhir fhvara-pranidhdndt 'The perfection of 

concentration arises from the directing of one's mind to the fsvara '. Cf. sfitras 1.24 and 2.1. 
The term J$! may be a rendering of the Sanskrit term samadhi. Cf. SaddAivendra Sarasvati 
ad loc. : samadhih cittasya 

sam&dhinarm pras&da iti ydvat ' samddhi is the focusing (lit. 'putting 
together') of the mind-stuff, i.e. settling down peacefully'. Also cf. India, Hyd., 55: 
4-41 

o.Lg.) 
JI J L ,~U-L, 1 ~ 

y. u•'9 J. ' 
0 1 0 2 l 

. 
" (Sachau (tr.), I, 73: 

'and then the heart quietly rests on one thing, v'iz. the search for liberation and for arriving at 
the absolute unity '). The related term .-?ji J?l is used by al-Biriini to render the title of the 
first chapter samddhi, 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 

dhkiran.i 
in sfitra 3.2 (R, p. 183, 1. 20). 

For al-Birfini's understanding of the term samddhi cf. Bhagavadgitd 2.53: ... yadd sthisyati 
nibcald / samadhav acald buddhis tadd yogam avdpsyasi ' .. when thought stands motionless and 
immovable in concentration, then will you attain yoga'. 

The expression of&~ I J4.c 
j.. • ;.• 

seems to be a rendering offihvara-pranidhinit in the 
sfitra. For such an understanding of the latter term cf. e.g. Nhrdyana Tirtha on sfitra 2.1: 
pransidhanam = stuty-ddi-janit5 bhaktih 'The term 

pran.idhana 
means (a type of) devotion 

generated by chants of praise, etc.'. 
153 After (1) the yama group and (2) the niyamna group comes (3) &sana (yogic posture). 

Cf. Bhoja (introducing siitra 2.46): yama-niyamin uktvasanam tha 'Having discussed the 
Restraints and Observances he (Patafijali) addresses himself to (the topic of) Posture'. 

154 This corresponds to sfitra 2.46: sthira-sukham isanam '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 siitra itself. For the term b0 J here cf. the parallel expression 
in India, Hyd., p. 55, 1. 15: 

•AS•-I S5' J 'the complete suppression of motion'. For the 
concept of isana as presented in the sfitra cf. Bhagavadgft5 6.13: samam kdya-siro-grivam 
dhtrayann acalam sthira4 ... ' holding the body, head, and neck erect and motionless (keeping 
himself) steady .. .' (cf. Svet&dvataropanisad 2.8, and especially, op. cit., 2.9: 

sam.yukta-cesta4 'one who has controlled his movements '). 
155 This may be a reflection of a commentary on the following siitra (2.47): prayatna- 

8aithilydnanta-samapattibhydm '(This is achieved) 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. Vdsuki, 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. Raiminanda 
on sfitra 2.47: svabhavikab prayatnab calatvad 5sana-vighitakab tasyoparamefasanarn 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-vyiprnrnantaranm yadisanam kriyate tadditga-kampanid isana-sthairyarn na bhavatiti bhavab ' ... 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. Vijfianabhiksu ad loc.). For the use of the term 
Aaithilya here cf. sfitra 3.38; for samdpatti cf. afitra 1.41, 42; 3.42. 
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156 The word 1l has been rendered above by ' relaxes'. The whole sentence in the Arabic 
text here corresponds to siltra 2.48: tato dvandvdnabhighdtab 'Consequently (the yogin) is un- 
affected by the pairs (of extremes)'. Cf. India, Hyd., 56: .r _1 - I , J.c3 L• l1 &C dJi ALW 
(Sachau (tr.), I, 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-Birfini are also listed in Bhoja ad loc.: tasminn isana-jaye sati dvandvaib 4tosna- 
ksut-trysndibhir yogi ndbhihanyata ity artha4 'XWhen 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. Medhitithi's, Kullfika's, and Govindardja's com. on Manusmrti 1.16; Vijfiana- 
bhiksu on Vy. under sfitra 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. Vijfidnabhiksu loc. cit.: yadyapi 

Aitosn.ddivat 
paraspara-viruddhatvam bubhuukss- 

pipdsayor ndsti tathipi mithunavad eva 
pdribhSsika-dvandvatai 'Although (the defining condition 

of dvandva i.e.) mutual exclusiveness (of the terms) is not satisfied in (the example) " hunger and 
thirst ", 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 pair means strength and a productive 
copulation (dvandvaim vai viryam ... dvandvaym vai mithunam prajananam-quoted and discussed 
by J. Gonda, Visnuism and Sivaism : 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 sfitra cf. sftra 3.45. 
Also cf. Manusmrti 12.77: ... . 'itdtipbhighdtdn ... 'harassment (lit. " attacks, strikings ") 
by cold and heat ...' and SK 1: dubhkha-traydbhighatat 'since one is harassed (lit. " struck ") 
by the threefold misery ...'. For the use of the term dvandva in the suitra cf. Maitryupanisad 
3.1 : ... dvandvair abhibhiiyamanah ... ' overcome by the pairs of opposites '; 6.29: santosam 
dvandva-titiksam .Sntatvam yogdbhyasad avdpnoti ' By the practice of yoga one attains content- 
ment, endurance of the pairs (of opposites) and tranquillity '. Also cf. Bhagavadgft5 2.45; 4.22; 
5.3; 7.27-8; 12.18. The significance of the ' perfection' under discussion is brought out by 
Gautama's Nydyasitra 4.2.40 (ed. W. Ruben, Leipzig, 1928, 125): ksud-&dibhi4 pravartandc ca 
'And (samddhi ' concentration ' is not possible) because (cognitions, or ideas) are generated by 
hunger, etc. (schol.: and thirst, heat and cold and disease-even against one's wish; cf. Vdtsyd- 
yana's Bhasya ad loc.) '. Cf. Kanida's 

Vaides.ikasiitra 
5.2.16. 

157 This represents the fourth yogdnga. See slitra 2.29. 
158 This corresponds to sTitra 2.49: tasmin sati v&vsa-pra.4vasayor gati-vicchedah praniydnymah 

'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. Bhagavadgitd 4.29: 

pran.apana-gatf ruddhv ... '.... 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-Birfini. 
Cf. India, Hyd., 55: _a~;L [ > 

" ( 
. 

j 

. 
(Sachau (tr.), I, 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 saitra cf. &vetaSvataropanisad 2.9. 

159 This corresponds to saitra 2.52: tatah 
k.syate 

prak&84&varanam ' Consequently the covering 
which obstructs the light dwindles away '. Cf. the expression prakd&g&varana-ksaya4 in stitra 3.44. 
(Also cf. suitra 4.30.) For the use of the term prakada 'illumination, light' as an attribute of 
sattva, and that of avarana 'enveloping, covering, obstructing' as an attribute of tamas, 
cf. SK 12-13. Also cf. Gaudapdda'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 Umdsvdti's 
Tattvarthddhigamasittra 9.13. 

160 This seems to reflect sfitra 2.53: dharaitsu ca yogyat mananasahb '(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 yogdFga. See s-itra 2.29. 
162 For the expression J1 ,Ljhr j!I ~&~I cf. R, p. 170, 1. 2: y EI &J~ 

L" 

LJ.! 
ij 

-.,L.• 
. See BSOAS, art. cit., p. 314, n. 98 (where the word ' cf.' at the beginning of the 

sentence is missing). 
163 This corresponds to sfitra 2.54: sva-sva-visaya-samprayogdbhave cittasya svari~panukdra 

ivendriyas5.m pratyhara. 
' 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-visayasamprayoge citta- ... at the beginning of the siitra, cf. e.g. KSS, 
1930, p. 112.) Cf. Chandogyopanisad 8.15.1 : ... itmani sarvendriy&Si sampratifthapya '... having 
made all his senses steadfastly fixed in the self'. 
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164 This corresponds to sfitra 2.55: tatah parami vahyatendriyaniim 'Consequently there is 
perfect subjugation of the senses'. 

165 R's suggestion AL l' is not obligatory. 
166 A less likely alternative translation is : 'towards a certain praxis which.. ' (... 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. 

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

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


AL-BIRUNI'S ARABIC VERSION OF PATANJALI'S 
YOGASUTRA : A TRANSLATION OF THE THIRD 

CHAPTER AND A COMPARISON WITH RELATED TEXTS 

By SHLOMO PINES and TUVIA GELBLUM 

The following study contains a translation of al-Birfini's rendering into 
Arabic of the third chapter of Patafijali's Yogasiitra cum commentary. (On this 
point see our translation of al-Birfini's rendering of the first two chapters of 
Patahijali's Yogasiltra).' 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 : 
Kipriilii, 1589, fols. 412a-419a (written on the margins)." We have also 
compared the text with parallel passages and expressions in al-Birfini's India.4 

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 
Yogasiitra,5 as well as its extant commentaries,6 on the other. 

The following is a list of those sfitras of the third chapter correspondence to 
which may be found in al-Birfini'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 sfitras which are not reflected 
in al-Birfini'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 sfitra is missing in al-Birfini's text. Thus, e.g. in stitra 3.50 
the phrase dosa-b~ija-ksaye' when the " (cardinal) faults " have dwindled away' 
is not reflected in al-Birfini's text. 

On at least two points al-Birfini appears to differ from all the commentaries 
available to us. He understands pripti as 'perception with the senses' (R, 
p. 191, 1. 17) and 'the capacity to know' (India, Hyd., p. 52, 11. 14-15) rather 
than 'the capacity to reach any place' (cf. commentaries on animidi in sftra 
3.45); and his cosmological description differs to a considerable extent from 
those occurring in the available commentaries on the Yogasiitra as well as in 
other Sanskrit sources quoted below. It may be supposed that on these points 
al-Birfini followed the commentary utilized by him. Cf. BSOAS, ch. I, 
Introduction. 

Some observations on al-Birfini'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, 1. 20) The sixth quality 7 is quietude and tranquillity so that one is 

enabled to make one's heart steadfastly fixed upon one object.8 
The seventh quality is the prolonging of reflection 9 upon (the object) on 

which the heart is, with great application,'0 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 14 to another object.'5 
(R, 184) The eighth quality is perfect concentration 16 on this (very same) 

application so that reflection 17 becomes one with its object.'s 
He in whom these eight qualities are conjoined 19 and whose soul has been 

disciplined 20 in the stages 21 ...22 and the attainment of what is subtle and 
noble.23 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 senses 25 and closer to the intellect 26 

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



AL-BIRONI'S ARABIC VEBRSION OF PATATJALI'S YOGASUTRA 259 

and are on the brink of a mental representation of the cognitum stripped of 
matter 27 which is among the ties of the sense.28 

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

Answer. He that progresses 30 in them is like one that progresses in years in 
(the space of time which ranges) between infancy and old age.31 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 *4 it 
and cuts off from it the factors 35 of spreading out, it becomes 36 one and 
through 3' the third (quality)-universal.38 He has not, however, reached (at 
this point) the degree of mental representation stripped of matter.39 The 
instrument for reaching this (degree) is repeated practice as has been (said) 
before.40 

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. It is 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 43 recompensed in this world with things other than this also? 
Ans. Names 44 do not change when they pass from speech to thought or 

vice versa. For a jar is a jar when (its name) is uttered 45 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 46 and 
trace it 47 to its true reality knows the language of birds.48 And whoever is 
accustomed to quieten and assemble knowledge knows his state in the past, 
before (his) descent 49 into the body,50 and knows the hidden thoughts 51 with 
regard to love and enmity, with a general knowledge 52-_Without knowing the 
beloved or the hated (object) with a particular 53 knowledge.54 

(R, 185) Q 46. How does he perform his wondrous acts? 55 
Ans. By means of thought and steadfastness.56 For he finds his recompense 

and reward in every case in which he applies his thought and to which (?) 57 
he directs his steadfastness; albeit every reward that falls short of liberation is 
not perfect and is not a pure good.58 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.59 (He then) directs his 
efforts to turning away the eyes 60 (of other persons) and to constricting the sense 
of sight.6' Accordingly he becomes invisible 62 to (other) persons.63 Similarly, 
whenever he applies his thought constantly to speech and to its constriction, his 
voice becomes inaudible 64 so that it is no longer heard even if it be known (to 
be producing sound).65 

Whoever wishes to grasp the circumstances 66 of his death, constantly applies 
(his) thought to (his) works,6' and his soul becomes suddenly 68 prepared for 69 
the knowledge of what is unknown.70 

Whoever wishes to have a (mental) representation of Paradise 71 and Hell, of 
the angels 72 and the spirits that mete out punishment after death,73 as well as 74 
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of the dead among his ancestors,75 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 76 falls within the scope of his vision.77 

Whoever wants to strengthen his soul 78 should constantly remember to 
rejoice in good 9 and turn away from evil 80so and to have pity on (the evildoer).8' 

Whoever wants to strengthen his body directs (his) thought to the power (in 
question) and its localizations 82in it 83 (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.85 

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 86 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.89 In the description 
of the existent (things) he starts with the lowest section 90 (proceeding) towards 
the uppermost.9' He regards darkness 92 as the lowest (section).93 Its extent 
in (terms of) yojanas-a yojana 94 (equalling) 95 thirty two (R, 186) thousand 
cubits 96 according to their (system of) measurement of distances; in our 
(measures) this is eight miles 97-is one koti 98 (i.e. 10,000,000) and eighty five 
lakicsas 99 (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.'00 

(The commentator) says: Above the darkness there is Naraka, i.e. hell.1o0 
Its extent equals thirteen kotis and twelve laksas, which is equivalent to one 
hundred and thirty one thousand thousands and two hundred thousand 

yojanas.•02 
Above hell is again darkness, the extent of which is one laksa (i.e. 

100,000) (yojanas).103 Above this (darkness) is an earth which, because of its 
hardness, is called Vajra,T04 i.e. 'thunderbolt'. Its extent equals thirty four 
thousand yojanas.'05 Above it (Vajra) is Garbha 'o0-i.e.' the one that is the 
middle '-sixty thousand yojanas. Above it is Suvarna 107--i.e. 'the golden 
earth '-thirty thousand yojanas. Then (come) above it Sapta Ptatla-, i.e. the 
seven Earth[s every one] 108 of which is ten thousand yojanas (in extent) ... 
[The highest (of the pdtalas) is] 109 (an Earth) that has dvipas.'1o The midmost 
island is Jambu-dv~ipa which we (inhabit). Then (comes) Plaksa-dv;ipa, then- 
?ilmali (or iASlmala)-dvdpa; then Kuda-dvipa; then Kraucica-dv'ipa; then 
&aka-dv;ipa; then Puskara-dvipa.'l' The extent of Jambu-dv;ipa (equals) one 

laksa (100,000) (yojanas), and (the extent of the island) which encompasses it 
equals) two laksas (200,000) (yojanas). Then (come) four laksas (400,000) 
yojanas; and in this manner 112 (the extent is) progressively doubled 1s up to 
the most remote of them (i.e. of the islands). 

In the interval between every pair of islands,ll4 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 '; 11 then 

SurS,11 
i.e. 'Wine'; 

then Sarpis,118s i.e. ' Melted Butter'; then Dadhi,'19 i.e. ' Curds '; then Ksira, 
i.e. ' Milk'; then Svdldacka, i.e. ' Sweet Water '.1o20 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 Loklloka,'21 i.e. 'The Uninhabited '.122 (Its 
extent) is ten thousand yojanas.123 Beyond it (R, 187) is the Land of Gold.124 
(Its extent) is ten kotis (100,000,000) (yojanas). Above it is 

Pit.r-loka, 
i.e. the 

place where the ancestors dwell together. Its extent is sixty one laksas and 
thirty four thousand (6,134,000) (yojanas).125 Above it is (one) half of the egg 

Brahma.da,126 
i.e. (the half) which contains the heavens and is at rest without 

any motion.127 Above 
Brahmn..da 

is a darkness designated as tamas,128 the 
extent of which is one koti and eighty five laksas (18,500,000) (yojanas). 

In the middle of the island which we inhabit is Mount Meru,129 the 
habitation of the angels.130 One of the sides of the quadrangle 131 (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 132 language.133 

He, then, enumerates the worlds (lokas). He mentions the Bhir-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 siddhas (?), gandharvas (?) and munis (?).134 It (extends) up to the 
pole-star. (He) then (mentions) Mahar-loka, in which are the protectors 135 of 
this world,136 such as Indra and his like. Then (he mentions) Jana-loka, in 
which there are masters from among the species of the angels.137 Then (he 
mentions) Tapo-loka, in which there are from among them 138 naras (?) and 

kim.naras 
(?).139 Then (he mentions) Satya-loka,140 which is the place of the 

brahmanas receiving (their) reward. For this 141 (reason) it is called Brahma- 
dela,142 in the same manner as the place of the ksatriyas receiving (their) reward 
is called Rdja-dela.143 Then (he mentions) Brahma-loka,'44 in which is Brahm.145 
The extent of all the seven lokas (equals) fifteen kotis (150,000,000) (yojanas).146 
Their totality is designated as 

Brahmi..da 
in the same manner as we designate 

the (heavenly) spheres as ether.147 The explanation 148 of the commentator ends 
(here). Let us go back to the text.149 

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 4akvara (?),152 i.e. the safan 153 Out of whose skin hilts of swords 
are made 154-knows the motions of the stars.155 (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.57"' When food is digested 
in the belly, matter is produced from it to which (pertain) a sediment 158 which 
is expurgated(?) 19 and three residues which remain in the body. They are 
wind, bile and phlegm.160 (They) harm(?) 161 seven 162 things, namely the chyle, 
the blood, the flesh, the fat, the bones, the marrow and the semen.'63 

As for the above-mentioned matter, it is transformed into blood. Out of the 
subtle (part) of the latter flesh is generated,164 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,165 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.166 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,'67 of (the ways in which) they are useful 
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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,168 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.'69 

Whoever wishes to dispense with motion should reflect on the ' tortoise ', 
namely, the twisted veins above the navel likened to this (animal).'70 

Whoever wishes to see the siddhas 171 among the ascetics,172 who were able 
(to achieve) the objectives 173 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.176 

Whoever wishes (to acquire) knowledge-let his thought be (centred) in the 
heart,177 which is its source and dwelling place,178 so that he should represent it 
united with the soul, without making a distinction between the two.179 For the 
soul knows (lit.: is knowing) and the heart lives. This should not be difficult 
for him, since he has totally 180o emancipated 181s it from this world. When he 
does this he will truly know his own self,182 and no object of the senses is 
concealed from him, even if it is hidden or remote.'a8 

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.'85 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. 86 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.'87 This is because 
the bodies are nets for the spirits,188 with a view to requiting them for former 
good and evil (deeds) with ease or discomfort 189 corresponding to the two 
(categories of deeds). Attracting (to oneself) the former and warding off the 
latter (involves) some wronging 190 of people of one's (own) species or (of those) 
of other species. (Hence) hostility 191 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 192 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.'93 

Q 48. Is he able to transport this garment 194 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),1'97 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.198 

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



AL-BIIVONi'B ARABIC VERSION OF PATAIRJALI'S YOGASOTRA 263 

In the body there are five categories of winds,'99 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.200 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.201 

(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.202 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,203 because of which he might have been 
affected by (this) harmful (object).204 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,209 and has habituated 210 
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.211 

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,212 it 
can fly to whichever regions of the earth he wants, his flight being lighter than 
that of birds.213 

Q 49. Do all these (attainments) come together in (one) person 214 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 mahaTvideha.216 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.217 For each of these 
bodies has three states. The first of them 218 is (its) identity,219 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,220 as (for example) earthiness which is (a characteristic) common both 
to (the earth) and these (generated things).221 

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.225 (He can also) render it beautiful 226 or ugly, strengthen it,227 soften it, 
coarsen it, or harden it 228 SO that he can appear in whatever form he desires.229 
(He can also) make it light so as to fly and descend, skim (the ground) and 
soar.230 (He can also) make it (R, 191) huge so that whoever sees it is terrified.231 
(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).232 Nothing (can) hinder him from 
going (his way) and nothing can shake him when he stands still.233 How 
(should it be possible for things) to make an impression upon him,234 (seeing) 
that he is able to annihilate them and bring them into existence ? 235 Indeed 
they obey his command.236 

Q 50. This is what (he is able) to achieve with regard to the five elements,237 
namely, earth, water, fire, wind and the sky.238 But what (is he able to) achieve 
with regard to incorporeal 239 (things)? 

Ans. We have already said that his senses are purified 240 (so as to) over- 
power 241 the impediments 242 (which) therefore cannot gain mastery over them 
so as to render them incapable of perception.243 In fact 24 (the ascetic) can see 
without an eye, and hear without an ear.245 He transcends the three forces: 246 

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.248 The root of this 
matter is the study of the true reality of the body, the heart, and the soul.249 
(For) then(?) 250 things obey (the ascetic) so that he (can) know them by their 
definitions 251 and (can) grasp them in a universal 252 (manner).253 

Q 51. (Can the ascetic) attain in this science the highest degree (similar) to 
the one which he attains in (his) actions? 254 

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.255 For 
knowledge is the cognition of the perishing and destruction of these cognita 256 

followed 257 up by its rejection.258 In a similar way as what is deemed to be 
knowledge prevents the (achievement of) liberation,259 rejoicing and glorying in 
it,260 being a sort of self-aggrandizement and pride, also prevent its 261 

(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 264 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 265 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 (burning with) a blazing 
flame.269 These (coals) may (stand for) this world (whose) suffering 270 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.271 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.273 

Q 53. If what has been (referred to) above is not true knowledge,274" what is 
it then? 

Ans. It is within the compass of what is the present of time, i.e. the now 
of it.275 

Q 54. What is achieved thereby? 
Ans. Thereby 276 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.277 

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 '.279 

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(?) 280 (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 283 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.284 

Here ends the third section whose particular (subject) is recompense and the 
quale of requital.285 

NOTES 

1 In BSOAS, xxIx, 2, 1966, 302-25 (henceforth abbreviated as BSOAS, ch. I) and BSOAS, 
XL, 3, 1977, 522-49 (henceforth abbreviated as BSOAS, ch. II). 

2 H. Ritter, 'Al-Birfini's !•bersetzung des Yoga-siitra des Patafijali', Oriens, Ix, 2, 1956, 
165-200 (henceforth abbreviated as R). 

SWe 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. 

a Kitab fi tabqiq m& li 'l-Hind or al-Biritni's India (Arabic text), Hyderabad, 1958 (henceforth 
abbreviated as India, Hyd.). 

6 Alias Pitaiijalayogasiitrasi. Henceforth abbreviated as YS. References are made to the 
edition printed in P. Deussen, Allgemeine Geschichte der Philosophie, I, 3, Leipzig, 1908, 511-43 

(abbreviated as 'Deussen '). References to Woods's translation, unless otherwise indicated, are 

to J. H. Woods, The Yoga-system of Pataiijali, with Veda-vydsa's and Vdcaspati-misra's Tattva- 

vais&radi), Cambridge, Mass., 1977. 
8 The following commentaries have been used. 

I Vy~isa, 
(Pitagijalayogasiitra-)Bhs.ya 

(written between A.D. 350 and 650, probably in the 
sixth century A.D., according to Winternitz). Edition: Rij~rim •stri Bodas (ed.), 
BSS, Bombay, 1892. (Abbreviated as Vy.) 
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Subcommentaries on I 

(a) Badikara Bhagavatplda, 
(PataijalayogasitrabhSiiya-)Vivaraza 

(eighth century A.D., 
according to P. Hacker, who defends the identification of this author with Gafkara, 
the celebrated Advaitin. See P. Hacker, ' Gafkara der Yogin und $aflkara der 
Advaitin ', in G. Oberhammer (ed.), Festschrift fur Erich Frauwallner, Wien, 1968, 
119-48). Edition: Rama Sastri and Krishnamurthi Sastri (ed.), Madras Government 
Oriental Manuscripts Library, 1952. 

(b) Vicaspati Mibra, Tattvavaidaradi (c. A.D. 850). Edition: as in I(c). (Abbreviated 
as V~ic.) 

Subcommentaries on I(b) 
(i) R~ghavinanda Sarasvati, Pftaijalarahasya (sixteenth century A.D. ?). Edition: 

Saisga yogadariana, Gosvimi Dimodara •stri (ed.), CSS, Benares, 1935. 

(ii) Hariharinanda Ararnya (A.D. 1869-1947), BhEisvati. Edition: in I(b)i. 
(c) Vijiiinabhik~u, Yogavarttika (mid-sixteenth century A.D.), comments on the YS and 

parts of Vyisa's Bhiya. Edition: 
Nirtyain Miira (ed.), Pataijalayogadardanam, 

V~irn.asi, 
1971. 

(d) Nigesa Bhatta (=-- Nigoji Bhatta), BkSyyacchiyikhyavrtti (end of seventeenth century 
and first half of eighteenth century A.D. according to P. V. Kane and P. K. Gode). 
Edition: Jivanstha Misra (ed.), PMtacijaladardanam, Benares, 1907 (henceforth 
abbreviated as BhiayaccMya). 

(e) Nsgoji Bhatta (-= NSigeBa Bhatta), Pitaijalayogasitra-)vrtti. This is a separate 
commentary, patently different from the prec. though not unrelated to it. Edition: 

Dhundhirij •stri (ed.), Yogasitra with six commentaries, KSS, 83, Benares, 1930 

(henceforth referred to as Vrtti). 
II Bhojarija (= Bhojadeva), Rajamirtadia (= Bhojavrttti) (tenth century A.D. according 

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

Sankar Bhat.tc~rya 
(ed.), Pitaiijalayogasiftra, Vr~iZnasi, 1963. 

Subcommentary on II 

(a) 
Kri.navallabh~clrya, 

Kiraya (nineteenth-twentieth century A.D.). Edition: Yoga- 
dar4anam, Benares, 1939. 

III Raminanda Sarasvati, 
Man.iprabhi 

(c. A.D. 1592 according to J. H. Woods). Edition: 
in I(e). 

IV 
Bhvgga.esa, 

Pradipiki (seventeenth or eighteenth century A.D. according to Dhundhirij 

•Gstri). Edition: in I(e). 
V Ananta, Yogacandrik5 (= Padacandriki) (nineteenth century A.D. according to Dhun- 

dhiraj iGstri). Edition: in I(e). 
VI Sadsiivendra Sarasvati, YogasudMkara (twentieth century A.D. according to Dhundhirij 

Astri). Edition: in I(e). 
VII 

Nirlyana 
Tirtha, YogasiddMntacandriki (seventeenth century A.D. according to 

R3mada5ikar 
Bhatt.cBrya). 

Edition: Ratna Gopila Bhatta (ed.), CSS, Benares, 1911. 
VIII Baladeva Misra, Yogapradipiki. Edition: Dhundhirij •stri (ed.), KSS, 85, Benares, 1931. 

IX 
Kra.avallabhicorya, 

Bhiusya (see II(a)). Edition: in II(a). 
X Bhavadeva Yogasiitravrtti MS, Sarasvati Bhavan no. 29839 (in preparation for publica- 

tion). 
Si4L,- I1 in the Arabic. The term 3JdLa I (pl.) (' qualities, characteristics') is used in al-Biriini's 

translation to render the 
afs.titgani, 

' the eight stages (lit.: auxiliaries, aids) '. For the first four 
of these as featuring in the Arabic translation of the second chapter of the Yogasitra (R, 
pp. 182-3; cf. YS 2.28 et seq.) see BSOAS, ch. II, p. 526, 1. 4 seq. For the term L•a l as 

probably representing the Sanskrit term guna, which may have been contained in the com- 

mentary used by al-Birfini, see art. cit., n. 116. 
8 Of. siitra 3.1: de4a-bandha4 cittasya diiiray& 'Fixed attention consists in restricting (or: 

binding) of the mind to (one) locus'. The term bandha here is variously glossed by the com- 
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mentaries : (a) = 
sa.nbandha 

'relation' (V~c. ad loc.); (b) = bandhana, 'binding, tying' 

(Safikara Bhagavatpida ad loc.); (c) = sthirikarana, 'steadying, making (something) firm' 

(Bhoja, RIminandayati ad loc.); (d) sthapana, 'establishing' (Vijif~nabhikou, Sad~iivendra 
Sarasvati ad loc.); (e) ekdgrya, 'one-pointedness' (N~goji Bhatta ad loc.). For 

..1.1 jP!5 
cf. especially (c) and (d). The same Arabic expression is used by al-Biriini to render the Sanskrit 
term 

sam•dhi. 
See R, p. 177, 1. 10: J~lJ ,1. j 

.1•,!. 
For this and the related term 

..rlJil 
~zl below also of. BSOAS, ch. II, n. 152. 

g ~,SJl . 4l! C. f. 3~Si1 ila! 
below, R, p. 185, 11. 4, 6 and 7. Earlier the term and cognate 

terms have been rendered as 'thought'. R, p. 173, 1. 1: 
.c.•1JI 

3 3J lill 
k•dl•-' 

and 
freedom from thoughts about consequences' (BSOAS, ch. I, p. 318, 1. 16); 1S5•Z l y 

,3rl. -' and who is (withdrawn) from thoughts'; R, p. 174, last line: 
,J5Z.I J'i 

4J1 
- 

i" 
,f- ?Us i .. 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: );.Jl •l • 
A?bl-y4-' and 

thought conceived his attributes' (ibid., p. 321, 1. 21); R, p. 176, 1. 1: l 3 
.JSZJ1l 

alj!--' the 

setting apart of one's thought towards God' (ibid., p. 322,1. 18) (corresponding to 
eka-tattvibhydsa 

in siitra 1.32). Also of. R, p. 176, 1. 2; R, p. 188, II. 1-2 (below). 
10 The MS has L4, and Ritter suggests the emendation 'j,. The reading 1.UL 

seems preferable. 
Cf. R, p. 171, 1. 17: tLI L1.y--' perseveringly and applying himself to it continually'; 
R, p. 171, 1. 18: 

. 
jJ--' continuous application' (also of. R, p. 181, 1. 1). Also of. the term 

yatna in Riminandayati on siitra 3.2: yatra dhurayni vijitiya-vrtti-parihire yatnipekpa bhavati 
tatraiva y& pratyayinitn v.rtinmm 

eka-tinati yatnam anapeksyaika-visayati tad dhyinam '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, xxxrv, 1914, 61, seems to be confused.) An idea 
similar to the one expressed here may have occurred in the commentary used by al-Birfini. 

11 Lit.: 'Number does not fall upon one'. For >AJ (' number ') here of. R, p. 171, 1. 15, 
where the MS has 4 yJ• which Ritter reads AJJIS. 

l Cf. R, p. 171, 1. 19, where the MS has ykJi JU1;$JlI which Ritter reads as J•Lk.Jl 

(.)>y 
JIa, but the reading JAIJL, J.~1l is suggested by a comparison with the present expres- 

sions... @ .L A 4i~ ~s and by the similarity of context in the two related 
passages. See Appendix in BSOAS, ch. II, 528. 

la Ritter has here 
(•.) 

1,L. 
but the MS may be read as 4,.LI, and the latter reading seems to be 

preferable. Cf. R, p. 171, 1. 17, where Ritter reads 
4..A 

which he amends to "c.j, but the reading 

".r 
seems preferable in view of .1Jil here. See Appendix in BSOAS, ch. II, 527. 

14 Lit.: 'goes'. 
15 Cf. sfitra 3.2: tatra pratyayaika-tinati dhyinam '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 

dMran& 
in the preceding sfitra rather than to dela therein. 

Cf. the syntactic use of tatra in sfitra 1.25; and consider the relevant description ekatra 'taken 

together (i.e. seen as one gradually evolving succession or extension) ' in siltra 3.4. Bhavadeva's 

commentary (Yogasttravrtti, Sarasvati Bhavan MS no. 29839) reads here: tatra tat-.... The 
sitra would accordingly mean: '... uninterrupted continuity of the same thought (i.e. of the 
same percept to which dMiralz has been applied: dMrazd-vigaya-visayaka-jcinasya, Bhavadeva 
ad loc.).... For the expression cSffl 

o. 
4j J$ 
.a= 

cf. Vy. ad loc.: pratyayintarezd- 
paramrstah 'unaffected by (any) percept which is different (from the one percept repeated in 
a succession); Bhoja ad loc.: jiinasya ... nirantaram utpattib 'the uninterrupted (i.e. con- 
tinual, or: identical) emergence of thought '; Nagoji Bhafta ad loc.: vrtty-antardvyavahitab 
'without being intercepted by a different (mental) function'. The expression 

. 
" may have 

been suggested by pratyayintareza (Vy. loc. cit.), or vrtty-antara (Nigoji Bhapt•a loc. cit.) or 
some similar expression; antara may among other things mean 'amidst, between, gap, inter- 
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vening time or space, pause'. For the phrase 
t- 

iJI 
gL. 

cf. the quotation from the 

Vigsu Purd~na (6.7.85b) in V~c. on stitra 3.1: n~payati yadd cittarn 
siddh.nm 

manyeta term tada 
' When the mind does not deviate (lit.: goes away) one deems it (i.e. dhara~z , " fixed attention ") 
to have been accomplished'. 

1e , ! rendered as 'perfect concentration' may mean 'sincerity, sincere devotion' 
and so forth. Cf. R, p. 173, 1. 6: ,a.Wl 

,JDJ . gjl--' 
persistence (or application) in a 

devoted activity'. Also cf. R, p. 172, 1. 6: k~ • i - 
,L --' 

addressing himself single- 
mindedly to his liberation '. 

17 
~ il. See n. 9 above. Also cf. India, Hyd., 276: 4~ p 

-j 
J, 

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), I, 327). 

18 Lit.: ' with what is reflected upon '.-This sentence corresponds to siltra 3.3: tad evartha- 

matra-nirbhsarm svaripa-dfnyam iva samadhiE ' Concentration is the same (meditation), (when) 
it appears as the object alone, and has seemingly relinquished its own nature'. Cf. sifitra 1.43. 
The renderings of nirbhZsa here as 'illuminating' (M. R. Yardi, The Yoga of Pataijali, Poona, 
1979, 200), 'enlightens' (Rijendralila Mitra), or 'shining with the light of (the object) ' (Rima 
Prasida) are inaccurate. The term 

•,#'9 
here may correspond to sam&dhi in sfitra 3.3 above, 

although the latter term has been rendered by al-Birfini in a preceding passage by . 
.W•1 

J! 
-y ji$. (R, p. 177, 1. 10)-' making the heart steadfastly fixed' (BSOAS, ch. I, p. 325, n. 242). 

Also cf. n. 16 above. 
19 Cf. sfitra 3.4: trayam ekatra sanmyamaF '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 militandm,' joined together, jointly ' (cf. Vijfiina- 
bhikau ad loc.: dhrani-dhyana-samadhiniim militn&nfm tatra tatra sitre 'nay5 samjriay& 
grahazam bhavigyati 'A different technical term (i.e. 

sam.yama) 
will be used at various points in 

the (subsequent) sfitras (instead) of fixed attention, meditation and concentration conjointly ') 
or some similar expression. The reference in this context in al-Birfini'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-Birfini as referring to the subject 
(cf. 4J here) rather than to the object. The latter understanding, taking ekatra 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-visayni trini sadhanani sarmyama 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 siltra 3.16, and Vy. on tatra in sfitra 3.2 (= tasmin dede 'in 
the same locus '). Also cf. Bhiviganesa on sfitra 3.4: tad 

dhiranz.di-trayam 
ekatraika-visaye 

kriyam&vafa% sanyama ity ucyate ' When that triad consisting of fixed attention etc. is performed 
in one locus (ekatra), i.e. on one and the same object, it is called Discipline (sarmyama)'; 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 sfitra 3.4 : ' These three converging on any one substratum 
constitute Discipline'. An understanding of ekatra in siltra 3.4 as meaning 'simultaneous 

application' seems to be suggested in M. R. Yardi, The Yoga of Pataijali, Poona, 1979, 56. 
This is implausible, since what the constituents or stages of sanyama have in common is the 
same locus or object, but not the same moment of time. 

20 "• 2 j.. An alternative reading is "• ; in which case the translation 
would be: 'disciplining his soul in the stages'. 

21 Cf. siitra 3.6: tasya 
bhimias, 

viniyogaI ' It (i.e. sanzyama, " Discipline ") is (to be) applied 
to the stages (or, alternatively: employed by stages)'. Here tasya clearly refers to sanyama 
of sfitra 3.4 above. The word bhiimisu seems to refer to sfitras 1.42-44. See VYc. on sfitra 3.3. 

Also cf. sfitra 2.27. The word cJ,.. here may perhaps represent a misunderstanding by al-Biriini 
of viniyoga as meaning yoga, 'discipline'. Cf. Bhiviganeba's gloss ad loc.: ... niyojanarm 

yogine.ml 
kryam '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 sfitra 3.6 : tasya earmyamasya bhIimisu sthiUla-szksmalambana-bhedena 8thitdsu 

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. sitra 3.44. The expression 

4,• 
* may correspond to 

siksma. Cf. S10 
R, p. 185, 1. 14 below, which corresponds to siksma in siltra 3.26. The lacuna here may possibly 
have contained a reference to gross objects (sthildlambana). 

24 Lit.: 'fall'. 

25 I•I in the singular. 

28 Perhaps the reference to intellect 
(f,) 

reflects prajiiloka in sitra 3.5: taj-jaydt prajriS- 
loka ' From mastering it there arises the light of intelligence (or: insight)'. Also cf. Bhoja 
ad loc.: ... prajii2 jieyanm 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-Birfini is dealt with in sfitra 3.7: trayam antar-aigam 

pi2rvebhyab '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, regulation of breath and withdrawal of the senses)'. Here antar-aizgam 
may correspond to . ji (' closer '). 

27 ~fl in the plural. (For al-Birfini's use of the term 3 JU( 'stuff' cf. R, p. 182, 1. 3, and 

see BSOAS, ch. II, n. 111.) This phrase seems to correspond to sfitra 3.8: tad api bahir-aigam. 
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. sitra 1.51; Vy. on stitras 1.2 and 1.56; Bhoja on siitra 3.8) '. This would mean that in this 

phrase 'L;.. renders bija, lit.' seed'. Cf. R, p. 172, 1. 13 (ch. I, Ans. to Q 7): jyaiJl J'3LJ1 Jl 

;'LJI 5 
.t. 

Ji*.1 (tr. BSOAS, ch. I, 318: 'Q 7. 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 intelligibilia, 
which are devoid of matter '). In India (e.g. Hyd., 22) the term 

o.UI 
appears to be used regularly 

for rendering the Sanskrit term prakrti. 

28 
-I 

in the plural. Cf. the reference to indriya in Maniprabh5 on siltra 3.7. For the idea 
expressed here cf. under stitra 3.6: ata eva sthiila-visaya-samapatti-siddhau satydwn purafe 

tat-tad-&yudha-bh.iisanpanayena 
skiisma-vigaya4 samadhir avataritab - tatab daizkha-gadx-cakra- 

dirigadi-rahitarn budha4 / cintayed bhagavad-ripamn pradantarm saksa-siitrakam // yad& ca 

dhira?yz tasminn avasthanavati tata1 / kirita-keyaira-mukhair bhaisanai rahitarm smaret // 

tadaikdvayavamn devarn so 
'ham. 

ceti punar budhah / kury&t tato hy aham iti pranidhana-paro 
bhaved iti - ' Hence in the 

Purdn.a 
(Visnu Purdwza 6.7.86-8) when the samapatti (meditation, 

lit. " coalescence, identification ", cf. YS, sfitras 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 4idriga (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. Nagojibhattavrtti 
ad loc. Sfitra 3.6 itself is referred to above: R, p. 184, 1. 2. 

29 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 Jil or J.1 .I.1 may reflect vdhitd, 'flow', in sfitra 3.10. The sfitra reads: tasya 

prad4anta-vahit5 samaskarat ' The tranquil flow thereof (i.e. of 
nirodha-parin. 

ma, 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 pra4&nta, 'tranquil', in the same sfitra. Cf. Bhagavadgit& 2.13: dehino 'smin yath5 dehe 

kaumaram yauvanam jar& / tath& dehintara-prdpti4 ... '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, II. 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 

Bhivigainesa 
on sfitra 3.5: ilokah dipti vyrddhih krameza bhavatity arthab ' Luminosity 

means light; the general sense is that (its) increase comes about gradually'. Al-Birfini may 
have read 

v.rddha 
instead of vrddhi. The word vrddha may mean ' old, aged '. 

32 
rg. 

has been translated above as cognitum. 
93 The MS has here 

,. 
Ritter's reading is: ; we propose to read . 

94 This may reflect pra4anta in sfitra 3.10. 

96 The literal meaning of U.. in the singular is matter. Cf. India, Hyd., p. 149,1. 16 : 

,.Ji •yl -' factors of evil '. 
36 The reading 1~L proposed by Ritter (with a question mark) in a footnote is impossible 

from a syntactic point of view. 

97 The Arabic has here 3 'in'. 

8 Cf. sifitra 3.11: sarvarthataikagratayob k1sayodayau cittasya samadhi-pariedmah '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 ") '. "JWI in the Arabic version may correspond to samadhi which appears 
in the opening section of ch. 3, sfitras 1-4 as the third among the three states constituting the 

Discipline (samyama). The word 
sl- 

may correspond to ekigrat& in sfitra 3.11. Similarly LiL1 
may correspond to sarvarthat&. Both "3( and sarva mean 'all', whereas the signification of 
artha is quite different from that of J . With regard to cf. 

AL.Jil 
in R, p. 177, 1. 6 (cf. our 

translation, BSOAS, ch. I, p. 324, n. 230), where it renders samanya,' universal'. 

39These words clearly refer to R, p. 184, 1.5: 
I4.JJ 

y ? 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 sfitra 3.10: nirodha-sarmskcrad nirodha-samslckarabhyasa-pa.tavapekEs pra4&nta- 
vahit& 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 Vic. under sfitra 3.5 : 

sa7myama-vijayasybhysasa-sadhanasya phalam &ha ... ' (The purpose of the sfitra is to indicate) 
the result of that mastery over Discipline which has repeated practice as its means'. For the 
definition ofabhydsa see sfitra 1.13. Earlier the word 

,yJ 
has been translated by us as ' habitua- 

tion' (cf. BSOAS, ch. I, p. 321, n. 137). 
41 This corresponds to sfitra 3.16: parizama-traya-safmyamad atitanagata-jfiiinam 'Through 

the application of the Discipline to the three transformations (i.e. the three mental functions 
mentioned in sfitras 3.9, 11 and 12, or alternatively, following commentaries: dharma, " pro- 
perty ", 

laksa, 
za, " time-variation " and avasth&, " condition " mentioned in sfitra 3.13) know- 

ledge of past and future (is attained) '. The sfitra does not refer to knowledge of present time, 
but Vic. on sfitra 3.14 and Vy. on sfitra 3.15 do. 

4a2 Cf. the enumeration of different forms of clay in Vy. on sfitra 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 sfitra 3.15 and in Vic. on sfitra 3.14 and 15. 
The term ci here may correspond to d4nta; and f to udita in sfitra 3.14. The sfitra reads : 
tatra 4dntoditavyapadedya-dharmnuspati 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. sfitra, 1.9. 
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43 In all probability 'he' is a reference to Q 43. 

4 Apparently 'names' of objects as well as of persons. 

45 Lit.: ' 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 AaJl &: is a Qur'inic expression. See Sfirat a-Namal, Rya 16. The use of this expression 
may have been suggested by a passage in a commentary parallel to Vic. under sfitra 3.17: 

evarm 
ca pravibh ga-sanmyamd yoginah sarvessrm bhitanrsm 

padu-mrga-sarisrpa-vayab-prabhrtin'm? 

ydni rutini tatrapy avyakctam padarn tad-arthas tat-pratyayas ceti 'Thus through (applying) 

Discipline the yogi (comprehends) the sounds produced by all living beings, tame and wild 

animals, crawling animals, birds, etc., as well as the corresponding unmanifested speech, objects 

and (mental) percepts'. Also cf. Bhoja ad loc. For the whole passage 'Names ... birds' cf. 

sfitra 3.17: dabddrtha-pratyaydnam itaretaradhydsat saiikaras; tat-pravibhaga-sawmyamat sarva- 

bhiZata-ruta-jinam '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 
- 

cf. R, p. 167, 1. 15; p. 184, 1. 21; p. 193, 1. 16. 

50 This corresponds to sfitra 3.18: 
sarmakira-s&1ksctkaarani.t 

p?irva-jdti-jiSnam '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. Vijfiinabhikqu 
ad loc.) '. Cf. sfitra 2.39 and its rendering by al-Birfini, R, p. 183, 11. 1-2 (tr. BSOAS, ch. II, 526). 

For a Buddhist parallel see Digha-nikaya (PTS), III, 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). Cf. P. Demi6ville, 'Sur la memoire des existences 

ant~rieures' in Bulletin de l'Ecole Fran9aise d'Extrime-Orient, xxvII, 1927, 283 et seq. 

51 This corresponds to sfitra 3.19: pratyayasya para-citta-jiL•nam ' From (the application of 

Discipline to) the mental percept (of another person, cf. V&c. and Saiikara Bhagavatpida 

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 sfitra the Discipline (samyyama) 
is applied to the direct apprehension (cf. 

saks.itkara 

in the preceding sfitra) of the mental percept 

in question. For Bhoja's interpretation of this siitra cf. Manu 8.25-6: 

bahyair vibhavayel liizgair bhivam antargataqz 
nryvm 

/ 

8vara-varzeigitakarai4 
cakgus. 

cestitena ca // 

5karair iigitair gaty& cestayd 
bhas.itena 

ca / 
netra-vaktra-vikarai4 ca grhyate 'ntargatarm 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 Abhidharmakoda 7.99 (referred to by Louis 

de La Vall6e Poussin in ' Le Bouddhisme et le Yoga de Patafijali ', Malanges Chinois et Bouddhi- 

ques, v, 239). Cf. Fr. Heiler, Die buddh&istische 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 (abhlijii 
in Buddhist terminology) cf. Dadabh&imika-Sitram, ed. J. Rahder, Paris, 1926, 35: sa para- 

sattvanafs para-pudgalanrsm 
cetasiiva 

cittarm yathibhlitarm 
prajanati, saragarn cittaym saraga-cittam 

iti yathabhitage prajdniti, viragam ...... . prajandti ... '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. Akaidkheyya-Sutta of the Majjhima-nikiiya, I, 34 

(tr. in H. C. Warren, Buddhism in translations, Cambridge, Mass., 1953, 304); Samnyutta-nikaya, 
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n, 212 (PTS, ed. M. L. Feer, London, 1884-1904); Digha-nikaya, I, 79 (PTS, ed. T. W. Rhys 
Davids and J. E. Carpenter, London, 1890-1911). The notion of para-citta-jiiSna may be 

adumbrated in 
R.gveda 

10.136.6c: kdtasya vidvdn ' (The long-haired ascetic) knows the intentions 

(cf. kde'ta-ved&h, 
R.gveda 

1.104.3; tr. Geldner: " Gedankenleser ") (of the apsarases, gandharvas 
and wild animals) '. 

5s 
•,. 

For al-Birfini's use of the term o1 cf. R, p. 184, 1. 9 (see n. 38 above). 

Also cf. India, Hyd., 31: 4-I 
"lJl 

J 

.p 
.WUI j JJI 

ly~•_• 

-' The universal existents 
in the world are the five elements'. And see the following note. 

53 The MS has here 
•.34 

. Ritter's suggestion is .3 . We propose to read 
L..3. (= 

.S-.). 

For al-Birfini's use of the terms ZS,. and L of. R, p. 177, 11. 3-4:Ji W 

]t.~ . 
i 

L 

j. 
u jf jj 

. 
l$ y 'L." " .. 

? ?. 
, 

.LA~I 
Lj 

"LL•I•A ,I--' 
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' (BSOAS, 

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 •1? and 

.j•. 

which render the Sanskrit terms samanya, 

'universal, general' and videsa, 'particular ', respectively, of. afikara Bhagavatpida on 

sifitra 3.20: ... 
samanyam. 

vijanati na punah ... videsam ... ' He (the yogi) knows in a general 
manner . . . but (he does not comprehend) the particular...'. Cf. also Righavinanda Sarasvati 

on the same sfitra: jfanasya pratyayo dvividhab samanyo deda-kdldy-avacchinno videsad ca, 

tatridyo yogi-dhi-vigsaya ity &ha raktam iti 'Percepts occurring in knowledge are of two kinds: 

(a) general, and (b) particular, i.e. determined (lit. : delimited) by location, time, etc. (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 (Vyisa) states: ". . . enamoured ", etc.' 

(see the following note). 

64 This corresponds to sfitra 3.20: na tat 
salambanan. 

tasyivigayibhitatvat ' (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 stitra text; some read na ca tat, 

and Gafikara Bhagavatpida's text reads na ca instead of na tat). Al-Birfini's text here also 

reflects Vy. ad loc.: rakta-pratyayarn janlti; amusminn ialmbane rakta iti na janati (this 

reading incorporates the version occurring in Gafikara Bhagavatpida's text as well as the 

emendation of raktarm pratyayam into rakta-pratyayam)-' He (i.e. the yogi) has the (mental) 

percept " (the other person) is enamoured ", but he does not know of what particular object he 

is enamoured.' The word rakta can signify 'being affected with a strong feeling towards', 

'being delighted with, having pleasure in ' (cf. Gaikara Bhagavatpida ad loc.), as well as ' being 
attached or attracted to, being in love with' (cf. Vy. on siitra 3.13: yathl purusa ekasySam 

striybmn 
rakto na 

de.Sasu 
virakto bhavati ' For instance, a man (may be) in love with one woman 

without (necessarily) being indifferent to all other women '). For j91e ('hostility, hate') in 

the Arabic text cf. 
dvi.ta 

in Bhasvati ad loc.: pratyaye 
rakta-dvist.di-citta-matre 

sarmyamat 
para-citta-matrasya jdinam ' " 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 stitra 3.20 cf. Vasubandhu's Vipmdatik Vijiapti- 

mltratasiddhi., 
verse 21 (in ed. Sylvain LBvi, Paris, 1925, 10): para-citta-vidsm jiidnam 

ayathdrtham katham ? yathl sva-citta-jainam ... ' " 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. Briharga's KhaZvanakhavdakhadya (ed. VirrInasi, 
1961, 64) : pratiyate tavad idars samanyato yan nama ki3ncit parad cetas5 cintayann astiti, kinmcid 
va vivaksur ity idi. tatra parasya buddhi-visayo vivikps-visayo 

vd videsato vinigamananm vin5 
naiva 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 Veddnta: Sri Harsa's 
Khanzdanakhandakhadya, 
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Dordrecht, 1978, 168). In this connexion, cf. also Udayana's Nyiyakusuma~jal (ed. Benares, 

1950, 46): arthenaiva videso hi nirskaratayd dhiyfm 'Knowledge is specific only by virtue of 

its object, as it is itself without any particular form '. 

55 Lit.: ' the wonders of his acts '. 

S In the plural in Arabic: ~l .1SjZ . The term Lc 
k (' steadfastness ') can also signify 

speoies of magic. Cf. India, Hyd., p. 104, 1. 5: }iJ! *J1--' spells and incantations ', which 
apparently corresponds to the Sanskrit term mantra. 

57 The Arabic has <Si. 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. 

5' Cf. r?ipa in sfitra 3.21 (see the following note). This word can signify 'outward look or 

appearance' (cf. 
B.rhadaranzyaka 

Upanisad 4.5.12) in a wide sense encompassing visible aspects 

such as beauty as well as shape. Cf. al-Birfini's expression i ~S 
'' 
rendering it beautiful 

or ugly' (below, R, p. 190, 1. 22), which corresponds to ri pa ' beauty, shapeliness' in siitra 3.46. 

so Lit.: ' sight'. 
e' Lit.: ' eye'. 
62 Lit.: 'hidden'. 

63 This corresponds to sfiltra 3.21: kaya-ripa-salmyam-t tad-grahya- akti-stambhe 
cak.su.b- 

prakSidsamyoge 'ntardhfinam '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'. 

65 This corresponds to sfitra 3.21a: etena 8abdady-antardhanam 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 
sfitra, cf. sfitra 1.44. 

66 Lit.: ' the quality' or 'the how'. 
67 The Arabic term J•I.~ 

undoubtedly-renders 
the Sanskrit term karma. Cf. India, Hyd., 272 : 

,W i & 
r 4 

JJ i l by ( 3j-' Others maintain that the disposer is karma, i.e. action'. 

6s The reading •j here is not quite certain. In a different context Vy. has the word akasmit 

which means 'suddenly', and VAic. in yet another context has the word sahas& which possesses 

the same meaning. 
69 Ritter's text has ,i.c. We propose to amend ;iy. 
7o This corresponds to siltra 3.22: sopakramata nirupakrama~ m ca karma; 

tat-sarg.yamid 
apardnta-jiinam 

aris.tebhyo v--' 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 sfitra follows commentaries such as Bhlviganeia ad loc.: 

sopakramam = tivra-vegena phala-hetui, i.e. yielding results speedily. Deussen, however, under- 

stands it somewhat differently: he translates the first part of the sfitra: 'Whether the work 

(of an earlier birth) has begun or not (to fructify) .. .' (' Mag das Werk (einer friihern Geburt) 

angefangen haben oder nicht angefangen haben (seine Frucht zu bringen) ...'). The term 

apardnta (' death ') is understood by Vic. as contrasting with pardnta which refers to the dis- 

solution of the universe (pralaya) (see Vic. ad loc.). 
Vijfiknabhiksu 

ad loc., more plausibly, 

contrasts the term aparinta with piirvanta (' first, earlier end', i.e. 'the beginning'): cf. the 

use of the term aparanta in sfitra 4.32 (' am letzten Ende '--transl. Deussen), the expression 

piirvparavasth& (' the preceding and succeeding conditions') in Vy. on sfitra 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 

.s q. 
t.. (' what is unknown ') in the Arabic text 

do not correspond to aristebhyab in the siltra. Instead of aparinta the text used by al-Birfini 
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may have read here pardnta. Cf. the expression pZrvanta-parenta-madhyesu, 'concerning the 
past, future and present', in Vy. on sfitra 2.39. The word pardnta 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 c.. y L U 

• 
. may reflect al-Birfini's interpretation of pardnta-jaiina as meaning '(the knowledge of) that 

which is beyond the ultimate knowledge'. (The traditional and in all probability correct 
interpretation of apardnta-jiiina is 'knowledge of death'. Cf. e.g. Vijfiinabhiksu ad loc.). 
This hypothesis is supported by the fact that the passage that follows apparently has no con- 
nexion with the knowledge 

("sf) 
mentioned in the Arabic text whereas the corresponding 

passage in Vy. constitutes a description of the ariqta, 'portent'. For the term arista as used 
in the stitra cf. MaMbhfrata (crit. ed.) 12.305.8 et seq., where a descriptive list of the portents 

(arist.ni) 
of approaching death is given in some detail. 

71 A. seems to render svarga in Vy. 

72 
•, 

i• seems to render 5dhidaivika. In the Sanskrit text &dhidaivika is an adjective 
attached to svarga (' Paradise '). Elsewhere al-Birfini regularly renders devJB by 75Z:Ai. 
Cf. R, p. 172, 1. 17; p. 173, 1. 3; p. 192, 1. 2. Also cf. India, Hyd., p. 68, 1. 17: 7SZi p 

.. 'the deva or angels' (tr. Sachau, I, 91). 

S.;J•fJ is a Qur'inic term. See Qur'An, stira 96.18 (ed. G. Fluegel): LS.II '?l" . 
The term seems to render yama-puruasn in Vy. 

7' We follow the MS reading here js4 9I. Ritter erroneously reads ji4,. 

7 di ~ 3I seems to render pit?-n atitan in Vy.-' the fathers that have passed over'. 
76 We adopt the reading ... which Ritter suggests in a note, instead of . 

7 The Arabic sentence here as a whole appears to correspond to the following passage in 
Vy. ad loc., detailing the portents 

(arigsta): 
... tatradhyatmikayn ghosa'm 

sva-dehe 
pihita-karno 

na 
.rzoti 

jyotir v& netre 'vastabdhe na padyati; tathadhibhautikam yama-puruasn padyati pitin 
atitan akasmat pa4yati; tathadhidaivikary svargam akasmat siddhan v5 pa4yati viparitayn 

v& 
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 apprehending the reversal (of everything) '. 

s78 The reading • seems preferable to 
' 

because of ZA! 'body' that follows, and 
despite the occurrence of • in an analogous context; cf. R, p. 176, 1. 6 (trans. BSOAS, 
ch. I, p. 323, 1. 7). 

79 Or alternatively: 'in the good'. The Arabic has 4L... 
80so Or alternatively: 'from the evil'. The Arabic has J'Il j . 
sl The Arabic has a. 

.d 
jG.....0 with the pronoun in the singular. According to the 

dictionaries a. j;U means atre fdchd, tre an disespoir de (R. Dozy, Suppldment aux Dictionnaires 

Arabes, Leiden-Paris, 1967, I, 771). On the other hand, J 41> means 'to have pity on'. Our 
translation has been suggested by the corresponding Sanskrit term 

karun. 
'compassion' in Vy. 

The Arabic sentence as a whole corresponds to stitra 3.23: maitry-dipsu balani '(From the 
application of Discipline) to (mental attitudes) such as friendliness (arise) powers'. The word 
adi of the sfitra is explained by Vy. as referring to 

karun. 
, 'compassion', and mudita, 

'sympathetic joy '. A-U , 

JJ•1 
corresponds to muditi. There seems to be a connexion between 

the Arabic sentence and Vy.'s explanation of the sfitra. The following passage in Vy. seems to 

correspond to ?Jl ~f ,;Y1 : papa-4ilegi 
pek•. 

na tu bhivani tata4 ca tasyain nasti samadhir 
ity ato na balam upekpltas tatra sarnyamibhyvit '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 expressionJ1 yj f~ I is on a par with the expressions 
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pAL 
" 

rfl and 
d:. 3P~y. The Arabic text does not seem to contain an explicit reference to 

maitri of the sfitra; possibly .d _. 
U , 

fl 
reflects both mudit& and maitre. Cf. R, p. 176, 1. 3: 

? 
.. JyBaC 

rZ 
j I L• 

. .1~- 
I 

r 
~ j 

i?.L 
Lj~- J 

U,.r • 
1. ..... 

'...to wish and desire the welfare of all creatures without exception, rejoice in its being achieved by 
them...' (BSOAS, ch. I, 323). The sfitra under consideration appears to be based on sitra 1.33. 

82 Lit.: ' places '. Cf. ddsa, 'locus', in sfitra 3.1 above, which Vy. explains by reference to 

examples such as nabhi-cakra ' the centre (lit.: 'circle, sphere') of the navel. Also cf. siltra 

3.29 et seq. below. 
83 Ritter's text has <... We propose the emendation 4'. 

84 This corresponds to sifitra 3.24: balesu hasti-balidini ' (From the application of Discipline) 
to powers there arise the elephant-power and so forth'. Vy. on this sitra speaks of' elephant- 
power', of 'Vainateya's (i.e. Garudla'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-Birfini 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 
Brhaddran.yaka 

Upanisad 4.5.12: sa yath& sarvdsam apiiS samudra 
ekayanam 

evagm sarveysm spar4&nmz. tvag ekayanam evarn sarvepa&n gandh~1nnt nisike ekiyanam 

evagm sarvesS9e ripana&tm cakjur ekayanam... ' 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 ...'. 

86 This corresponds to sfitra 3.25: pravrtty-&loka-ny~sdt siikma-vyavahita-vipraEkryr.ta-ji&nam 
' From the application of the light of (sense-) activity there arises knowledge of subtle, concealed 
or remote (things) '. (Cf. SniEkhyakcrik& (SK), kbiriki 7, on causes of the non-perception of things.) 
According to Vy. this siitra is based on sfitras 1.35-6 (which are missing in al-Birfini's rendering). 
Siitra 1.35 reads: vigayavati vi pravrttir utpannn manasa1 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 
pL)., 

?..S 
J. (' after having subdued and constricted 

them '). Possibly this sitra was quoted in the commentary used by al-Biriini under sfitra 3.25. 
Siltra 1.36 reads: visok& v5 jyotigmat ' Or alternatively (a sense-activity which is characterized 

by) absence of sorrow and illumination (leads to stability)'. While siltra 3.25 mentions the 
well-known three categories of things, i.e. the subtle, the concealed and the remote, al-Birfini 
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-Birfini read avyavahita (' unconcealed ') instead 
of vyavahita (' concealed '). Deussen's implicit interpretation of nydsa in siitra 3.25 as synonymous 
with savmyama is questionable. 

86 Ritter reads b 
f.th 

Our translation presupposes the emendation 
IL9[•. 

If this 
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 sitra 3.26 : bhuvana-ji~snae seirye savnyamat ' From the application 

of Discipline to the sun arises knowledge of the worlds '. 
88 The MS has ~ULJ ~LIl. We propose the reading } J ~W1. Ritter has inserted into 

the printed text the emendation I3 rWJI, i.e. 'the learned Vyisa '. This is supposed to refer 
to the well-known commentator on the YS. This emendation is highly implausible. Cf. BSOAS, 

ch. I, 304. By FlJI ' world' al-Birfini seems to render the Sanskrit term loka. Cf. India, Hyd., 44: 

5-~lp 
cCyliI LJ kyvtJr rJ I~ (~ ~~~?lc i (tr. 

Sachau, I, 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-Birfini also refers to the list of 

seven lekas as i ,.JI ' the heavens ', India, Hyd., p. 189,1. 1: jL$WI .1 4, JI "_JL I }*q 

c.l( 
J L55A 

' After the earths follow the heavens, consisting of seven storeys, one above the 
other. They are called lokas ...' (tr. Sachau, I, 231). In the India al-Birfini gives an account 
of Pur~gic 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 #1,Jl or bydjl here and else- 
where seem to render the Sanskrit term bhiLmi (in the plural) as used by Vy. on sfitra 3.26 and 
other commentators. Cf. R, p. 181, 1. 14; p. 186, 1. 9; India, Hyd., p. 191, 1. 9; p. 195, 1. 2. 

89 i.e. among the Indians. 
o90 Lit.: ' side ' or ' direction '. 

91 Cf. India, Hyd., 44: 'The world is divided in the first place into highest, lowest and 

middle' (a41 J$;, 4 l U,1 J 5 ; 
92 dAjl. This represents the Sanskrit tamas, transcribed as r in India, Hyd., p. 194, 1. 18. 

Cf. below R, p. 187, 1. 3. 

9 "•LdJ Stl--lit.: ' the lowest of the lowest '. 

94 
j.-. 

In India al-Biriini only mentions the plural form: 0• . Cf. Sachau, Annotations, 
311. Sachau's conjectured forms for the singular are spurious. 

9 Ritter reads 
y. 

whereas the MS has y.,. 

98 •l JJ : 18-22 inches. 

g7 JL.l. Cf. India, Hyd., p. 131, 1. 2: Jj Jl 
•.i•i 

Zy 5 
.J 

. 
Wl J•J 01 ~ l 

i ~ ZJA'd , LU Z~ 
O' 

l 4, J~LI ' 
LA 'The reader must learn that they have a measure of 

distance called yojana which is equal to 8 miles or 32,000 yards' (Sachau, I, 167). Sachau 

translates • as 'yard'. Cf. A. L. Basham, The wonder that was India, London, 1951, 503-4. 
98 The Arabic Jf represents the Sanskrit koti, 'ten millions'. A scheme of the Indian 

order of numbers is set out by al-Birfini in India, Hyd., 137 (Sachau, I, 175). 

99 Sanskrit laksa,' 100,000 '. 

100oo For the passage as a whole cf. India, Hyd., 194: •) Li u .3U 
. . 

b:l 
.0 

. . 

'The commentator of the book of Patafijali, wishing to determine the dimension of the world, 
begins from below and says: " The dimension of darkness is one koti and 85 laksa yojana, 
i.e. 18,000,000 (emend: 18,500,000--T.G. and S.P.) yojana" ' (Sachau, I, 237). 

o101 Al-Birfini uses here the Muslim term . 
'02 Cf. India, Hyd., p. 194, 1. 8: tSJ 

.? 

L 
"l JJ f &4 .. 

.-,~ . 

y ' 

$" 
. 

'Then follows Naraka, i.e. hells, of the dimension of 13 koti and 12 laksas, i.e. 131,200,000 

yojanas' (Sachau, I, 236). In this parallel passage the Arabic word for 'hell' is in the plural. 

03 Cf. India, Hyd., loc. cit.: ..,... ,&~ -\r ,SCJ ;U ' 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, 1. 15; p. 508, 
1. 12. 

105 Cf. India, Hyd., p. 194,1. 11: (,.. T* •I llJ gl a I d 
.•$ .'4,aJ 

J) ',;I 
14$i• 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 0 1d (or: 2 

1d) 'held fast, grasped' rather than 
L ?51. Cf. India, Hyd., 90, last line: y U (5. b ,L.J \ - -. 

..~. 
~.'ll 

p ia 
o 

5 • 
'The idol Indra holds in its hand a weapon called vajra of 

diamond. It has a similar handle to the dakti ...' (Sachau, I, 119). Also cf. India, Hyd., p. 508, 
1. 12, and Indra's common epithets vajra-dhara (' vajra-bearer ') and vajra-jpa&i (' holding the 

vajra in his hand '). The term vajra has in fact the two meanings ' thunderbolt' and' diamond' 
mentioned by al-Birfini. 

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 cf. The 

transcription of the Sanskrit ga by the Arabic S is in keeping with al-Birfini's usage: cf. e.g. 

hirazyagarbha--..)Sp', 
R, p. 168, 1. 8. Cf. India, Hyd., p. 194, 1. 12, which has almost the 

same transcription of garbha: 
•., 

Z L A9y~ 
.yl • 

L 'Above it lies the middle earth 
Garbha of 60,000 yojana' (Sachau, I, 236). 

107 Represented in the Arabic text by 
jy.*. 

The Sanskrit word suvaryta means 'gold'. 
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Cf. India, Hyd., p. 194, 1. 12: 
l*, 

, 
%L.JIj 

, 1( L .j; 'Above it is the golden earth 

30,000 ' (Sachau, loc. cit.). 

108s The text is here reconstructed by Ritter in accordance with India. The Arabic MS is 

damaged at this point. Only y,$j can be read. Ritter's reconstruction, which is in all probability 

correct, reads j,- g~T 2; 
J- .! 

DJyiY . Cf. India, Hyd., p. 194, 1. 13. The 
Sanskrit sapta 'seven' is represented in the Arabic here as 

.. 
The Sanskrit term pitala, 

probably connected with pita '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 bhlFmi (' 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 

ptal1ini occurs in Vy. on sfitra 3.26 as referring to the following list: mahatala, ras5tala, atala, 

sutala, vitala, talatala, and ptiila. 

109 At this point the MS is damaged. The words' the highest 'render 1.4l which occurs in 
the corresponding passage in India (Hyd., p. 194, 1. 14: 

b. J ri JJ1 ij\ 
..tW 

6 ) but not in 

our MS. The word •!• has not been inserted into Ritter's text. This word possibly parallels 
the word 

as.tami 
' the eighth' in Vy. on sitra 3.26. The ' eighth' is 'this earth' (bhiimir iyam), 

designated in Vy. as vasumati. The words cl& .jl 1I ),1 are likewise missing in the MS and 

have been inserted in Ritter's printed text; c 
..AJI 

c1. occur in the corresponding passage in 

India (Hyd., p. 194, 1. 14); fat 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 literature, Calcutta, 1967, Plate II. The term dvipa is also rendered in India (e.g. Hyd., 

p. 194, 1. 4) by 

r,~. 

'island'. Cf. India, Hyd., p. 191, 1. 11: 

y. 
-1 

.l 
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 
P.nini 

(6.3.97) from dvi (' two ') and ipa1 (' water '). 
111 In the Yogasiddhantacandrikc , a seventeenth-century commentary on the YS, the list 

of the dvi(pas tallies with the one occurring in al-Birfini'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 YS as well as in the various purnas 
and in the Mahabhirata cf. W. Kirfel, op. cit., 56-7; idem, 'Ein medizinisches Kapitel des 

Garudapur~inas ' in Asiatica, Festschrift Friedrich Weller, Leipzig, 1954, 335. Also cf. P. V. Kane, 

History of Dharma4gstra, 2nd ed., Poona, 1977, vol. v, part 2, 1523 et seq. 
11 The reading of the MS i.t could be retained. But Ritter's emendation oi may be 

justified by referring to R, p. 186, 1. 17: 

;,l1 
jkL,&J•I L~ b. 

113 For this progressive doubling cf. Vy. on stitra 3.26: tata4 ca dvigun5 
dvigun. 

4ilca-kcua- 

crauica-dSlmala-gomedha-pu.kara-dvip 

'Then (come) the islands •ka, Kura, Kraufica, 

Slmala, 
Gomedha and Pugkara, each double the preceding'. (The K.S.S. 1935 printed edition 

reads magadha instead of gomedha.) 
114 Lit.: ' 

every two islands'. 
115 i.e. continents. 
116 

Cf. Viysu Purdwa as quoted by W. Kirfel, Das PurSa vom Weltgebdiude (Bhuvanavinyvsa)- 
Die kosmographischen Traktate der 

Purn.as--Versuch 
einer Textgeschichte, Bonn, 1954, 24, 1. 6: 

. . iksu-rasoda .... PL may correspond to uda (' water '). 
117 sur, represented in the Arabic MS by 

- 
(sura). 

118 sarpis, represented in the Arabic MS by 9.f (sarbi). 
11 dadhi, represented in the Arabic MS by • (dadhi). 
120 The word svadu in the compound svadudaka can also mean 'molasses' (lex.). For the 

list as a whole cf. the one given in India, Hyd., 193. 

12' Cf. India, Hyd., p. 194, 1. 15: •" N Y J1l 81 
. 

" Oj 

,JISJ. 4J••JI 
.UI Ja 

I S1, 'Behind the Sea of Sweet Water is Lokiloka which may be interpreted as " lacking 

places where (people) dwell together ", i.e. uninhabited, in which sociability is absent '. Sachau's 

rendering of 
. 

by' not gathering place' (i, 236) may be too literal. For the use of cf. below, 
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R, p. 187, 1. 1: 9 l• 
'the place where the ancestors dwell together'. For the above 

etymological derivation of lokaloka 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-saigraha, Bhagavadgita 3.20; 
cf. Riminuja's gloss of lokcb, op. cit., 14.14, as samhiiah 'communities') respectively. For 
different etymological derivations of lokiloka see (i) Kilidisa, 

Raghuvarmda 
1.68 (cf. Rabdakalpa- 

drama s.v. : prakl4a4 capraka4a4 ca ' visible and invisible '); and (ii) Bhagavata 
Purn.a 

(quoted 
by H. H. Wilson, The Vishnu Purdsa, 3rd ed., Calcutta, 1961, p. 167, n. 6): ... loko 'lokad ca ... 
vyavasthapyate ' the world is separated (thereby) from what is not the world '. Also cf. J. Gonda, 
op. cit., 154. Cf. also Devi-Bhagavata 

PurSn.a 
8.14.4 for the etymological explanation of the 

name lokaloka as 'bereft of any community (saiLgha; cf. 
.• 

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-Birfini's quotation from the 

Vis.u Purn.a 

in India, Hyd., p. 195, 1. 15: 5 
Z•D. ,,T afe 

j 
); c. .f• 

. l4j ajs 

•;•JI , 
)jE J' Behind it is Lokaloka, a mountain of the height of 10,000 yojana, and of the 

same breadth' (Sachau, I, 237). 

l•a 
124 

l l) which is apparently not the same as "... JJ. ,pjl mentioned above (R, p. 186, 
1. 8). In the parallel passage in India, Hyd., p. 194, 1. 15, 

.:Jl 
}J is also referred to but is 

supposed to have the extent of one koti of yojanas only. 
125 Of. India, Hyd., p. 194,1. 16: 7 }" f 

..., 
JJ% .4.3,& ' 

above it the Pitrloka of 6,134,000 
yojana' (Sachau, I, 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 Bh&rloka 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.). 

'26 Cf. India, Hyd., p. 194, 1. 17: j.f p 4? 

Ulh.., \. 
Lg& pl 

.• 
5I ; gI. k.~ 

,o 
*,. . . 

, 
, 
* )B 'The totality of the seven lokas, which is called 

Brahmsnzda, 
has the 

dimension of 15 koti, i.e. 150,000,000 yojana' (Sachau, I, 237). Also cf. India, Hyd., 179-80 

(Sachau, I, 221), where al-Birfini treats of the brahm&nda. Sachau's translation of the passage 
contains an error (possibly due to a misprint). J5Z.JI ,o s~oJ 

b• 
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 . 

129 Ritter's printed text has ,Jr , which Ritter identifies with the Iimali island referred 

to above. The MS may be read 
a. 

•-. In our opinion there is no doubt that this should be 
read 

,.. 

or a . Al-Birfini refers to 
.• 

.- in India, Hyd., p. 200, 1. 14; p. 201, 
1. 2; p. 202, 1. 16; p. 203, 1. 13; p. 204, 1. 8; p. 206, 1. 7. 

130 Cf. India, Hyd., p. 201, 1. 8, where Aryabhatta is quoted as saying that Mt. Meru is 'the 
realm of the angels' 

(7•?d 
>I S5CLe). 

3xax Ritter's printed text has 4. 

(.) I-. 
According to his n. 2 on p. 187 the MS has 4A. Our 

reading @*1; can be proved as correct by reference to India, Hyd., p. 205, 1. 14 et seq. This 

passage also proves that at this point several words are omitted in the Istanbul MS. The passage 

in question reads: ~ 4W ; 
.-I .. •JY •J J 4$ <5 . 

JL 
4j- J(• 

.. 
• L 3 J 1 * 

, .. 
*L * 

rJ - * 

•* 
•.31~ 

. 
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 

ko.tis, 
i.e. the third 

of the former'. In his translation Sachau (I, 248) refers to 'three sides' whose length is five 
kotis. This translation has no warrant in the text. 
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132 
;..I. 

Probably Sanskrit is meant. Cf. R, p. 167, 1. 9: .-.I-' the Indian (language)' 
(BSOAS, ch. I, 309); India, Hyd., p. 53, 1. 9: 

-.~i.-' 
in Sanskrit' (Sachau, I, 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 p l 
!.j,>3, 

y which appears to correspond to the MS. Our 
emendations are based on India, Hyd., p. 196, 1. 5: 

'J.-I . L.I ..94'?3 a. 
_ d_= 

("'. I should be emended into 
'JW 

; cf. 
" 

1, 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, 
I, 238). However, our reconstruction is uncertain, because in this passage of India al-Birfini 
states that he uses the Visnu PurS.a 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: 

•4.• 
(Hyd., p. 196, 1. 5; p. 218, 1. 2) and 

U..t J\ (Hyd., p. 69, 1. 4). 
Both are very different from ,,sj , occurring in our MS. It seems, therefore, that the possibility 
that 13,I represents vidyddhara should not be altogether excluded. In India vidyddhara is 

represented by 
j'l.Ku 

(Hyd., p. 69, 1. 10; p. 218, 1. 3; p. 421, 1. 6). Cf. India, Hyd., p.421, 1. 6: 

3Iiu 
-•. 

W-(I~- l? y. ~•) - "3( 
'(Mount Vindhya) rose even to the neighbourhood of 

Paradise and the dwellings of the Vidy~dharas, the spiritual beings' (Sachau, II, 92). For a 
definition of the term vidyddhara, lit. 'holder of the skill', cf. India, Hyd., p. 69, 1. 10: 

t 

lX. 

j 
r3g 

3 
"- •a-. 

' demon-sorcerers, who exercise a certain witchcraft, but not 
such a one as to produce permanent results' (Sachau, I, 91). Cf. Richard C. Temple, 'Hindu 
and non-Hindu elements in the Kathasaritsagara', The Indian Antiquary, LVIII, March 1929, 
section 2, a : ' Vidyidharas and white magic ' (pp. 46-7). For a definition of gandharva cf. India, 

Hyd., p.69, 1.4: 

p. 
k.U - 

3.1 
4 

jpI 

. 
\JlA - .l 

A 'musicians and 
singers who make music before the Deva. Their harlots are called Apsaras' (Sachau, I, 91). 
As for siddha and muni, they are characterized in India (Hyd., p. 70, 1. 16 et seq.) as follows: 

'After the Deva comes the class of the Pitaras, the deceased ancestors, and after them the 

Bhita, 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, I, 93). Also of. Vy. and Bhoja on YS, saitra 3.32; 
Bhagavadgiti 10.26; 

B.rhaddranyaka Upanisad 4.3.33 and Bhdgavata Purdna 11.14. For our 

proposed reading siddha here cf. also the description of siddhas as inhabiting Bhuvar-loka in 

R, p. 188, 11. 16-17 (transl. below). 
'n Ritter emends ,L? 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 "L-. 

1•6 
The Arabic has •l1 which is not usually used by al-Birfini in this translation in a 

cosmological context. JJJI •L- appears to render loka-pdla. The loka-pdlas 
(JLS.j) 

are referred 
to in India, Hyd., p. 204, 1. 8. The designation is rendered as L4, iW l ' the guardians of 
the world and its inhabitants' (Sachau, I, 247). Thus al-Birfini appears to have used LJal as 

equivalent in meaning to A, FUJI. For an early attestation of the term loka-pailah see Aitareya 
Upanisad 1.1.3. The Sanskrit word loka can mean 'world' as well as 'people, inhabitants'. 
The lokapalas or dikpalas, guardians of the quarters of the sky, or rather, regions of the universe, 
were initially four in number: Yama, Indra, Varuna and Kubera (cf. India, Hyd., p. 204, 1. 8; 
Sachau, I, 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, Sfirya, Varuna, Pavana or V~yu, Kubera, and Soma or 
Candra; others substitute Niryti for Stirya, and I4ni or 

Prthivi 
for Soma. For the expression 

VOL. XLVI. PART 2. 20 
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4J AlI J 1? (' such as Indra and his like') in our MS, cf. e.g. the expression indradi-loka- 

palandm ... in W. Kirfel, Das 
Puriin.a 

vom Weltgebdude (Bhuvanavinyasa), Bonn, 1954, p. 10, 
verse 27b. 

137 
i•,J)LI 

'angels' is regularly a translation of dev&h. LJUI 'masters' probably renders a 

specific designation of a category of devas. 

138as Possibly referring to the ' angels '. 

'a9 The Arabic MS has a15r. Ritter's suggestion that this represents vairaja (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 Mahabhdrata (see S. Sarensen, 
An index to the names in the Mahabhdrata, reprint, Delhi, 1963, s.v. kinnara). Cf. Bhagavata 

Purdn.a 
11.14. The kinnaras (?) 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, I, 91). Possibly al-Biriini had encountered in his source a Sanskrit compound in which 
kumara was the second component. The term kumara can signify a class of demi-gods (see 
S. S6rensen, op. cit., s.v.; cf. J. Gonda, 

Vis.uism 
and Rivaism, London, 1970, 139). A further 

conjectural reading would be the compound nrtya-kumiri, 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 
Purdn.a vom Weltgebiude, Bonn, 1954, 71, verse 19b: nrtyantyo 'psaraso yanti s&ryasyanu nid~caraI 

(' Dancing apsarases follow the sun, moving by night '). 
140 Transcribed in the Arabic by ?jJ 

-.•. 
Cf. India, Hyd., p. 196, 1. 14. 

141 The MS has CJUdJ. Ritter's reading is CL.. 

142 In the Arabic this is represented by two separated words: jk 4r. Ritter's reading is 

y) P4. The Sanskrit brahma- is transcribed by al-Biriini both as p4 (cf. India, Hyd., p. 191, 
1. 6: 4,J ,.ry for brahma-loka, p. 101, 1. 11: J~t.k for brahmnda) and as ,Il4 (cf. India, Hyd., 

p. 101, 1. 2: L4 Il4 for 
brahma-pur&na). 

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 
5 

in Arabic ' (Sachau, Annotations, 257). The expression brahma-dega means 'the country 
or region of the 

brahmanas'. 
The expression occurs in Manu, II, where it is, however, used to 

refer to a region of this earth. Cf. also Bhimicirya Jhalakikar's Nyayakoda s.v. sthinam (quoting 

Agni 
Purn.a): priijpatyanm brahma&n.nm sm.rtaym sthinam, 

kriydvatam; 
ksatriydn.av. 

tathi 
caindram 

savmgramesv 
anivartinam; gandharva'm didra-jatinarm 

paricaryanukarin.i 
m ity adi 

'The world of Prajipati 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 sedras who follow a routine of service.' 

143 Ritter's reading is • j. 
144 In two words: .lJ •. 

Cf. India, Hyd., p. 191, 1. 6. 

145 Transcribed 
fpl~. 

Cf. India, Hyd., p. 198, 1. 17. For the passage cf. India, Hyd., p. 191, 

1. 5 ets8eq.: J~J ijkr tll t~ &Itj, T~~~T~3 

Fj '(The commentator of the book of Patafijali) differs besides in another point. As the 
seventh heaven, Satyaloka, is in the Purnias 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, I, 233). The triple set of bhiir, bhuva4 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: 

prajiipatir lokcin abhyatapat; tebhyo 'bhitaptebhyas trayi vidy5 saymprasravat, tam abhyatapat, 

tasya abhitaptaya etany aksarasi sarmprasravanta 
bhir bhuval svar iti 'Prajspati 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, 
bhuva., 

svar (representing earth, atmosphere and sky, respectively) ' 
An example of a later Puranic seven-fold version of the list of lokas occurs in Agni 

Purn.a 
: bhir 

bhuvai svar maha4 caiva janal ca tapa eva ca / satya-loka4 ca saptaite lokEs tu parikirtita4 (quoted 
in babdakalpadruma, s.v. lokah). Cf. also 

Brhaddran.yaka 
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 
(Sjana-deva) 

as well as of one who is versed in the Veda 

(4rotriya; cf. brahma-dega represented in LA 
p-r, 

R, p. 187, 1. 12 ?), etc. 

148Cf. India, Hyd., p. 196, 1.14: 
r.&- p L':. 

(~:t 
. 

j 1 5 

. .1 

aji 

.b. '.SU( 
~' 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 lokcas has been given in the text. It is, however, missing in the Hyd. 
as well as Sachau's editions. 

147 In Arabic 
. 

1. This term is derived from the Greek aithLr. 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-Birilni-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 Lit.: 

' 
discourse '- . 

149 For 
Qaj 

cf. R, p. 168, 1. 5: 
,•- 

' 

.a .>J b.y 
c..A 'The book of Patafijali-text 

interwoven with commentary' (transl. BSOAS, ch. I, 310, 122). 

150o Probably Patafijali is meant. Of. R, 169, 1.15: 
j.. 

J. 'Patafijali said'. 
151 Cf. stitra 3.27: candre tara-vyiiha-jjiFnam, '(From the application of Discipline) to the 

moon arises knowledge of the arrangement of the stars '. 

152 The MS has o0 which is also Ritter's reading. Our reading aJ 
- 

is proposed in view of 

the following passage in India, Hyd., p. 198, 1. 13 seq.: ~ L. 0 1J 
L•, • ~4 J 

J r, 7L= Jt. jL. c r Luj ,L.Zi lWU L ? A . '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 &akvara and also &idumara. 
I suppose that the latter animal is the great lizard, for in Persia it is called Susmar, which sounds 
much like the Indian bidumara. Of this kind of animal there is also an aquatic species, similar 

to the crocodile and the skink ' (Sachau, I, 241). (The word ZiSy above, which is misprinted as 

'.$y- 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: 

.iJ 
Jy- 

,.S•I 
? L*J? 

j• •.• 
• • 

•.AI Jg- L,, 2.HJ~ 
9 ?... 'Fourteen 

of these stars he placed round the pole in the shape of a digumira, which drive the other stars 
round the pole' (Sachau, I, 242). Although the Arabic transliteration of dakvara in India (in 
the passage quoted above) is 

J.fLt 
and not PSZJ as proposed by us with regard to the text 

under consideration, it should be borne in mind that al-Birfini's transliteration of Sanskrit 
short a is not always uniform, as it has been sometimes rendered by him by a long a 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 4isumara and 4akvara (the latter represented 
by the derivative dakvara (schol.: = atyanta-4aktiman,' very mighty', i.e. as strong and potent 
as a 4akvara) is traceable back to Taittiriya 

Aran.yaka 
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 v5 eso divyah 4ikvarah 4ibumaras ... dhruvas tvam 
asi dhruvasya ksitam asi tvam bhitadhipatir asi... ' That is the celestial extremely potent (schol. 
on 4kvara) didumara ... (0, 4idumara!) thou art dhruva (schol.: indestructible), thou art the 

dwelling place of dhruva, thou art the ruler of (all) beings ...'. Cf. especially Skyana ad loc.: 
anena mantrenodaifmukho bhitvd 

dhruva-mandalam pa4yan did5mara-ri~pena 
tam upatisthet 

'(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 4i4umra '. Detailed descriptions 
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of the constellation under consideration occur in various purd&as. Cf. 
Vis.udharmottara 1.106.4 et seq. (quoted from a MS by G. Biihler in his review of Sachau's translation of al-Birfini's 

India in The Indian Antiquary, xIx, November 1890, 395-6). According to G. Bilhler, this 
passage referred to by al-Birifini as ' Vienudharma', was the source of the description in India 
of the constellation in question (Hyd., p. 198, 1. 13 et seq. Cf. Sachau, I, 242). 

The passage reads: 

dhruva-sthana-nivist&4 ca tarak$d ca caturdada // 

uttanapadas tasyetha vijfieyab [smo]ttaro hanui // 

yajfio dharas tu vijieyo dharmo mirdh&nam adritab / 
[hrdi nardyaza4 ciste advinau pirva-padayo! // 

varunad cdryam& caiva padcime tasya sakthini / 
4i4nah sam.nvatsaras tasya mitro 'pdnarm samadritak] // 
pucche 'gni4 ca mahendra4 ca maricab kadyapo dhruva! / 
dhruva-sth&4 [svar gra]harks8st 

m ekibhi•tii prakirtiteb // 

4i4umnra-nibaddhanwi thrakhnnm prthak prthak / 

nama-dheyhni vijfidya drytva ca vimale 'mbare // 
&yur 

abhyadhiikar.am jived 
vargni 

tu caturdada / 
&ho-ratra-krta t papet tat-ksa2gd vipramucyate //. 

' (... And Brahms created) fourteen stars placed near the pole-star ... Know that Uttinapida 
is its upper jaw, know that Yajfia is its lower (jaw), that Dharma resides in its head; [Nir~iyana 
is seated in the heart, the two Advins in the fore-feet; 

Varun. 
a and Aryaman are its hind-most 

haunches, Samvatsara its penis, and Mitra occupies its anus]. In the tail are Agni, Mahendra, 
Marica Kasyapa 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 didumara 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 Purdna 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 4idumdra denotes the alligator (loc. cit.). The 

pertinent penultimate verse above is significantly identical in corresponding passages in 

Matsya Purwzta and Vdyu 
Purhn.a 

(cf. Biihler, op. cit., p. 397, n. 62). Cf. also Bhagavata Purdna 
5.23.4 et seq. 

153 According to the dictionaries yj is a term denoting the rough skin of various aquatic or 

amphibious animals, notably of the crocodile and of the CAi whose skin is put upon the hilts 
of swords. Cf. LA. JI 

L. 
and Lane's Arabic dictionary, s.v. 

154 J--lit. : ' taken'. 

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

15 Cf. siltra 3.29: nbhi-cakre kaya-vyiiha-jianam ' (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 vy?iha, ' formation, arrangement of parts, disposition, organization ' 

cf. sfitra 3.27 above. Bhavadeva ad loc. glosses it with the synonym sarmsthana, and Bhoja- 
with sannivela. 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-sarmjiakarm yat sodairafm cakram) Bhoja 
ad loc. explains: nabhi-cakram 4arirasya madhya-varti sarvatab prasytniinr 

niidyddindy. 
m~ila- 

bh~itam; atas tatra krtdvadhanasya samagrah sannivelo yathavad abhdti' 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 
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expounded in late Upaniqads and Thntric 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, immortalite et libert&, 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 Tintric theory of cakras the ndbhi-cakra corresponds to the magi-pirakcam, the third 

cakra in the following scheme: (1) 5dhlra (at the base of the trunk), (2) svadhist(hanam (sexual 

centre), (3) mayipi~rakam (navel-centre), (4) andhatam (heart-centre), (5) viduddhi (throat-centre), 

(6) 5jihi (the centre between the eye-brows) (cf. IHarnsa Upanisad 2). Cf. Mazgiprabh& ad loc. 

Accordingly Svimi NJrdyanatirtha comments in his Svarthabodhini ad loc.: kayasya madhya- 

bhage yan nabhi-cakram adhara-liifga-cakrabhyam upari 
sthitagm dada-patram; tasmin 

salmyamad 
dehasya sannivedarn janati '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 adhara 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. Yogasudhakara ad loc.: kaiyasya madhya-bhage yan nabhi-cakrays 

mani-pi~rakakhyage 
dada-dalam ... ' The nebhi-cakra (situated) in the middle part of the body is (the lotus) of the 

ten petals known as rmaipi~raka ...'. 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 sfitra 

merely refers to the shape of the navel and is bereft of tantric signification (cf. Bhiv~iganeBa 
ad loc.). 

157 Lit.: ' discourse '. 

158s Ritter reads J. The reading which is proposed is Ji' sediment, sediments'. l may 
correspond to mala 'excreta, bodily secretions or impurities'; Jd -to prasida 'residue'. 

Cf. Bhoja ad loc. 

159 Ritter's text in keeping with the MS has 
+1 

. Ritter does not propose any emendation. 
Our reading r.S and interpretation are borne out by Li 'remain' which occurs in the next 
sentence. 

160 The three residues correspond to the three 
dosas (humours)--vta (' wind '), pitta (' bile ') 

and glesman (= kcapha) (' phlegm ')-listed or referred to by all the commentaries on the YS 
known to us. Cf. Agnivesa's Caraka Samhit5 (ed. and tr. Ram Karan Sharma et al., Virinasi, 

1977), Vim~ina section, ch. i, para. 5 (I, 113): 
doa.5 

punas trayo 
vata-pitta-dlegmmSzag 

; te 

prakrtibhi?Jt4 gariropakirak5 bhavanti, vikrtim apannas tu khalu nanavidhair vikiraii dariram 
uttapayanti ' Doqas 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.). 

161 This renders (,A 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-dlegnmizas trayo 

dopah ' The humours (dosa) are three: wind, bile and phlegm '. An alternative reading would be 

•_. 

' establish, sustain'. For this cf. Vic. on sfitra 1.30 in which the three humours, here 

called dhatus, are said to sustain 
(dhAranza) 

the body : dhatavo viita-pitta-dledmilza1 darira-dhiragzit 
'The humours (dhiFtu)-wind, bile and phlegm-are so called because they sustain (dhirava) 
the body'. Also cf. India, Hyd., 274: 

•, 
"-wi 4J ~~i 

AI J:11 W --' 9 
.S1 

OCL.I 
Z)S 

~J3~UI i LUyJ JS1J 
JI 

d 3IJ 1 JL JI J -LAS' I WI ~itl W;5 c~ cJS '(The 
educated Hindus) know that the body, a compound of antipathetic humores, 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, I, 324). Apart from 
L'b>-1, 

al-Birfini appears also to use the term 
_T. 

for rendering the concept of humours. Cf. R, p. 168, 
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1. 17 (cf. BSOAS, ch. I, p. 312, n. 83). The theory of the three humours has its earliest attestation 
in Atharvaveda-Paridista (68), according to G. M. Bolling, 'Diseases and medicine (Vedic)', in 
J. Hasting's Encyclopaedia of religion and ethics, Edinburgh, 1911, Iv, 763a. 

6Is The MS and Ritter's text have 
~ 

. Possibly this should be emended to " 

.J. 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 Nigeba Bhatta's 
BhJpyacchay& ad loc.: rasa-lohita-marmsa-snayv-asthi-majja-dukrazi 'chyle, blood, flesh, tendon, 
bone, marrow and semen'. This suggests that al-Birfini's 'commentator' was dependent at 
least in this matter on the tradition upon which NMgega 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-Birfini's' commentator' also corresponds to the one occurring in the Caraka Saqmhita, Vimina 
section, ch. v, paras. 7-8 (op. cit., I, 174), where snayu is replaced by its apparent synonym 
medas (' fat, adipose tissue '), and lohita-by its synonym 

on.ita. 
For an early occurrence of 

the medical term dhatu, see Chandogya Upanisad 6.5.1 (see n. 166 below). 
84 The Arabic word is 

AJp.. 1865 p in the Arabic. 

16es For this passage cf. Caraka-Sam.hita, Siitrasthina section, ch. viii, para. 4 (op. cit., I, 568) : 

tatrahara[ ] prasadakhyo rasah kittarmf ca malakhyam abhinivartate. kittat sveda-mitra-puriga-vata- 

pitta-4lesmnz.a4 karnzaksci-nasikasya-loma-k1pa-prajanana-malah keda-4madru-loma-nakhadaya4 
cavayava4 

pu.yanti. 
pusyanti tv ahara-rasad rasa-rudhira-mamsa-medo'sthi-majja-dukraujamsi . .. 

' 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 

A&rLgadhara-Sam.hita, 
Calcutta, 1975, 70, ch. i, v. 16 : rasad 

raktarm 
tato mirmsa7m mamsan 

medah prajayate / medaso 'sthi tato majja majjaya4 dukra-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 
a4itame tredhM vidhiyate, tasya yah sthavistho dhatus tat purisam bhavati, yo madhyamas tan 

mn.msam, yo 
'zis.thas 

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 '. 

187 The Arabic word rendered as 'generation' is OcJ. ~LJ•, JJI 
L.& 

is the Arabic title 

of Aristotle's work which in the Latin version is entitled De generatione et corruptione. 

16s Ritter's text has 
•.. 

We propose to read y. Cf. BSOAS, ch. II, p. 534, n. 31; YS, 
siitra 2.5; R, p. 185, 1. 11; R, p. 189, 1. 6. Cf. also India, Hyd., 52 (Sachau, I, 68). For the idea 

expressed by this passage as a whole cf. Maitri Upanisad 1.3; bhagavann asthi-carma-sniyu- 

majj~-mmsaukra-italem r-dsika-vin-mtrav5tapittakaphasamghte durgandhe 
ni.- sare 'smin 4arire kim 

kimopabhogai. 
'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 ..JW? or .z.lhl. He emends to 
r,•l.-. 

In our 
view the MS should be read 

..o;J . .aJI can mean 'larynx, epiglottis, back of the neck, 
root of the tongue, throat'. Cf. Sfitra 3.30: kazztha-k~ipe 

ksut-pipasa-niv.rtti. 
'(By applying 

Discipline) to the hollow (part) of the throat (one achieves) cessation of hunger and thirst'. 
The term ,LS may mean ' a hollow place, vacuum ', which would correspond to ki~pa (lit. ' well, 
pit '). *Ldj may also mean 'space', which would correspond to pradela 'place, region', which 
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occurs in Maziprabh5 ad loc.: jihvi-tantor adhastat kan.thasya k?ipaikra4 pradedo '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.: 
prn.a 

der yat samparkit 
ksut-pipasadaya, 

prddur 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' 

(J..•) cf. uras in Vy. on sfitra 3.31. Also cf. Maitri Upanisad 7.7 

(quoting Chandogya Upanisad 8.1.5): esa atmapahata-papma vijaro vimrtyur aksut-pipasab 

satya-saifkalpa, 
satya-kimah ' He is the self (&tman), cleansed of evil, free from ageing, free from 

death, free from hunger and thirst (aksut-pipasa4), who (possesses the power of) having his 
intention realized, who (possesses the power of) having his wishes realized 

(satya-kama., 
not 

" whose desire is the real " as usually translated) '. 

170 Cf. sfitra 3.31: ki~rma-nddyam sthairyam '(By applying Discipline) to the tortoise- 

(shaped) artery (one achieves) steadiness'. For the meaning of sthairyam cf. siitras 2.45, 46. 
Cf. also alolupatvam 'steadiness (lit.: "non-swerving ") in $vet&dvatara Upanisad 2.13: 

laghutvam &rogyam alolupatvam 
varn.a-prasadarn 

svara-sausthavarm ca / gandha4 4ubho miitra- 

purisam alpaiy yoga-pravrttim prathamSrm vadanti 'Lightness, healthiness, steadiness (v.1.: 
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 '. For ;i L. 

3, •#, 

'namely, the twisted veins' in the Arabic text cf. Vijfiinabhikqu 
ad loc.: 

ku.d.alita-sarpavad 
avasthitay kiirmakaram 

hrdaya-pundarikakhya.m 
nldi-cakram 'the 

cakra of the artery (n&adi) 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 (granthi) 
arranged up the (mystical) spine, and a system of veins (nadi) through which passes the vital 
air 

(prn.za 
or veyu). 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 

(nad.i) 
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 ndTdis, 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 Al-Birfini's use of the term •j seems to be equivocal. It appears to render both yogi 
and siddha; it may also mean ascetic in general. Cf. al-Birfini's use of the term zabj to render 
the state of being endowed with siddhis (cf. Sobj 'siddha-hood', R, p. 193, 1. 1, in rendering 
siddhaya4, YS, sfitra 4.1). Also cf. India, Hyd., p. 494, 1. 7: fw 

-i-l 
. JI ,3 

L_5", 0- 
"Cl 

. 

. ,~ I ' A man who is a yogi, i.e. a zahid, who intellects the creator...'. Also cf. R, p. 189, 

1.3 et seq.: 
•.• 9.•f ?!I • ,JI .• 

dJ dJS • 
d:•a• 

JI •1 01 
•, .•.• 

. 
. 

1 -U- JI o-L... 
j 

.lSJ 

IL - - l 

~.. 

1 1t c 
1.klli1 

(see transl. below, Ans. 

to Q 47: 'For the attainment ofpraxis ...'); India, Hyd., p. 63, 1. 11 et seq.: Jcll vJ L 

L ~a' i 

~.-I ." "7., 
j 

. 
L1 'The zahid in this world with no knowledge 

acquires transcendence (over the 
gun.as) 

and reward... and (if) he is satisfied with acquiring the 
above-mentioned eight qualities (the printed text has JU I; the correct reading seems to be 

JLA.L ; 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 • read >..." (' rejoices in') ? 
Cf. R, p. 191, 1. 17.) Cf. India, Hyd., 70-1, quoted in n. 134 above. 

173 The term ..JUa1 is also used by al-Birfini to render purusartha. Cf. R, p. 168, 1. 9 

(= BSOAS, ch. I, 311). 
"174 0jl 

lybj--lit.: 
' hidden from the eyes'. Cf. 

Man.iprabhM 

on sfitra 3.32: siddhan 
adrdy&n api padyati ' He sees the siddhas although they are invisible'. 
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175 Ritter's text has here 
TP.& 

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 plh (' will see 

them '). Possibly p-at should be emended to 
•j}. 

'will consult them'. Cf. Bhoja on 
sfitra 3.32: tan padyati tai4 ca sa 

sambhMsata 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 dariana (lit.: 'seeing, sight') in the sfitra itself 

(see next note) can also mean 'meeting intimately face to face, audience, interview, holding 

visible converse'. For the theme underlying siddha-dariana here cf. Bafikara on Brahmasttra 
1.3.33: bhavati hy asmakam apratyaksam api ciram-tananim pratyaksam. tatha ca vydsadayo 

devadibhih pratyaksam vyavaharantiti smaryate. yas tu briiyd 
idanii.-tanenam 

iva 
piirves.m 

api 

nasti devadibir vyavahartum samarthyam iti sa 
jagad-vaicitryanm pratigedhet ... tasmad dharmot- 

karsa-vadac 
cirai.-tan5 

devadibhi& 
pratyakcsam. 

vyavajahrur iti 4lisyate. api ca smaranti svadhyayad 

ista-devatS-sanmprayoga ity-Sdi 'For also, what is for us imperceptible was perceptible for the 

ancients; thus it is recorded that Vyisa (the author of the Mahabhdrata) and others used to 

meet the gods and (rysis) 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 (rysis). The smrti also says ( YS, sitra 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. sfitra 3.32: mirdha-jyotisi siddha-darianam ' (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. sfitra 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. Brhaddrayalca 

Upani.ad 
2.4.11: sarvasSim vidydnSnm hrdayam elkyanam 'The centre of all knowledges is the 

heart'. Cf. also Chandogya Upanisad 8.6.6 (= Katha Upanisad 2.3.16) : 
datarm caikc ca hrdayasya 

nidyah., 
/ 

tasSnm 
m2rdhanam abhinihsrtaika, / tayordhvam 5yann amrtatvam eti, / visvaizsz any5 

utkramane bhavanti 'There are hundred and one arteries (nadi) of the heart; only one of them 

leads up to the head (m2rdha). (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, Icantham, mirdhM in the late Brahma Upanisad 2. For the use of the term 

sam.vit 

here cf. Vy. on sfitra 1.35; Bafikaramidra's UpaskEra on Kanida's Vaidesikas?itra 7.2.26. 

Cf. also pratisamvedin ' witness' in Vy. on sfitra 2.17. 
178 Cf. Vic. under sitra 3.34: tad ... 

vedm5 
manasai ' It is the dwelling of the mind ' 

179 This reflects sattva-purusayor atyantisamkcirnayoh pratyaydvi4eso bhogah in sfitra 3.35 (see 

n. 182 below). Here 
<. (' heart '), which in the preceding sentence rendered hrdaya, apparently 

corresponds to sattva (i.e. buddhi) (cf. above R, p. 183, 1. 20, where 
..l 

corresponds to citta in 

sfitra 3.1; R, p. 191, 1. 10, Ans. to Q 50); p--to purusa (cf. R, p. 191, 1. 20, Ans. to Q 50). 

180 Ritter correctly states that the text may be read either 
;&-! 

or 
"'O. 

This makes no 

substantial difference as far as the meaning of the sentence is concerned. 
181 Or: 'emptied'. 

a8Is .lL- dU <.'s 'knows his own self in its true reality' corresponds to purusa-jianam 

'knowledge of the self' in siltra 3.35. In this sentence irl (and not 
,2) 

corresponds to 
purusa. 

(For 

R~~L.L 
Cis cf. R, p. 170, 1. 11 (= BSOAS, ch. I, 314)). Al-Birfini 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. Sfitra 3.35 as a whole reads: sattva-purusayor atyantasarmkirnayoh 
pratyayavide.o 

bhogah; pardrthanya-svartha-sarmyamat purusa-ji~nam '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 stitra has . . . parSrthatvat 

svrtha ... This reading underlies e.g. Woods's translation. For the significance of the expressions 

pardrtha and svlrtha here cf. S&idkhyalckSrikF, kriki 56. 

183 Ritter's emendation 
Au• 

ji 

c.[ 

instead of h.i 
•. 
c• is possibly correct. 

18s4 o.l, ' this ', does not seem to refer to the knowledge mentioned in the previous sentence : 

i~.LL 
.-U'i 

..e 
' he will truly know his own self' (R, p. 188, 1. 19). It may allude to a passage 

corresponding to sitra 3.36 (see below). The passage, which according to this hypothesis was 

translated by al-Birfini, may have been omitted for some reason in the Istanbul MS. Stitra 3.36 
reads: tatah 

praStibha-4ravanza-vedanSdar.isvada-vSta 
(v.1. -varttd) jayante 'From this there 

arise (supernal percepts which are) intuitive (pritibha, i.e. yielded by the faculty of pratibhd, 
" intuition "), auditory (drivana), tactile (vedanS, cf. vedant, " the true skin or cutis, L.", s.v., 

p. 1016c in Monier-Williams, Sanskrit-English dictionary; cf. English " feeling " as similarly 

applied to perception by touch), visual (SdarSa, lit. " seeing "), gustatory (SsvSda, lit. " tasting '") 
and olfactory (vSta, lit. " perceived by the sense of smell ", from the root vS " to smell " 

cf. Khlidisa's Vikramorvadi 4.41 (v. 1); the reading adopted here occurs only in a citation of 

the sfitra in 
Vijfifnabhiksu's YogasSrasaigraha, ed. G. Jhi, p. 56, as a variant reading; all 

available editions of YS have the enigmatic -vSrttS) '. 

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) HSren, 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 siltra 3.33 (pratibhad v5 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 Mahfbhdrata (cf. crit. ed., 12.232.21-2; quoted by E. W. Hopkins,' Yoga-technique in the 

Great Epic', JAOS, xxIr, 2, 1901, 344). The latter reads: pramoho (v.1. pramodo) bhrama 

5varto 
ghranzam., 

sravaina-dariane / adbhutani rasa-sparie ditosne mlrutSkrtih // pratibhSm 

upasargamn4 ecpy upasarmgjrhya (v.1. 
upasamh.rtya) yogatah / tSmns tattvavid anadrtya 5tmany eva 

nivartayet 'Bewilderment (or: exultation), dizziness, giddiness (5varta, 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 (pratibh&), which are generated 

by yoga, the knower of ultimate reality ignores them and turns away towards the self'. 

Cf. AvetaSvatara Upanisad 2.11. The term prStibha is defined by Vijfifinabhiksu on sftra 3.36: 

upadedsdi-nairapeksyena 
siksmadinarm manasare yathrtha-jei&nam 'a (purely) mental fact- 

corresponding cognition of what is subtle etc. (i.e. hidden, remote, past or future; cf. Vy. ad loc.) 

irrespectively of (prior) information'. It is further characterized as being a sudden (akasmSt) 
revelation 

(sphuranza, 
manifestation of the object as in a flash of illumination) in his Yogasira- 

saizgraha, op. cit., 53. Like the other types of cognition mentioned in the sitra it is characterized 

as occurring independently of one's will (kdmanSm vinmpi jlyante ' they come about even without 

one's will', Vijfifnabhiksu on sfitra 3.36). A profane non-yogic example of prStibha occurs in 

Jayanta's Nydyamaijarf (Benares, 1936 ed., 21): katharm tarhi prStibham andgatirtha-grqnhi vo 

me bhrat'ganteti pratyaksam artha-jam isyate bhavadbhi, ' (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 (prdtibha) 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 pratibh5 as a 

distinct pramana (a means of knowing) or subsuming it under other pramSnas or classifying its 

types, see Yuktidfpik5 on SK, kiriki 4; Cakradhara's Nyayamaiijarigranthibhaiga, ed. N. J. 

Shah, Ahmedabad, 1972, 58; Gautama's Nydyasiltra, ed. Ruben (NS), IIIb.33 (and n. 144); 
Vilvanhtha Nyfyapaficinana's BhS.Spariccheda with 

SiddhSntamnuktSval. 
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 suitra 3.36 cf. also Vy. with Gahlkara 
Bhagavatpida on stitra 1.35. 

s185 This corresponds to suitra 3.37: te samrdh~av upasargai vyutthine 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'. iL, 
'impediment', corresponds to upasarga in the sitra. Early attestations of this term in com- 

parable context are found in Maitri Upanisad 7.8: jiianopasargah (schol.: jriinotpatti-vighatak& 
hetavah 'factors hindering knowledge from coming about '), and in the Mahtbhhrata (see quota- 
tion in the preceding note). Other meanings which may be pertinent: (a) 'affliction, trouble, 

disturbance, disruption ' (cf. the verb upasrj in Brhadiranyaka Upanisad 1.3.6, and Hal~yudha's 
Abhidhana-ratnamald, London, 1861, 15); (b) 'complication' (in medical sense, cf. Suiruta 

2.429.13); (c) ' deflecting factor ', as in grammatical usage; cf. the verse quoted by Candrakirti 

in his Prasannapad& commentary on Nigirjuna's Madhyamaka'&stra (ed. P. L. Vaidya, 

Darbhanga, 1960, 2): upasargena dhatv-artho balad anyatra niyate ... 'By the preposition 

(upasarga) is the meaning of the verb drastically deflected (as exemplified in the words prahMra, 

Iihara, 
sam.hira, 

etc.) .. .'; cf. schol. viksepa, ' distraction, deviation ', with reference to pratibh& 
in the above-quoted Mahabhdrata verse (see preceding note); (d) epiphenomenon, by-product 

(cf. upasarjanibhiita in Vy. on sfitra 1.1). 

1s86 
4.z ~j,1 

corresponds to the Greek thearitik6s; 
•Il 

corresponds to the Greek praktik6s. 
Cf. R, p. 171, 1. 15; p. 172, 1. 1 (= BSOAS, ch. I, 316-17). 

187 Cf. sfitra 3.38: bandha-karava-daithilyat praccraa-samvedanac ca ittasya para-dariravesa4 
'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 samnvedana here cf. sva-buddhi-samvedana in siitra 

4.21; citta-samvit in sfitra 3.34; sarmvedana in Gautama's Nyayasiitra Va.31, ed. Ruben, 140.) 

For the meaning of pracara as ' condition, conduct, working ' with reference to mind cf. Gauda- 
pida's Aqgamaistra 3.34. Cf. also the use of this term in the Kautilya Artha4istra (ed. R. P. 

Kangle, Bombay, 1970, Part 1, ' Glossary ') : 'activity, function, work ', or ' sphere of activity '. 

According to E. W. Hopkins, cittasya para-artirivela4 of this siitra 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', JAOS, xxII, 358 et seq. 

1ss Cf. the expression .L?JU L" (ji) '> \ in al-Shahrast~ni's account of the doctrines 

of Empedocles ( Ji,3 
.h 

G4) in Kit&b al-milal wa'l-nial, ed. M. Tawfiq, Cairo, 1948, II, 266. 

s189 For the use of the word 
.,,Jl 

synonymously with "l 
- 

to refer to sukha 'ease, bliss'. 

and of the word 
* 8 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 ft is not quite certain. The idea is in keeping with 
doctrine of karma. 

191 The MS has either Jl.4 or 
y,•. 

Ritter's text has 
\l-A4. 

The reading proposed here is 

192 Lit.: ' the mould in which he is '. 
93 Cf. India, Hyd., p. 62, 1. 13 seq.: 

W 
U1, " A•z;i L " i•Jl5 

. .Lu 
"1 ~ j 

oJe- ? 42W ZUUc "w O iA ~41 j.d .J '(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 
CxJ. 

. . 
4J by al-Birfini 

may reflect a Sanskrit expression similar to asajjamana, lit. ' not clinging, remaining unattached, 

no longer stuck ' in the Sima?giiaphalasutta of the Digha-nikaya, II, 88 (quoted in n. 236 below). 

194 Cf. BhagavadgitJ 2.22: vasrmsi 
jirn. 

ni yathJ vih ya / navani 
grhn. 

ti naro 'parni / 

tath& 
darirni vihaya jirnani / anyani 

sam.yiti 
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: 

_-?1 

j 

_ 

( L.. 

y. 
J•d 

l;11 
WI.~ 

.I J~.L• ..? dJ.J1 5 

. 

'(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 Bhagavadgit&', 

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. JiA in India, Hyd., p. 63, 1. 10; R, p. 193, 1. 3. 

196 ~SIJ-i-This may represent the Sanskrit term sthfilla 'gross'; cf. also India, Hyd., p. 63, 
1. 17. 

197 Ritter's text has J10. We propose the reading ~J'.. 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-SaimhitJ quoted in 

n. 166 above. The theory underlying the passage seems to be adumbrated in AvetJdvatara 

Upanisad 2.13: laghutvam ... varna-prasadam ... mirtra-purisam alpamn yoga-pravyttii 

prathamim 'Lightness ... clearness of complexion (lit. 'purified, clarified colour', cf. prasada 
as opposed to mala in Caraka-Sarnmhit&, 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). 

19s Ritter has Ji1 4. ~ J 3. We propose to read IJl 4 ~ 
. J3. 

199 JUI, lit. 'letting go'. Cf. India, Hyd., p. 286,1. 5 seq.: y 4M1j ~y. 
i... . .J 

<o$ 1i 
.i . 

j 3 J 
' ... (each) breath (i.e. prdna 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 
nih.vasa 

and ucchvysa (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 
pr&n.a 

and apana cf. Gailkara on 

Chn.dogya 
Upanisad 1.3.3: yad vai 

pr&n.iti 
mukha-ndsikabhy&m vayuym bahir nihsarayati sa 

prJe.khyo 
vayor 

vrtti-viSesabh; 
yad apanity apadvasiti tabhyim evantar 

Jkarsati 
vayury so 'pano 

'panlkhy5 vrttib ' The special function termed 
prn.a 

is the fact (expressed by the verb) 
prn.iti, 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) apiniti or apadvasiti, i.e. that one attracts (i.e. draws) in air 

through the mouth or the nose' (cf. also $afikara on Brahmasiltra 2.4.42). The Arabic 3J! 
'letting go, sending out' corresponds to nihsarayati; 

3-.- 
' attracting, drawing' to &karsati in 

this definition. Al-Birfini uses 3L! and 

i.-. 

also in rendering pracchardana 'breathing out' 

and 
vidharanya 'holding of breath' in YS, sfitra 1.34 (R, p. 76, 1. 6). Evidently al-Birfini's 

sources reflect an Indian commentatorial tradition other than the one that conceived of 
prn.a as breath in the upper part of the body and of apana as breath in the lower part of the body 

accounting for evacuation. On the controversy as to the meaning of 
pr&n.a 

and apana 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', JAOS, xxII, 1901, 249-308; G. W. Brown, 'Pr~ina and Apina', 
JAOS, xxxix, 1919, 104-12; J. Filliozat, La doctrine classique de la midicine indienne, Paris, 

1949 (English transl., Delhi, 1964), ch. v; idem,' Les origines d'une technique mystique indienne ', 

Revue Philosophique, cxxxvi, 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 

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



290 SHLOMO PINES AND TUVIA GELBLUL 

with the Sliikhya conception of vyina. Cf. Gaudapida on SK, kiriki 29 : darfra-vy~pty Jkd4avad 

vydnah ' The vydna is so called since it pervades the body like ether'. It is not clear what ( ,(i 
'basic constituents' in the Arabic sentence here refers to. 

201 
• 

1 'the winds' represent the Sanskrit term vayavah (lit. 'winds') which can be used 
to refer to the five 

prn.as 
' (vital) breaths ' discussed in this passage. Cf. pray'idy& vayavah paica 

'the five vital airs (lit. " winds "): prana etc.' (cf. Brhadiranyaka Upanisad 1.5.22). In the 

Arabic passage under consideration the first wind corresponds to apana (see n. 199 above), the 

second to pr&ya, the third to vyina, the fourth to udana, and the fifth to samana. They are 

mentioned in Vy. on siitra 3.39 in the following order: praya, samina, apana, udana, vydna; and 

in Bhoja ad loc.: 
prn.a, 

apana, samana, udana, vyina. The text of YS itself refers to udana 
and samana only (sfitras 3.39-40). The account of the five pr&yas in the Arabic text partly 

corresponds to the one occurring in India, Hyd., p. 35, 1. 6 seq.: ";a 
. 

JIl L;-I L~i1 
L~L•3 

ST 
,jiJ.I 

3J y ,~ •~ JUI•Jl 
~ 

.L4 , 
~fi '... 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, I, 46, altered in some particular: 'leaping' replaces 
'locomotion '). This account is not based on the one occurring in Vy. on sfitra 3.38. The 

characterization of the fourth 'wind' here bears some resemblance to Gaudapida on SK, 

kiriki 29: 
irdhvarohansad utkarSed unnayanad v& udana4 'The udina is so called since (it 

accounts for) ascending, lifting up, or bringing up'; also cf. utkranti, lit. 'upward movement', in 

sfitra 3.39 (see below) glossed by Bhoja as udgacchati ' goes up '. For the characterization of the 

fifth 'wind' cf. Gaudapida, loc. cit.: &haradi-nayanat samary nayandt samanah ' The samina 

is so called since it carries i.e. equalizes (i.e. digests) food (and drink) '; cf. also Praina 
Upanisad 

4.4. The expression samaym nayati can also be understood to mean 'leads to every place equally, 

i.e. distributes equally'. 
202 

ja_, 
lit. ' 

lightened'. 
203 3 1 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 
a.$1 rat 

is apparently used by 
al-Birtini as an equivalent of asaiga ' non-adhesion ' (cf. siitra 3.39). 

204 Cf. sfitra 3.39: udana-jayjja 
la-paika-kan.thakadisv 

asasiga utkranti4 ca' From the mastery 

over the udina 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' (utkrlrnti) specifically 
refers to the ascension at the time of death. Cf. Pra4na Upanigad 3.7: athaikcayordhva udinah 

punzyena pun.ya-lokarm 
nayati papena papam ubhayibhyym eva manusya-lokam 'Now, rising 

through one of these (arteries, 
nad., 

namely the 
susumn. 

, according to Maitri 
Upanisad 6.21), 

the udina 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 sitra 3.40: samana-jay~t prajvalanam 'From the mastery over the 

samina there arises radiance'. Cf. Praina Upanisad 3.5: madhye tu samana4; 
esa 

hy etadd 

hutam annam samam nayati, tasmad eta4 
saptarciso 

bhavanti 'In the middle is the samana. 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 (Tarkca-saigraha) d'Annambhatta, Paris, 1949, 

28 and 32). 

207 This term translates iika'a. Elsewhere, however, the latter is also rendered by the word 

,•-l 

'heaven' (cf. India, Hyd., p. 140, 1. 1: 
,l.J1 y•, 

~T(T 
'skaSa 

i.e. heaven'). For a 
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critical account of the element termed dkd~a 'ether, physical space' cf. Sadananda Bhaduri, 
Studies in Nyhya- Vaidesika Metaphysics, Poona, 1975, 2nd ed., 163 et seq. 

20s Cf. Vgc. on sfitra 3.41: sarva-drotranm 

ahankharikhc.zhm 
apy 

5kh4aam 
karn.a-a~askuli-vivaraqt 

pratisthi ' Each sense of hearing, although derived from ahahkhcra (the principle of individuation 
or ego-formation), has the (part of the) ikada which is (contained in) the hollow-space of the 

auditory canal as its basis '. 
209 i.e. hearing and air. 

210 For .y cf. 4.uJI-- R, p. 171, 1. 15 (= BSOAS, ch. I, 316); R, p. 184, 1. 11. 
211 This corresponds to sitra 3.41: drotrkhd4ayoh sarmbandha-sarmyamhd divyaq. 

drotram 

'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.: siksma-vyavahita-viprakr.ta-4abda- 
grahana-samartham 

bhavati 'He becomes able to perceive sound which is subtle, hidden or 
remote'. For the meaning of divyaTh drotram cf. grivana in stitra 3.36; also of. Bhagavadgitc 
11.8: na tu mim dakyase dras.tum / 

anenaiva svacaksusd / divyamn dadhmi te cakcsuh / padya me 

yogam ailvaram ' 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 d4i instead of d$.' 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 ,~l1 3~ 3 l } ' being penetrated 
by air ' occurring in R, p. 190, 1. 20. For the latter expression cf. Nyiyasiitra, 4.2.18 (ed. G. Jha, 
Poona, 1939): kli4a-vyatibhedht ... and Vitsyiyana ad loc.: antar bahid 

cnz.ur 
khcdena 

samivi.t.o 
vyatibhinnah 'Both inside and outside the atom is penetrated, i.e. permeated, by 

&kl4a '. Also of. Rajendralala Mitra's remark on stitra 3.42: 'The rationale of the operation 
in this case is very much the same as in the last [siltra 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 sfitra 3.42: khyaka4ayoh sambandha-sagryam•d laghu-tala-samapatted 

chke4a-gamanam 'From the application of Discipline to the relation between (one's) body and 
ether and from the identification (cf. samapatti in sitras 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 sampatti 
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-Birfini's translation: 
.)U y.I 

; ;jiI C LJI r ~LaL 1 
,1L3N 

'... as the things that, 
having been separated from a plant, are tossed about in the atmosphere by winds'. As a rule 
the Sanskrit taila here is translated by 'cotton' (cf. Woods, Rajendralala Mitra, G. Jhi, Rama 
Prasada, Yardi, Dvivedi, Bangali Baba, Hariharinanda Airanya, Deussen, F. Feuerstein). 
However, the word may mean 'tuft (or plume, as of a reed)'. Cf. Vic.'s description (under 
sitra 3.45 below) of laghim&, 'levitation', which he compares with isik&-t~la, 'tuft of a reed' 
(' the floating about of a tuft of a reed'): mahan api laghur bhitvesik&-tila ivikd4e viharati 
' Despite being big, he becomes light and floats about in space (" ether ") like a tuft of a reed ' 

(cf. also Vijfiinabhikqu under sitra 3.45 below). Monier-Williams's Sanskrit-English dictionary 
gives picu, tila as well as the cpd. picu-tila (L.) all as meaning ' cotton '. F. Edgerton's Buddhist 

Hybrid Sanskrit dictionary gives t?ila-picu as well as klarpisa-picu as meaning ' cotton'. It notes 
that in Pall 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-Birfini's rendering of the sfitra in question, would suggest that 
ti~la can indeed be different from karpasa, 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, Gaudapida, who uses the term tila in a botanical context (on SK, 
kiriki 23), uses elsewhere (on SK, k~iriki 17) a different term, tild, for ' cotton' in the context 
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of listing the various items that together constitute a bed. In the Amarackoa lexicon (2.4.42 and 
2.9.106, ed. Bombay, 1890, 89 and 237) the term tila is attested as signifying inter alia the top 
of the lotus (?) (kamalottaram) and as being synonymous with various plant names, notably 
kusumbham, vahni-dikham and mah&-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 t?ila 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 tiila is opposed to mila (' root) ' 

According to both Vgc. and Vijiinabhikqu the particle ca in the siltra under consideration 
signifies the introduction of an alternative (= va ; cf. Woods's translation). This is implausible. 
For the sfitra as a whole cf. Chandogya Upanisad 

7.12.2: ... ydvad &k&sasya gata.m tatrisya 

yath5 kcma-caro bhavati ya 
5k54a.m 

brahmeti upaste ... 'As far as 5kcida goes, so far he moves 
freely, he who reverences (or: contemplates on) akS4a as brahman'. For 5kS4a-gamanam 
cf. RIgveda 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. 
214 y;.J. An alternative translation could be: ' (so as to belong) to (one) person'. 

may also be translated: 'individual'. 
215 This may possibly, though not necessarily, reflect a Vedintic conception regarding the 

oneness of consciousness. 

216 oul*.4. Cf. mahavideh5 occurring in sitra 3.43: bahir akalpita vrttir mahcivideh&; tatah 

prakeSd4varana-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. siltras 2.52, 4.30) (comes about) '. For the use of vrtti here cf. the use of pravrtti in 

sfitra 1.35. Al-Birfini does not seem explicitly to refer to the phenomenon mentioned by Vy. 
ad loc. of the yogi entering the bodies of other individuals. For prakc4a as a characteristic of 

sattva and knowledge cf. e.g. YS, sfitra 2.18; SK, k~riki 12; Bhagavadgit& 14.6. For the term 

5varana 
as used here cf. sitra 2.52. Cf. also Gaudapida's Agama~&stra, ch. iv, kiriki 97 (ed. 

Vidhushekhara Bhattacharya, Calcutta, 1943, 209). 
217 The MS has )ls JU 

&5. (The base of J is longer than is usual.) Ritter reads: 
a 

, 
y~ ML 4$. The translation corresponds to the reading • JU- L . This Arabic expression 

may render the Sanskrit saizkalpa, found in commentaries (e.g. Vy. on stitra 3.45; cf. e.g. Manu 
2.2; Brahmas~itra 4.4.8; Nyayas?itra, ed. Ruben, IIIa.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 
l.,-i. 

Read: 
LAs-. 

219 

0.. 
. An alternative translation is ' being'. 

220 &J. 

221 Cf. siitra 3.44: sth1ila-svar1pa-s•ikcmanvaydrthavattva-samyamd bh?ita-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-Birfini'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 sfitra (see below), 
that the terms sthidla (' gross') and s•akpma (' subtle ') are not adjacent. (b) It has a parallel 
in sfitra 3.47 below (see n. 243 below) where the terms svaripa, anvaya and arthavattva are the 
second elements of compounds other than those found in the sfitra under consideration. According 
to Vy. and the other commentators the sfitra refers to five aspects, namely grossness, proper 
character, subtlety, inherence and purposiveness. The possibility should be borne in mind that 

al-Birfini may have had a text in which arthatva (either 'essence, objectivity' or 'possessing 
a goal', cf. 

S•ikhyasi~tra 
2.11) rather than arthavattva (lit. either 'being like an object' 

or 'possessing a goal, purposiveness') occurred. For the meaning of anvaya in the siitra 
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cf. Bhimicirya Jhalakikar's Nydyakoda, Poona, 1928, s.v., which gives two apparently inter- 

changeable definitions: (a) kcrye kcranasyanusaraamrn 'the continuance of the cause in its 

effect ', (b) 
karand.dhilcaran.e 

Ickryasya sattvam ' the (pre-)existence of the effect in the substratum 

of its (material) cause '. Cf. also Sanikara on Brahmasitra 2.1.4 : ... yo 'pi Icadcid &caklsta 4rutv& 

jagata4 cetana-pralkrtikatSam tad-balenaiva samasta~m jagac cetanam avagamisyami, prakrti-ri~pasya 
vikare 'nvaya-darianat ' .. 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 
siitra 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): evampi nibbapetum asalclcontena pana dhatu- 

vinibbhogo Icktabbo; Lcatham? ambho pabbajita, tvam etassa Icujjhamano Icassa Icujjhasi? kim 

kesanam Icujjhasi, uddhu lomanam, nalchnam ... pe . . . muttassa kujjhasi? atha v& pana Icesadisu 

pathavidhatuy& kujjhasi, apodh&tuy&, tejodhatuyS, vayodhatuy& Icujjhasi? ... '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, etc. ? ... 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) ?. 
222 

, 
.1 

" 
C} I. Cf. R, 190, 1. 11 above: 'dZ 

4,Ig 
~ b 'The air does not penetrate its 

(the body's) weight'. See n. 212 above. Also cf. Vy. on sfitra 3.44: sarvato-gatir klc&aia ' Ether 

is ominpresent (lit.: goes in every direction, i.e. penetrates everywhere) '. Also cf. Vy.'s use of 

the word anavaraya to characterize kic~a (under siltra 3.45). The word 
anavarana may mean 

'that which admits of no obstruction'. This meaning corresponds to some extent to that of 

3-IS which according to our Arabic text characterizes 'air', i.e. 'ether'. Both Vic. and 

VijiiLnabhiksu 
on sfitra 3.44 contain a quotation which is comparable to NS IVb.22 (ed. 

W. Ruben). The latter reads: 
avyihavis.tambha-vibhutvani calck4a-dharmh. 

'The properties of 

ether are uniformity throughout (avyiiha, lit.: "having no structure ", transl. Ruben: 

"indivisibility "-" Nicht-zerteilbarkeit "; Vidyibhhiiana: "It is not repelled "; G. Jh : 

" absence of transfiguration or displacement "), unobstructiveness and omnipresence '. Vijfi~na- 

bhikqu, loc. cit., defines avyfiha as praviralikcaranam,' (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 akaca occurring in the commentary used by al-Birfini underlies the use of Y }.. in the 

Arabic text. It should also be borne in mind that one of al-Birfini's reasons for choosing the 

words 

5,) 
. .. /- . . . - may have been their phonetic similarity. 

223' Impenetrability' renders I which may correspond to varanam, 'obstructiveness, 
resistance' in Vic. under sfitra 3.44; but cf. also miirti,' corporeality' in Vy. on sfitra 3.45: 

mairty& na 
nirunzaddhi 

... '... does not obstruct by its corporeality' (see below). The term 

miirti is glossed by both Vac. and Vijiianabhikqu ad loc. as 
safmnsiddhikap kIc.thinyam, 'natural 

(as distinct from induced) hardness'. The sentence in the Arabic text here corresponds to 

tad-dharmanabhighatab, ' (the state of) being unaffected (lit.: " no longer harassed "; cf. sfitra 
2.48 and SK, kiriki 1) by the properties of those (elements) ' in sfitra 3.45 (see also next note). 

Cf. also Vy. ad loc.: prthvy murty& na nirunaddhi yoginab 
dariradi-kcriyy.m 

4iltm apy anupravidatiti 

napai snigdh&4 kledayanti ndgnir us~i dahati na vayu4 prazami vahati; 

anavaranz.tmalce 
'py 

1cSkde bhavaty &vrta-lk&yak siddhanam apy adrdyo 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 "4lL. Cf. 4J. J•J '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 sik2Icma in 
Gaud.apida 

on SK, kiriki 23: aior bhavo 
'.iimi sikscmo bhitva jagati vicarati ' (The term) agnima (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'. Siltra 3.45 
reads: tato 

'.imadi-prddurbhava4 
kiya-sampat tad-dharmanabhighqta4 ca 'Therefrom follow 

(1) the manifestation of (the capacities) of becoming of the size of a minute particle etc. 

(i.e. according to Vy., laghim&, becoming light, i.e. levitation; mahim&, becoming huge; prdpti, 
the capacity to reach distant objects; prakamya, complete fulfilment of one's wishes; vaditva, 
complete control over the elements, iditrtvam (= 

i-itva), 
lordship, i.e. the capacity to create, 

destroy and arrange the elements, kamivasayitva, 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 bhita in siltra 3.44) to be affected (cf. sfitra 
2.48)'. This presupposes that tat in this sfitra is an accretion. Al-Birfini's text appears to 
have adoptedthe latterinterpretation: 3jL- 'CJ 

- 
1 
J•I.L 

J;lj( 3 .6 .. "Jl . 
CJ. Jt3tL, . . . WUI r '. . . 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 tat in the siitra refers to Ickya, 'the body'. (Following Bhoja, Deussen 
translates: ' . . Trefflichkeit des Leibes und Unverletzlichkeit seiner Eigenschaften '.) The 

expression kaya-sampat is explicated in siltra 3.46: 
ri1pa-l1vanya-bala-vajra-sarmhananatvani 

kaya-sampat 'Perfection of the body consists in shapeliness (riipa, beauty of " form " or 
" colour "; cf. 

varyna-prasddam, 
" clearness of complexion " in Avetadvatara Upanisad 2.13 in 

a comparable context), gracefulness, strength and adamantine firmness'. For a Buddhist 

parallel cf. Vasubandhu's Abhidharmakoga (ch. VII), where ' strength' (bala) and ' a body whose 
bones are like a diamond' (vajra-sardsthi-dariratS) are referred to as two constituents of the 

fourfold 'perfection of the material body' (riipa-kiya-sampat) (cf. Louis de La Vallie Poussin, 

op. cit., 240). Cf. also Rasariavakalpa (ed. Mira Ray, New Delhi, 1976), verse 160: 
sayn-masasya 

prayogena 
vajra-deho bhaven narab ' By the use (of mercury) for six months one will be endowed 

with a thunderbolt-like body'. The Sanskrit word 
lvan.ya 

is derived from 
lavaha 'salty' 

(cf. Pinini 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 

lavanya, 
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 lvaya 
from lavana, 'salty', and the derivation of Arabic • ' pretty, handsome' from l.. 'salt, 
salty '. 

The common interpretation by translators of 
an.ima 

in the suitra (and of anuu 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 paramiinu are used in atomistic philosophical 

systems such as the Vaidesika with the signification 'atom '. However, in the Safikhya and 

Yoga systems the terms 
anu 

and 
paramaynu 

merely mean 'very small objects'. Cf. YS, sfitra 
1.40: 

param&n, u-parama-mahatvento 
'sya va4ikara4 'His mastery extends from the smallest 

object to the greatest magnitude (i.e. the universe as a whole)'. The term paramnuie in this 
sittra is commonly translated as' atom ' (e.g. Woods: ' .. from the smallest atom...'; G. JhB : 

'... from the minutest atom .. .'). An example of the use here of the term 
param&nu 

occurs in 

Gaudapida on SK, kiriki 7: ... yath dhimoma-jala-nThdra-paramagavo gagana-gata 
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nopalabhyante ' For instance the small particles (paramaava4) of smoke, steam or frost, which 

are in the atmosphere (gagana = &k1ca, i.e. ether or sky), cannot be perceived'. This statement 

apparently presupposes that some paramiasus can be perceived. Cf. also Gaudapida on SK, 

k~iriki 23 (quoted above in the present note). Commenting under YS, sitra 3.45, $anlkara 

Bhagavatpida explains the significance of avu in Vy. ad loc.: 
s8ks.mad 

api s8ksmataro bhava- 

ticchata1 ... 
sarvasyad.rdyo 

bhavati 'he becomes at will more subtle than the (most) subtle 

(object)'. This is in consonance with a statement by Safikara (the same person, as claimed by 

tradition, and argued by P. Hacker) in his commentary on Brahmasitra 2.4.7: 
an.utvar.n cais.m. 

sauksmya-paricchedau na paramapu-tulyatvam 'That they (the 
pr&.as, 

here: the faculties of 

cognition and action) are 
anvu 

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-Birfini does not render paramanu 
by an Arabic term which unequivocally means ' atom' in either of the two passages where the 

Sanskrit terms paramrnu and 
anim5 

are translated, namely YS, sitras 1.40 and 3.45. The 

word L•l used by him in rendering sitra 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, III). 
225 Cf. Gafikara Bhagavatpida under sfitra 3.45: tendnimnd sarvam anupravidati vajram api 

tathM sarvasyadrdyo 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 

,LA 
s 

4.l 

* ,l dl 
i- dIJL the word &J (' may render it manifest') may perhaps 

correspond to pradurbhavah in the siitra. Al-Biriini, perhaps following the commentary he used, 

evidently considers that 
a.imS, 

'becoming minute (and consequently invisible) is opposed to 

pradurbhava, ' becoming manifest'. The possibility cannot be ruled out that the text available 

to al-Birfini had both prddurbhava and abhava on account of a copyist's redundant duplication. 
For the sense of' emergence, production ' (= utpatti) in which pradurbhava, lit'' manifestation ', 

is actually used in this sftra, cf. sfitra 3.9 (where it is opposed to abhibhava, 'becoming latent, 

suppressed'; cf. SK, kiriki 7; NS, ed. Ruben, IIIa.37); NS, IIIb.15. Cf. a parallel passage 
in India, Hyd., 52, allegedly quoting 'the author of Kitab Pataijali ', which reads merely: 

SJl 
? 

. 
•J. 

LJ " J \Ci l ' the capacity to attenuate the body so as to make it 
hidden from eye-sight ', in what is evidently a definition of animS. 

226 .~ 'render it beautiful' corresponds to ripa, 'beauty' (or alternatively, to ripa- 

Ilvanya 
if taken as a dependent cpd. to mean 'gracefulness of appearance ') in sftra 3.46 (see 

n. 224 above). This sfitra refers back to kayendriya-siddhir ... 'perfections (or: attainments) 

(concerning) the body and the senses (follow) .. .' in YS, suitra 2.43. For the use of rpa as 

referring to appearance, namely, both form and colour cf. YS, sfitra 3.21 (see n. 63 above). 
227 c~g" 

' strengthen it' corresponds to bala 'strength' in siitra 3.46 (cf. siitras 3.23, 24). 
For a Buddhist parallel see Abhidharmakoda, ch. vii (cf. Louis de La Vallie Poussin, op. cit., 240). 

228 4.La 
' harden it' corresponds to 

vajra-sarmhanana 
'firmness (as that) of a diamond (or 

thunderbolt) ' in sfitra 3.46. For a Buddhist parallel see reference in the preceding note. 

S229 b 4 10 . ... d."y . ", . . '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 ddi, 'etc.', in siitra 3.45. Vy. ad loc. glosses it as 

icchinabhighatah 'non-obstruction of (the fulfilment of) wishes', and Vic. explains the latter: 

nasya 
riipa•mn bhiita-svarlpa-miirty-Sdibhir abhihanyate . . . ' His outward appearance (ripa) 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, prakamya seems to be referred to by slmb$l y 
'y l 

'the capacity (to fulfil one's) wishes'. The latter definition is in keeping with Vy. and Bhoja 
ad loc. Cf. also Gaudapida on SK, kirika 23: praklamyaim prakamato yad evesyati tad eva 

vidadhati 'The term praklmya means the realization of any wish whatsoever'. Cf. Chandogya 

Upanisad 8.2.10: 
yam. 

kamayate so 'sya 
sai. 

kalpad eva samuttisthati ' Whatever he desires, out 

of his mere act of wishful imagination it arises '. 
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230 "•,2 'make it (the body) light' corresponds to laghim&' (the capacity) to become light' 
(cf. e.g. Vy. and Bhoja ad loc.). Cf. Vijfi~inabhiklu's explanation of the term in his Yogasara- 

saigraha, ed. G. Jhi, Bombay, 1894, 55: ... tilaval laghur bhavati yen&k~1cdisu sarpcarati 
'He becomes as light as a tuft (as of a reed; cf. isikd-tila, Chandogya 

Upani.ad 
5.24.3) and con- 

sequently is able to move hither and thither (saqmcarati) in the atmosphere (kdiSa, sky or ether) 
etc.'. The words I 3 'fly and descend' may, however, correspond to Vy.'s illustration 
of prakamya, namely bhamav unmajjati nimajjati yathodake 'He dives underground and 
re-emerges (lit.: goes up and goes down) as if in water' (cf. lokesu kdma-carab 'having the 
freedom to move about in the worlds', Chandogya Upanisad 8.1.6). The parallel in India, 
Hyd., 52, reads: 

i. 
3 J ji• 

•-•J• 
~4!! l O-4' " J- "• s JJI '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 Gaudapida on SK, k~rik8 7: laghim& mradli-t?uavayavad api laghutay5 

puspa-kesardgresv 
api 

tisthati 
'The (capacity of) laghim& implies that one is able, on account of 

being even lighter than the particles (i.e. pollen) of the anther (tila) of a lotus, to stand on top 
of the filament of a flower' (cf. tiEa = kamalottaram, 'top of the lotus '(?), Amarakoda 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 a&imadi as treated by commentaries on 
the YS cf. Hemacandra's Trisastidalhkapurugacarita, 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 mahimi (cf. e.g. Vy. and Bhoja ad loc.). Cf. the parallel in India, 

Hyd., 52: s 'L• y~ 4~ j ..- 4ALJ C> Lj 'the capacity to render (his body) 
huge so as to show it as a terrifying and wondrous shape '. Cf. Vic. ad loc. explicating mahim: 
alpo 'pi niga-naga-nagara-parimyz o bhavati 'Although small he becomes in dimension an 

elephant or a mountain or a town' (tr. Woods). 
232 9Al-U FJiIl ' to perceive with the senses' corresponds to the perfection designated by 

prbpti. 
In the parallel passage in India, Hyd., 52, it is rendered as 

r"- 
L. I 

~, 
~iI 'the 

capacity to know whatever he aspires (to know)'. The possibility of this interpretation of 

prdpti is implicit in a verse giving a traditional list of the eight perfections quoted from Bhagavata 
Purdya (11.15.4) by Vijfii~nabhikqu ad loc. This verse reads: ... prdptir indriyaiF ... (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 

SBiakhyasitra, V, sfitra 104. Cf. also Yuktidpik5 on SK, k~irik8 23 (ed. Ramidaiikara 
Trip.thi, Vr~inasi, 131; the passage is missing in the Calcutta 1938 ed.): atrgim& mahimd laghim& 

garimeti 
bh2ta-vai4esikam; 

buddhes tu prbpty-adi ... ' In this (eightfold list of types of aidvarya, 
" freedom-to ") anzim&, 

mahim&, laghimi and garimi (i.e. the first four) have as their particular 
characteristic the reference to the elements, whereas prdpti etc. pertain to the mind (buddhi) '. 
On the face of it Vy. and all other commentators differ in the meaning they attach to prdpti 
since they illustrate it with a karmendriya, a faculty of action, rather than a jrtnendriya, a 

cognitive faculty. Thus e.g. Vy. ad loc.: prdptir 
aiguly-agre, 

pi spriati candramasam 'The 

capacity of pripti implies that he is able to touch the moon with a mere finger-tip' (cf. Vijifina- 
bhikgu's Yogasirasaiigraha, ed. G. JhB, Bombay, 1894, 55). Significantly the Sanskrit word 

pripti can mean 'reaching' as well as 'knowing'. Analogously the Arabic if~)1 in itself can 
mean 'reaching' as well as ' perceiving'. 

233 4~r 
* A ' c * This seems to correspond to the perfection 

designated by yatra-kdmavasdyitva. Cf. Gau.apida's 
explication of the term, under SK, 

kirikB 23: 
brahmadi-stamba-paryantanm 

yatra kamas tatraivasya svecchayt sthandsana-viharIn 

5caratiti 
' He achieves whatever he wishes, from (the world of) Brahms down to a clump of grass, 

standing still, being seated or moving about'. This interpretation of yatra-kcmivasbyitva 
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-saikalpat5 

'realization of one's act of wishful imagination'; also of. the apparent 
substitution of yatra-kamdvashyitva by yac ca kAmhvasdyitva in Vicaspatimibra's TattvakaumudZ 
on SK, kiriki 23, and by yat-kamas tad avasyati in Bhiigavata Puryza, loc. cit.). The text used 
by al-Birtini 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: 

J..,o•l • &• ~- 
iI , Ail 

ZWI '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 •l•J 

should be placed after cA LU ; 
it appears to qualify the latter word rather than .Ap0l.) Al-Birfini may have read 

yhtr 
. .. 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. 

2a•4 •/J •M, . . . 4 J- 5 
? 'How (should it be possible for things) to make an 

impression upon him ... Indeed they obey his command'. This corresponds to the perfection 
designated vagitva 'control'. Cf. Vy. ad loc.: vaditvam bhkTta-bhautikesu vag4ibhavaty avadyag 
canyepsm ' 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 

prabhavis 
ut& vaditvam; 

sarvdny 
eva 

bhittni anughmitvdt (v.1. anurdgitvdt) 
tad-uktam natikrdmanti ' " 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: 
.~U ")jzI p 'the humility and obedience of 

those over whom he rules towards him '. 

"235 L6 
. 

lU 
.lt, 

~L4 1 JJ i.. 9. This corresponds to the perfection designated by iditrtva, 
'sovereignty'. Cf. its explication by Vy. ad loc.: tegasm prabhavpyayaya-vyfhandm igte ' He is 
sovereign over the arising, dissolution and organization of the elements and their derivatives ' 
(cf. Tattvakaumudi on SK, k riki 23). To this corresponds in the parallel passage in India, 
Hyd., 52: . . G) qi Jr 9jl j l 1 'the capacity of ruling over any community he 
desires'. The Arabic term *) 'community, group' here may refer to bhita in the sense of 
various classes of beings. Cf. the characterization of the perfection of vaditva as preserved in 
Paraficoti 

munivar's talapurhna (= sthala-purna) of Maturai (= Madurai) Temple (Paraficoti 
munivar, 

Tiruvilaiyatarpurn.am, 
TCC ed., Appar Press, Madras, 1969, Patalam 33, verse 26, 

p. 244, 11. 3-4): piical 
avun.ar 

pul vi.afiku 
piita manitar mutal ulakum / vacavatiy 

enmaruntan 
vacam5 

kk61.uai 
vacittuvamam 'Vabitvam 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 etc.'. 

236o 

•• ~, 
P. The possibility cannot be ruled out that this (rather than the previous 

phrase ... 
9. 

1 " 
,• 

'dIb V 'Nothing can hinder him from going...') represents the 

yatra-kimavashya. Cf. Vy.'s explication of the latter: yath5 safikalpas tatha bhiita-prakrti; nm 
avasthlunam 'The constituent causes (i.e. the three gunas) of the elements remain (avasthhnam) 
as he wills '. Accordingly, the commentary used by al-Birfini may have listed seven rather than 
eight perfections. Cf. Bhiviganeba's explication of 5di in the stitra as referring to seven 
perfections only: atra ca s?itre prakhmyarn vihaya saptaiva siddhayo '?imhdity anena grhitbi; 
prakimyayz tu tad-dharmhnabhighata-4abdena grhitam iti vi4esah ' The (following is) a peculiarity 
(videsa). In this sfiltra the expression aiimhdi refers to seven perfections only, through the 
exclusion of prakamya (= 

icchinabhighatah., 
non-obstruction of one's wishes). For the latter 

has (already) been referred to (in the siitra) by the phrase tad-dharmhxnabhighhtai ("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 mutatis 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 Gaudlapida on SK, k~iriki 23, and 
in Bhoja on YS, sitra 3.45, the number of the perfections is nine. This appears to have been 
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brought about by the accretion of garimi (the capacity to become extremely heavy), possibly 

by an initial redundant duplication of mahimi. Cf. M. Takakusu, La SXrkhya karika, etudide 

d la lumikre 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 (5= i4itrtva): 4arirantabkaraneivaratva, 'complete control over the body and the 
internal organ (i.e. citta, the mind) '. Cf. YS, siitra 3.38; cf. stitra 4.4: nirmna-cittany asmita- 

miitrat 'The constructed minds (accompanying the various bodies created by the yogi) arise 

from nothing but the sense of ego' (cf. Vy. and V~c. ad loc.). The possibility cannot be ruled 

out that this explication corresponds to the sentence .1) ;p\ 
. 

•q 4 O 
• 

5 Z (' 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 Avetadvatara Upanisad 1.4. Specific 
individual perfections seem to be adumbrated already in R.gveda 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 Gahkara 
ad loc. Cf. Bhkgavata 

Purin.a 
11.5. 

Non-ordinary psychic powers accruing to Buddhist ascetics (bhikkhus), several of which are 

paralleled in the YS and its commentaries, are frequently referred to in the Pall canon by the 

terms abhiiiia (= Sanskrit: abhijiPi),' 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 Smamiiaphalasutta, Digha-nikaya 

PTS, London, 1890, I, 78 et seq.; cf. 212 et seq.). ... avi-bhMvan tiro-bhavarm, tiro-kuddarm 

tiro-pakararm tiro-pabbatarm asajjamano gacchati seyyathM pi 5kase, pa.thaviy& 
pi ummujja- 

nimmujjarm 
karoti seyyatM pi udake, udake pi abhijjamino gacchati seyyatM pi 

pa.thaviyarm, 
5kase pi pallaidkena kamati seyyath5 pi pakkhi sakuno, 

ime pi candima-suriye evarn mahiddhike 

evarm maMnubhMve payini parimasati parimajjati, yava brahmalok5 pi k~yena va sarnvatteti ... 

so dibbaya sotadhtuyui visuddMya atikkanta-mnnusikaya ubho sadde 
sun. 

ti, dibbe ca m nuse ca 

ye d~re santikle ca ... so para-sattinarn para-puggalanany cetasu ceto paricca pajanati, sa-ragarm 

v5 cittarm sa-rigarm cittan ti pajanati, vita-ragarn v5 cittam vita-ragarn cittan ti pajinati . . . evaim 
samahite citte ... 

pubbe-nivasanussati-iSn. 
ya cittarn 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 Brahmi ... 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 Vall6e Poussin, op. cit. 
237 This seems to correspond to sthila ' the gross', or bhita- 'element' in siitra 3.44 above 

(cf. sthilla-bhitani ' the (five) gross elements' in Sfilkhyasitra 1.61). 
238 ,aJ 'sky' is occasionally used by al-Birfini to render aka8a, 'ether, physical space'. 

Cf. R, p. 181, 1. 2; India, Hyd., p. 32, 1. 10. At times 
,!J 

'air' is also used by him for the 

same purpose. Cf. R, p. 176, 1. 9. The Sanskrit word akada (as well as its synonyms kha, vyoman, 

gagana) means both sky and ether (cf. D. HII. H. Ingalls, Materials for the study of Navya-nydya 

logic, Cambridge, Massachusetts, 1951, 37). For al-Birfini's rendering of the term by 1YA ' air' 

cf. Hlermann Jacobi: '... akaSa 
ist also der Luftraum, die Luft, als verschieden vom Winde 

gedachte, k~ada ist der feinste allerfiillende Stoff' (in his article' tber tejas, vayu, aka4a, speciell 
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in der Vaidegika Philosophie', Kleine Schriften, Part 2, Wiesbaden, 1970, 644). 

239 The Arabic 
. 

J 
'incorporeal' seems to correspond to grahana, ' apprehension' 

or indriya-, ' the senses ', in shitra 3.47 (see below n. 243), which apparently stands in contrast to 
sthula in siitra 3.44. Both siitras, 3.44 and 3.47, seems to refer back to stitra 2.18, where dr4ya, 
' the world of objects ', is said to be constituted by the bhiltas, 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 

S5iAkhyasiitra, siitra 2.23: atindriyam indriyar.m 
bhrantandm adhitstMnam (v.1. adhisMthne) 'The 

senses are themselves supersensuous; mistaken persons identify them with their physical seats 

(namely, the sense of sight with the " eye-ball " etc., cf. Vijiifnabhikgu ad loc.) '. 

240 Cf. R, p. 183, 1. 5: 4.4*- •i . . . r~l 1 y; 
rL, 

~ ' Whoever fasts (abstaining) from 
food ... sharpens his senses' (BSOAS, ch. II, 526, last para. but one). For the Arabic phrase 
here cf. ... indriya-siddhir aduddhi-ksayat ... '... the dwindling away of the impurities which 
leads to the perfection of the senses .. .' in stitra 2.43. 

241 The MS has t.rJ. Our translation follows Ritter's text which has 

.1.j 

in spite of the fact 
that this reading is not considered by him as correct. Another possibility would be Lb4l which 
in this context would have approximately the same meaning. 

242 For the use of the Arabic term .4I 'impediments' here cf. i• 
. 

f4. '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. Vijfiinabhikqu under sfitra 2.43: 
aduddhir adharmas tamaso 

guna. 
saivazimadi-4akter avarako mata4 ' 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 

an.imd 
etc.'. 

243 Cf. suitra 3.47: grahana-svarii~psmitgnvayarthavattva-samyamad indriya-jaya4 '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, Abhangigkeit (von den Guna's) und Zweckbestimmtheit (der Sinnesorgane) 
erfolgt Beherrschung der Sinnesorgane '. This sfitra is paralleled by sfitra 3.44 above and seems 
to refer back to sfitras 2.18 and 2.43. In translating sitra 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 bhogipavargartham in sfitra 2.18: 

prak3da-kriyi-sthiti-dilaqi bhatendriydtmakarm 
bhogapavargarthar, 

drdyam ' (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 tamas); and it has experience and emancipation as its purpose '. Cf. also 
sitra 2.21. For the term arthavattva itself cf. Yuktidipiki on SK, kirikA 17. For the term 

grahauna 
here as referring to perception cf. grfihya in sitra 3.21. (In sfitra 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 aharmkira (the principle of asmitd) in SK, kgriki 24, and the 

Sgnikhya sa;t-karya 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, kgrikA 9). 

244 ~5J, lit.: 'but'. 
245 This corresponds to vikaraza-bhavah ' extra-sensory perception ' (lit.: ' existence or state 

of being without the instruments of perception, i.e. the sense-faculties'; cf. vikarapnatvam in 

Brahmas?itra 2.1.31) in sfitra 3.48. The sfitra reads : tato mano-javitvaim (v.1. javatvarm) vikarayna- 
bhavab pradhina-jaya4 ca' Therefrom result (also) swiftness of the mind, extra-sensory perception 
and mastery over prakrti '. (Pradhana is a synonym of prakrti, Nature, Primordial Matter.) 
Cf. also Vy. ad ]oc.: videharnim 

indriyidn.m 
abhipreta-deda-kala-visaypekso vrtti-lbho vikaranza- 

bhyvab '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- 

javitvam we follow Deussen, in spite of Vy.'s interpretation of this compound: kayasyanuttamo 
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gati-l1bha4 ' 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, W6rterbuch zum 

Rigveda, s.v. mano-ji; cf. also Iha 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 stitra 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 
Abhidharmakoda, 7.48a-b (transl. Louis de La Vallie Poussin, Paris, 1925, p. 113, n. 2). Cf. also 
Louis de La Vall6e Poussin, art. cit., 240. 

246 The expression Jil ~2.l HI3Jl is used by al-Birfini to render the concept of the three 
guyas. Cf. e.g. R, p. 172, 1. 7. 

247 For a parallel to this characterization of the three gunas see R, p. 181, 1l. 7-8 (cf. transl. 
BSOAS, ch. II, 525), where rajas is, however, referred to as 

;-.-)jWl 
~ .1 i 'the inter- 

mediary mixed class'. 

248 Cf. pradhana-jaya4 'mastery over prakrti' in sfitra 3.48 (see n. 245 above). Cf. also 

Vy. ad loc.: sarva-prakrti-vikhra-vaditvar m pradhana-jaya iti 'Mastery over prakrti consists in 

controlling all modifications of prakrti '. 

249 IJ is rendered by' the soul'. An alternative reading is jhiJ1 
' the breath'. 

250 The word is partly illegible. Ritter suggests the reading - , ' and then ', which makes 

sense but is not quite in keeping with the MS. 
251 

C.J••,, 

Cf. R, p. 177, 1.2 seq.: 4• J.- W 
.i •. 

1 
gi)/•J•l 

~ 
'L•,I •-JU 

J 
. 

(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) qua 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 •m 
. 

in the passage under consideration would be: ' according to their limits '. 
2:2 

".,-lit. 
' general'. 

253 Cf. YS, sfitra 3.49: sattva-purusanyata-khyhti-matrasya sarva-bhhvhdhipthtrtvarm 
sarva- 

jihtrtvafm 
ca, ' From the application of Discipline to the full discernment between sattva (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 sfitra and the use of the genitive 
cf. YS, sfitra 3.19). Also cf. Vy. ad loc.: nirdhita-rajas-tamo-malasya buddhi-sattvasya pare 
vaiBhradye parasyhrm 

va4Eikra-sam, jihiyhm, 
vartamanasya sattva-purugsnyath-khyhti-matra-riipa- 

pratithasya sarva-bhavhdhisthhtrtvarm, sarvhtmano 
gun. 

vyavashya-vyavaseyatmakh4 
svhminay. ksetra-jiiaam praty 

adesa-dr•yhtmatvenopatissthanta 
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 tamas 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-jia) 

' (tr. Woods). Al-Birfini's 
Arabic sentence here may reflect sattva-puruwsnyathkhyati-matrasya in sfitra 3.49 above. For 

3J.l 
' the body' referred to in the Arabic text, but not in the sfitra, cf. the expression ksetra-jiia 

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. K~ilidisa's Kumcra- 
sambhava (Bombay ed.) 6.77: yogino yarm vicinvanti ksetrabhyantara-vartinam 'that which 

yogis discern as residing in the body'. Also cf. Bhagavadgita 13.1, 2, 34. The Arabic 4J ~li: 

, 
1 'things obey (the ascetic)' corresponds to 

sarva-bhhvhdhisthirtvam 
in the 

sfitra; 
and 

L.?41 •-II 
LA 

•a. 4•.. 

'he (can) know them by their definitions and (can) grasp 
them in a universal (manner) '-to sarvajaiitrtvam in the stitra. 
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254 
JL,•l. Cf. O~ J 

.yf. 
(R, p. 173, 1. 6), 'a devoted activity', or alternatively, if 

read 
' 

AIJ J 1 
- 

'an act conducive to liberation'. (Cf. BSOAS, ch. I, p. 319, n. 162.) 
Also cfR, 170-1: '25 3- ~J2l - M J I L jSl L 4 i r I . sj J JI UL; 

G. J • 1 . J J.G . . c.. 4; 'A part ofpraxis (4 ) is as it were 

activity (J.dJ1), and another part is as it were desisting from activity. If you grasp this matter 

you will find that it includes knowledge (Jl) ... This activity (I.$J1l) comprises both knowledge 
and praxis 

(,.) 
' (cf. BSOAS, ch. I, 313-14). 

255 in the singular in Arabic. 

256 Arabic JUL. which is derived from the same root as 
a: 

rendered above by' knowledge '. 

257 The MS followed by Ritter has kLj1L,. We propose the reading 
4c.~!L. 258 Apparently the rejection of the cognition is meant. 

259 Cf. YS, sfitra 3.50: tad-vairagyad api dosa-bija-ksaye kaivalyam 'In consequence of 

detachment from (either : from the perfections mentioned in siltra 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 kleda (cf. e.g. Gautama's Nydyasitra, ed. W. Ruben, Ia.2; cf. also 

Pali dosa, e.g. Simafifiaphalasutta (section 91), Digha-nikaya, I, PTS, London, 1890, 80. For 

kleda see YS, sfitra 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,' 

Sam.khya 
and Sartre ', Journal of Indian Philosophy, I, 1, 1970, 77 et seq. The 

Arabic 

;c'. 

' its rejection ' may correspond to tad-vairagyat in the siltra. Al-Birfini's explanation 
of this passage is based on conceptions current in Arabic Aristotelianism. The sentence 

yj. 

ycLI 
' 

L.J 4. L>~ 
, 

. 
?• 

e' '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 sfitra 3.50: tad& svaripa-pratisfth citi-daktir eva 
purusa 

iti 'Then the self 

(puru.a) 
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' Its ' may refer either to what is deemed knowledge, or alternatively to 'liberation'. 
262 The Arabic has "SZ*lJ 'the angels '. This term is used by al-Birfini to render the Sanskrit 

dev&i ' gods '. Cf. e.g. R, p. 173, 1. 2. 
263 In Arabic L_•, an Islamic name for Paradise. 

264 Ritter reads " 
,d. 

The MS has 
;d,... 

We propose the reading 
ZL4,*.. 265 In the singular in the Arabic. 

266 Cf. YS, siltra 3.51: 
sthlny-upanimantran 

e 
saizga-smaykcarazaz m punar 

anista-prasaizgat 
'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 sthani is explained by Vy. and other commentaries as involving a reference 

to the gods (devas). Evidently the term is derived from sthana in the sense of' position, status, 

rank, office'. Hence sthani literally means '(high) office-bearer'. Cf. Maitri Upanisad 1.4: 

.8. sthanad apasarazyam surazugm '... the departure of (individual) gods from (their respective 
station (sthana), i.e. functional post, category or role; cf. Kausitaki Upanisad 1.2) '. The concept 
of sthana may be further elucidated by referring to $aidkara on Brahmasitra 1.3.28: sthana- 

videa-sanmbandha-nimittas cendradi-dabda4 sendpaty-adi-dabdavat, tata4 ca yo yas tat tat sthanam 

adhirohati sa sa indradi-dabdair 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 (sthlina) 
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 etc.'. (For the meaning of nimitta in this 

passage cf. the term pravrtti-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 
Pur.nas. 

(Cf. Nyaya- 

kosa, s.v. sthanam.) 
The word upanimantrana in the siitra, which means 'invitation', also connotes 'inducing 

to come near, seeking to attract, coaxing, alluring'. Cf. upamantrayate 'entices (sexually)' in 

Chandogya Upanisad 5.8.1: 
yos. 

viva, gautama, agnih ; tasy5 upasthla eva samit; yad upamantra- 

yate sa 
dhaima4.; 

yonir arcib; yad antab karoti te 
'iLgarh.; 

abhinand& 
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 saiga cf. its use in a physical sense (' adhesion ') in sfitra 3.39. R~jendral~la Mitra 

renders this term in sfitra 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 saitga is implausible, since it would be contradicted by sfitras 
3.32: ... siddha-dardanam ' ... (the perfection of) holding visible converse with the siddhas', 

and especially stitra 2.44: ... 
i.ta-devat&-samprayogab 

' ... (the perfection of) communion with 

the chosen deity '. 

The term smaya 'pride, arrogance' in the stitra is paralleled by the Arabic 

.,J., 
)L:, 

?S. and S 

..-. 

The term 
upanimantranza, 

'invitation, call to attract '-by the Arabic "ydI ; the 

term sthni--by the Arabic ZSk11; and 
anis.ta-prasaizgat-by 

the Arabic c<$J.~I 
- 

. -.J dOr '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 
madhumatirm 

bhimim 
saks.tkurvato 

brahmanasya 
sthanino 

devab sattva-guddhim anupagyanta4 sthanair upanimantrayante bhor ihasyatam iha ramyatam, 

kamaniyo 'yarn bhogah, kamaniyyeyam kanya, rasayanam ida'm jara-mrtyurmt badhate, vaihayasam 

idarm 
yanam, ami 

kalpa-drumh., 
puzya mandakini, siddha 

maharsaya4, 
uttama anuk?il apsarasab, 

divye drotra-caksusi, 
vajropama, 

kya4h, 
sva-gunzai. 

sarvam idam upzrjitam &yusmati, pratipadya- 

tum idam aksayam ajaram 
amara-sthanam, 

devanam priyam iti 'The purity of the sattva 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 (mandikini) 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' 

(,LJJ. fyJ•Jl) 
is also an example used in al-Birfini's Arabic 

text (R, 178, last line) to exemplify 'the attachments' ( $ Jli), a term corresponding to the 

particularly deep-seated 'affliction' (kle4a) known as abhinivela (lit. 'clinging'); of. YS, 

sfitra 2.9 (according to Bhoja's version): svarasa-vahi vidupo '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 '. 

::7 L;J? 
.-&L. 

One of the meanings of this expression is ' master of the world'. 

•s 
In Arabic J.. which literally means 'likeness'. 

2S9 This simile is paralleled to some extent in Vy. on sitra 3.51 (see n. 273 below). Cf. also 

Vy. on siltra 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). 
270 t.41. The MS has lrJl. Ritter reads 1.J with a question mark. The reading 43T' instrument ' 

is also possible. For the reading tell cf. R., p. 178, 1. 3 from foot; p. 180, 1. 10. 

71 The MS followed by Ritter has 
, 

1. We propose the emendation 
rl•_I. 

Cf. Fakihat 

al-Bustdn, 891: 

.l 
rd1 ?l 

".i rl JIJ1. Also cf. the expression dharma-mneghab samadhib, 
'the concentration known as the cloud of merit' in YS, siltra 4.29. Cf. E. Senart, 'Bouddhisme 

et Yoga ', Revue de l'Histoire des Religions, xIIu, 1900, 353. 
272 • .-lit.: 'so as to' 
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"3 Cf. Vy. on YS, suitra 3.51: evam abhidhyamanah 
saizga-dos.n 

bhivayed qhoresu sa!lcsa- 

rdiigaresu pacyamanena mayd 
janana-maran. 

ndhakire viparivartamanena kathaiicid 5sdditah 

kleda-timira-vin&4o yoga-pradipah; tasya caite 
trsn. 

-yonayo visaya-vayavah, pratipakgsh; 
sa khalv 

ahar. 
labdhalokah katham anaydi visaya-mrga-trsnay5 

viicitas tasyaiva punab pradiptasya 

sa.nsaragner 5tmanam indhanikuryam iti svasti vah svapnopamebhyab krpazi5-jana-prdrthaniyyebhyo 
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 jl2-1 AJI cf. above R, p. 189, 1. 2. 
275 This passage in the Arabic reflects siltra 3.52: kana-tat-kramayoh sar.nyamird vivekajam• 

jhinam 'From the application of Discipline to moments and their sequence there arises know- 

ledge generated by discrimination '. Especially cf. Vy. ad loc.: tasmad vartamana evaikab ksano 
na 

pirvottara-ksan.h 
santiti tasman nisti tat-samahiirab. ye tu bhita-bhivinab 

k•:an. 

s te 

parignimanvita vyakhyeyab. tenaikena ksagena krtsno lokah 
parin. 

mam anubhavati, 
tat-ksa?.o- 

paritldhh khalv ami dharmah. tayoh kyana-tat-kramayoh sa.nyamit tayob sakpstkaranam. tatal 

ca vivekajarm jfihna.n 
prddurbhavati.-' 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 (samnyamna) 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 

.'. 

'Thereby' renders in Q 54 

. 

and in the Ans. 
.i. It is possible that " should be emended to i. 

277 Cf. stitra 3.53: 
jdti-laksana-dedair anyatanavaccheddt tulyayos tatab pratipattik ' 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 sitra; A Cr* 

, .L•.p Jl•.i, 'the characteristics which distinguish one thing from another '-to 
laksana 

in the sitra; 

ay.4 -, 3 
43;L, 

' its place, its situation and its direction '-to dega in the siitra. 

"78 jl.c, which sometimes may mean 'metaphor' seems to have been chosen by al-Birfini 

here because of its etymology: ' crossing '. It may be relevant to note that 

j.. 
may also mean 

'bridge'. The term 
j.. 

corresponds to tiraka 'deliverer', lit.: 'causing to cross over' in 

YS, siltra 3.54 (see below). Cf. the expression tirthalckara, lit. ' maker of a crossing (or ford) ' in 

Jaina terminology used for referring to a saint. Also cf. India, Hyd., 395: ~ U b" (4 
L.. - 

S3,•_l .5' - 
'All of them (i.e. the stars and the saints shining among them alike) 

are named tara, which name is derived from 
tarana, 

namely, a crossing (jL.•-l) and a ford 

(. 
I). 

As for those (saints)-on account (reading pW instead of 

.) 

of their having crossed 

over beyond the evil of the world and achieved thereby felicity ( l) ; and as for the stars-on 
account of their crossing through the sky in a circular motion'. (Sachau wrongly renders s•i 
here by 'the idea is that...'-Sachau, II, 64.) 

279 Ritter's reading 
..Jl 

has been accepted in spite of the fact that the MS permits also 

other readings. Cf. 
.-si, 

jLl 'a crossing and a ford' in India quoted in the preceding note. 

Both j~LA and J zgl seem to refer to taraka, 'deliverer', in sitra 3.54. Also cf. Vgc. 
under sitra 

3.54: 
sa.msdra-sagarat 

tarayatiti tirakam '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 sfitra 3.33. 

s80 
A.o 

1l is Ritter's reading adopted by us because of the passage in R, p. 191, 1. 1. The 

MS has there US?I 
JM-•l 

.J 

•i.. 
This may be rendered: 'It is the universal humours '. 

281 Cf. siitra 3.54: tarakam sarva-visayam sarvath&-visayam akramarm ceti vivekajalr jhinam 
' 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 tdraka in the siltra is paralleled by 
.l j•-1 

in the Arabic 

version; sarva-visayam--by o, . 
J 

91 j JJ LU ;-; sarvathi-viSayam-by "~i1 5 S I 

isly. 'a.- 
(sarvath& has the meaning 'entirely, completely' as well as 'in every way'); 

akramam-by - l, 
•. 

282 2 g- generally means 'pearl'. The usual word for 'substance' is 
py.. 

Cf. above R, 

p. 192, 1. 12. 

283 The MS appears to have Jfl rather than •1 which occurs in Ritter's text. Cf. e.g. R, 

p. 181, 11. 2-3, 7-8; R, p. 191, 1. 7. Al-Birfini regularly employs the words J syJil ?• 
d oJ 

'the three primary forces' to render the notion of the three gunwas, 'constitutive qualities'. 

Cf. also India, Hyd., 30 and 335. 

284 Cf. slitra 3.55: sattva-purusayo4 4uddhi-samye kcaivalyam 'Kaivalya (" autonomy, in- 

dependence, liberation ") comes about when sattva (i.e. citta, " the mind ") and the self are equally 

purified ' (cf. YS, siitra 4.33). fkl ' the soul' corresponds to purusa in the sitra (cf. R, p. 170, 

1. 8; p. 177, 1. 19; cf. India, Hyd., 30: 

). 

} 

•Jl 
0• 'They call the soul " purusa " '); 

and Jl ' the heart '-to sattva (i.e. citta, 'the mind', a synonym of buddhi and manas) in the 

siitra (cf. R, p. 177, 1. 10; p. 183, 1. 20; and cf. India, Hyd., p. 33, 1. 12). Also cf. Vy. ad loc.: 

yad& nirdhiita-rajas-tamo-malarm buddhi-sattvam ... 'When the sattva of the mind has been 

cleansed of the defilement of rajas and tamas .. 

285 $LS;LI which occurs in the MS. Ritter has the incorrect reading 89\. The meanings of 

ilS;1 and 

Sj.l 

are identical. 
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