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Dreams and other States of
Consciousness in the Moksopaya'

Jiirgen Hanneder

“Have you ever had a dream that you were so sure it was
real?,

What if you were unable to wake from that dream?

How would you know the difference between the dream
world and the real world?”

his quotation from a contemporary film, to which we shall return
Tat the end of this article, expresses one important philosophical
position held by the Moksopaya. The Moksopaya® (MU)® is the
Kashmirian version of the text that has been printed, and is more
commonly known as Yogavasistha (YV).4 In a frame story culled
from the Ramdyana it purports to record a dialogue between Rama
and Vasistha, in which Vasistha imparts instructions to Rama in
order to convince him that his insight into the futility of existence
is not something that should lead to a withdrawal from the world,
but rather to the inner detachment of a liberated person, who
continues to live an active life, a jivanmukta. To this end he deals
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with various philosophical topics, but enlivens them with a large
qumber of narratives (2kfyana). While the philosophical parts of
the MU are written in a technical, Sastric style, the narrative parts
include larger passages of Kavya poetry. For the reader the peculiar
character of the text rests on the unique blend of these different
modes of expression, philosophical, narrative and poetical, and on
the fact that most akhyanas are not found anywhere else in Indian
jiterature. The resulting work of approximately 30000 verses, which
is divided into 6 prakaranas,’ although often ignored in histories of
ganskrit literature, has apparently been popular and influential on
the subcontinent. It has been been summarized into a number of
abbreviated versions, of which. only the Laghuyogavasistha (LYV)
and the extremely brief Vasisthasara have been printed.®

The MU or YV has continued to serve as what was most
probably its original purpose, namely to provide a doctrine of
liberation for kings, as we can see from occasional references in
literature — it was, for instance, recited to Zayn-al-‘Abidin in
Kashmir —, but it had most influence on Indian philosophy through
being included into Advaita Vedanta, most conspicuously in the
Jivanmuktiviveka of Vidyaranya, where the LYV is introduced as
the main source for the concept of liberation in life.” Here, the
ideas of the YV are of course reversed, as far as the sociology of
rqligi-on is concerned, for Vidyaranya’s addressee is the
Brahmanical renouncer, rather than the ksatriya.

Previous studies, with the notable exception of those of Divanji,
have not gone beyond the printed versions of the text, that is, the
YV and the LYV. It was only in 1994 that Walter Slaje could
demonstrate, through an extensive analysis of manuscripts, that
there survives indeed an older version of the text in the Kashmirian
recension which is best called by the original name of the work:
Moksopaya® This version is not only characterized by a large
mumber of significant variants, but more visibly by the absence of
the ‘outermost frame-story of the ¥V version. In the MU the last
book; the Nirvapaprakarana, forms one continuous whole, whereas
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in the YV it is split into two halves because of an error iy
transmission. The MU can be dated to the middie of the tenth century
and is the direct or indirect source of all other versions.

The philosophy of the MU is an extreme idealism according t,
which nothing exists. The world that merely appears to a perceivey
has the ontological status of a mirage, or a dream; there is thus, i,
other words, no fundamental difference between the waking ang
the dream state. More important, however, are the details of the
MU’s position: quite unlike many currents of Advaita Vedanta, where
one might talk with Paul Hacker of an “objective illusion,” the My
does not even accord a limited level of reality to the world. The
world does not even exist as a mere appearance withip
consciousness, it is absolutely non-existent and its ontological statuyg
is expressed in Sanskrit as one of atyantabhava. On the Vedantic
side this extreme non-dualist position is shared only by
Prakasananda, who, however cites the YV as his source.” For the
MU thus only consciousness exists; there are no other causes, not
even avidya, and no categories external to consciousness, like time
and space. As the background for this statement the MU argues
along the lines of the satkaryavada: A product can never acquire a
nature (svabhava) different from its source; the wave may appear
on water, but one cannot say that the wave is anything but water,
The same applies to other substances, as gold and golden bracelets
— a stock comparison in the text — up to the ultimate substance,
consciousness. Nevertheless it is the nature of the single absolute
reality “consciousness” (cif) to appear as something. Gold inevitably
comes in different forms and it is only when we look inside the
substance that we see a single mass and nothing else, reality without
fortuitous forms. It is one of the idiosyncracies of the A/U that the
absolute conceived of as one mass of consciousness (vijAanaghans)
is compared with the inside of a stone.'

The spontaneous and inevitable appearance as implies the
appearance of subjects and objects of cognition. Unfortunately these
subjects tend to identify with objects of their cognition and eventually

THE MEANING OF DREAM 67

develop, through mere habituation, the sense of an “I”’ (ahamkara).
This is of course the turning point: the spontaneous appearance
within consciousness becomes — in the mind of the subject of
experience — a fixed world through which it is ensnared through
likes and dislikes and it is only through the knowledge that the world
has never existed in the first place that the subject of perception
disappears, the mind ceases to function and liberation is gained.
Thus the world, the sum of experiences in the waking state (jagraf),
is on the same ontological level as a dream: it appears, but is unreal;
the main difference is that the world is a long dream (dirghasvapna),
but of course only from the perspective of its perceiver.

There is one interesting description of the three states of
consciousness (avastha), i.e. waking, dream and deep sleep in MU
419, which is worth summarizing here:

Réma requests Vasistha to explain to him the difference
between the waking state (jagras), i.e. the state, in which
the seemingly real world is experienced day after day in
the same manner, and the state of dream (4.19.8). Vasistha
answers that while jagrat has a fixed content, the contents
; of dreams are unstable (9). This may not come as a surprise,
but the implication is of course that this is the only
dlfference between these two states: the waking state is a

long dream, while dreams are just comparatively brief world
+ experiences. The interesting passage that follows describes,
o a8 it were, the mechanism of how these two states appear:
:#In;the body, life is determined by the basic component of
ife-(jivadhatu)," also called virya or tejas (13). When a
person is physically or mentally active this life component
moves: (prasarpati) around in the body (14). But as soon as
t:moves, there arises external consciousness, or perception
samvif),"® which carries in itself the erroneous perception
‘the world, since, of course, an objective outside world
0es not exist; through its contact with the limbs (anga)
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this consciousness becomes the mind (15). It moves outside
through the sense orifices and sees within itself various
forms (16). Through its persistence (sthiratvar) it is
understood as the waking state-(17). Now, says Vasistha,
deep sleep can be explained as follows: When the body
(vapuh) is not stirred through any activity, the life force
remains inactive and pure (18). In this state it rests in the
heart in an equilibrium and no perceptions appear, just as a
lamp is not stirred when the winds — in the case of the body
the prapavatas — have become still. At that time
consciousness does not move into the limbs and therefore
the sensory faculties of sight etc. are not activated, nor does
it move outside through the sense orifices (20). The person
is then in deep sleep (susupta), which is without cognition
(vicetana) (22). One who has gained knowledge of this state
in which the mind has come to a halt, who is inwardly
awakened within these three states of waking, dream and
deep sleep, and is even able to carry on his active life has
attained the fourth (furya) state (23), which is the realm of
the jivanmuktas. Finally, dream resembles the waking state
in that the life force is stirred, but only a little (26) and not
by external sensory consciousness (32b) and has therefore
not moved out through the sense orifices (31-32).

The reader has, at that point, every reason to be suspicious of
this explanation of the states of consciousness, because it
presupposes an external body, which according to the ajativada
does not exist. Of course the reader, or Rama as the first hearer, has
at that point digested many explanations of the unreality of the
world and can only conclude that the previous explanation was
from the perspective of the unliberated, for once it is understood
that nothing exists, the mechanism of how waking and dream arise
is irrelevant, since both turn out to contain unreal appearances.
The explanation is therefore preliminary and rendered unnecessary

THE MEANING OF DREAM 69

py insight into reality, which Rama has however not yet gained at
this point in the text.

We should add that, in the discussion immediately following
our passage in 4.19, this is expressly stated: When'Rama asks how
the mind can possibly be stained and become impure if nothing
external exists, Vasistha postpones the answer and promises that
he will explain this point later in the text, at the time when the final
position (siddhantakale) is discussed. It has been more by accident
that I could trace the answer in the Nirvapaprakaranpa, after one
episode that has never really been taken into account for
understanding the structure of the text, that is, the description of
Rama’s enlightenment. The unambiguous reference to a passage
occuring many thousand s/okas later suggests that the work is not,
as has been voiced sometimes, a string of narratives connected by
endlessly repetitive philosophical discourses, but that it follows a
larger plot. Of course the description of the philosophy of this text
is severely complicated, once we have to distinguish preliminary
and final instructions.

The Stages of Knowledge

The MU uses the pan-Indian doctrine of the states of consciousness,
best-known perhaps from the Mandikya-Upanisad and Gaudapada’s
Karikas, with one extension known from Saivism, namely a fifth
state called turyatita as characteristic of the videhamukta. These
five states of consciousness (avastha) are furthermore correlated
with another set of seven stages, named either “stages of knowledge”
(jianabhimika) or “stages of yoga” (yogabhimika). Previous
scholars have identified three passages in the YV that deal with
these so-called yogabhimikis."* For the sake of convenience they
are called here A (=YV'3.118), B (=YV 6.120) and C (=YV 6.126)
as in Glasenapp’s and Sprockhoff’s analysis.

" In his brief treatment Glasenapp notes inconsistencies in these
accounts and surmises that these portions were written by different
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authors, but suggests to reassess the problem through a critical study
of the whole text. With the materials from the critical edition of the
Moksopaya the basis for an investigation of the bhidmikis has now
changed. Apart from various improved readings in passages A and
B, the Moksopaya retains, as Slaje’s analysis has demonstrated, 3
passage that was lost in the YV and deals in detail with the
yogabhimikas. At the juncture of the piirva- and the uttarardha of
the Nirvapaprakarapa the YV has lost a considerable portion of
text, namely MU 6.122—-157 (more than 500 verses) and replaced
it with the corresponding chapters from the LYV, in which they are
summarized in 70 verses:

MU N,
6.120-121 | 6.116.1-12 (= LYV 6.13.1-12)

6.122-157 | 6.117-128 (= LYV 6.13.13-6.18.83)

Thus the present reexamination of the differing bhdmika-lists
is based on the following passages from the Moksopaya:

MU N,
A [3.117-118 |3.117-118

B |6.125 6.120
C |[6.140-156 |6.126

But before we shall present one passage, which deals with the
bhimikas, but has not yet been studied:

The prose passage in 3.122

prathamam jatamatrenaiva pumsa kificidvikacita'buddhinaiva
satsangamaparena bhavitavyam. anavaratapravahapatito ‘yam
avidyanadinivaha$ Samas$astrasajjanasamparkad rte taritum na
Sakyate. tena vivekavatah purusasya heyopadeyavicara upajayate.
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tenasau Subhecchabhidhanam vivekabhuvam apatito bhavati. tato
vivekavasato vicaranaya samyagjfianendsamyagvasanam tyajatas
samsdravasanato manas tanutam eti. tena tanumanasim nama
vivekabhiimim avatirpo bhavati. yadaiva yoginas samyagjfianodayas
tadaiva sattvapattis’ tadvasad vasanatanutam gatd yada tadaivasav
asakta ity ucyate karmaphalena badhyata® iti. atha tavad asav
asattve bhavanatanavam abhyasyati yavat kurvann api vyavaharann
api asatyesu samsaravastusu sthito ‘pi svatmany eva
ksmamanastvﬁd abhyasavasad bahyam* vastu kurvann api na karoti
pa$yann api na pasyati nilambate tam eva tenibhidhyayati’
tanuvasanatvac ca kevalam ardhasuptaprabuddha iva kartavyam
karoti na tu bhavitamanaskah. tena yogabhiimim abhavanim®
adhiridha ity antarlinacittah katicit samvatsaran abhyasya
sarvathaiva kurvann api bahyapadarthabhavanam tyajati turyatma’
bhavati tato jivanmukta ity ucyate.

This prose passage in the Ulpattiprakarapa has not yet been
studied, perhaps because it is in the Y’V version in crucial places
corrupt and hardly meaningful. It describes the development of
human beings from birth to liberation; some stages in this process

are identified and named, but they remain unnumbered. Of the three

stages that are identified, the first two are called
vivekabhimi, the third is, according to the text, a yogabhilami. The
rationale behind this nomenclature becomes clearer when we look
at the process of maturation involved. The first preparatory stage
enables one to discern between what is soteriologically acceptable
and unacceptable with the help of a Sastra and righteous men. It is
therefore called “pure wish” or aspiration (Subheccha). As a result
the aspirant abandons latent impressions, the vasanas. the stage is
appropriately called tanumanasi, because the mental activity is
automatically reduced with the reduction of vasanas. Both preparatory
stages are called “stages of discernment” (vivekabhiimi).

Since phrases from the descriptions of the following
developments will reoccur in other parts of the text as separate
stages, they must be briefly mentioned: The Yogin, as he is then
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called, now acquires correct knowledge, acquires sattva (sattvapatt),
the reduction of vasands (vasanatanutd) and becomes detached
(asakta), as a result of which he is no more bound by actions. As we
shall see both saftvapatti and asamsakti are enumerated as separate
stages in other descriptions. The passage also clarifies that the Yogin
is then in a mentally inactive state between sleep and waking. He
acts without acting, i.e. without the sense of an individual self. Since
he does not exercise or cultivate his mind (abhavitamanaska), this
stage is called abhavani’® and it is in contrast to the preceding two a
yogabhumi. The term seems appropriate, because here yoga in the
sense of a thought-free absorption has been arrived at. If the Yogin
practices this stage, where his mind is internally dissolved, for some
years, he reaches the state of furya and becomes a jivanmukta.

The emphasis in this passage is on a transparent description of
the process; we could say that it is in a pleasant way unburdened
by too many classifications. Not even the Jjivanmukta, although
the result of a development that started with the abhavani, is placed
on a new bhimika. One should also note that the states of
consciousness are not used systematically for structuring the
development; we find only furya, as the characteristic of the
Jivanmukta, and the expression “half awake, half asleep.”

Passage C: 6:140-15. Passage C in the Nirvapaprakarapa
contains by far the most detailed treatment of the yogabhimikas. It
is only transmitted in the MU recension, whereas the YV has, as
stated before, supplanted it with the condensed version from the
LYV. Although the author of the LYV has obviously tried to omit
digressions without doing injustice to the text, there are a few
spectacular instances, where he has joined a half verse from one
chapter to a half verse from another chapter.'® The reader of the
LYV will be slightly puzzled, but only a glance at the source reveals
the extent of distortion involved in this method of abbreviation.
For reasons of space only the relevant parts can be presented as a

preliminary: edition based on a collation of Sn and és fellowed by a
summary of whole passage.
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[srirdmah]
saptanam yogabhiiminam abhyasah kriyate katham
kidr$ani ca cihnani bhimikam prati yoginal (140.1)

[érivasisthah]

yatah kutaScit sampannam avidyavyadhivedanam

satyam bhavatv asatyam va cikitsam tv asya me $rnu (140.2)

parad anantdd yady esa tat tadeveyam aksatam
na jateyam na cavidya bodhamatrad bhaved atah (140.3)

paksam etad anadgtya svasaikalpavilasinah
satyim apihavidydyam $fnu nirnd$ane kramam (140.4)

jantuh prathamajatas tu susuptavasthacetanah

bhavibhavanaduhkhatma krimisamvid bhavaty adhih (140.5)

bhavec cen navajatasya na bhavi bhavanodayah
sukhadisamvida satyas tat sa eva param padam (140.6)

etavataiva sausupti sthitir bhinna parat padat
yad bhavivasanaughasau jada copaladharmini (140.7)

turyavasthasama svastha sadriipa §antavasana
jivanmuktes sthitir ato na susuptopama bhavet (140.8)

agrasthavastusambodhasantatabhyasayogatah
balas susuptavasthayah kraman niryati raghava (140.9)

.....

kificijjatadhiyo jantor de§abhasarthavedinah
grhnamidam tyajamidam iti safijayate sthitih (140.10)
2d tv asya §] tasya §, 3a anantad §,] ananta §,

3b tad tadeveyam $,] tad tadaiva yam §,

5d krimi §,] krami §, 6b bhivibhavanodayah §,]
bhavinthavavocayah S, 7d copala Ss] lomasa S1

8¢ jivanmukte $,] jivenmuktes §,
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etavanmatrabuddhir yah svavyddhajanagocarah

bhavet svakarma$astranam visayo ‘sav alam vidheh (140.11)

kulavrddhaprayuktena svani§cayavataiva va

bhavyam padapadarthanam tena tajjfiena vai tatah (140.12)

jantuh padapadarthajfio heyam tyajati tajjfiadhih
upadeyam upadatte nalokayati madhyamam (140.13)

vivekad vrddhabhitya va $astrarthavyavaharinah
vicaraparvam yasyeha sa puman iti kathyate (140.14)

pravyttas ca hivgttaé ca bhavati dvividhah puman
svargapavargonmukhayo$ Sgnu laksanam etayoh (140.15)

kim etan nama nirvapam varam samsftir eva nah
iti kartavyakartd yas sa pravytta iti smytah (140.16)
16a etan nama S,] etad eva S,

calarpavayugacchinnabhangagriva tynopama
anckajanmantar ato bhavini tasya moksadhih (140.17)

asara bata samsaravyavasthalam mamaitaya
kim karmabhih paryusitair dinam tair eva niyate (140.18)

ksayatiSayanirmuktam kim syad viSramanam param
iti niscayavan yo ‘ntas sa nivytta iti smytah (140.19)

sa vartamana eveha janmani tv avivekini
sa yogabhiimisv etasu visayo visadaSayah (140.20)

katham viragavan bhitva samsarabdhim taramy aham
evam vicdranaparo yadd bhavati sanmatih (140.21)

sadhusangamam adatte sacchastram api viksate
viragam upayaty antar bhavanasv anuvasaram (140.22)

kriyasiidararipasu ramate manam ihate
gramyasu jadacestasu calasu vicikitsate (140.23)
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nbdﬁharati marmani punyasarmani cestate
ananyodvegakarini mrdukarmani sevate (140.24) .

snehapranayagarbhani pe§aladyucitani ca
de$akalopapannani vacanany abhibhasate (140.25)

tadasau prathamam ckam prapto bhavati- bhimikam
vaksyamanasvabhavo ‘tha tatra ridhim upesyati (140.26)

devayatanadesesu brahmanavasathesu ca
vanesu ramate nityam prathamam bhiimikam itah (140.27)

sastrasajjanasamparkaih prajfiam vardhayati svayam
suklapaksah kalam indor iva saundaryasalinim (140.28)

sarvastivadaniratah pe$alah prapayinvitah
manas@ karmana vaca sajjanan upasevate (140.29)

kadarthalabdhaml labhyams$ ca tajjfian anusaram$ ciram
yatah kutascid aniya nityam §astran aveksate (140.30)

vyalapadhvamsanasikhi dharmabde coccakandharah
snanadanatapodhyanavibhavan abhivafichati (140.31)

prathamam ity uparuhya, dvitiyam asrayed balat
purusarthad rte nanya safkatottarane gatih (140.32)

evam vicaravan yas syat samsarottaranarmn prati
sa bhimikavan ity ukta§ Sesas tv arya iti smrtah (140.33)

a‘lryatﬁtﬁlyatﬁm yata prathamaikaiva bhiimika.
bhimikanam tu $esanam aryata dasyam arhati (140.34)

vicaranamnim itaram ﬁgéto yogabhumikam

udaramatir adatte svabhiavam mahatam iti (140.35)

22b viksate S,] viksyate §, 23akriyasadara $kriyasudara§,] 24a
mermani $,] karmani §, 24c karini S,$,p.c.] karmini S,a.c. 26a
tadasau §] tad asau §,  31b kandharah §,] kandarah §, 32a
uparuhya $,] uparu=§, -
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itthambhiitamati§ Sastram gurusajjanasevanat
sarahasyam a$esena yathavad adhigacchati (140.49)

asamsangatmikam anyam tytiyam yogabhtimikam
tatah pataty asau kantah puspasayyam ivamalam (140.50)
49c aSesena Ss] a$esenam Sl 50d puspa$ayyam Ss] puspesavyam Sl

abhyasaj jiiana$astranam karanat pupyakarmanam
jantor yathavad eveyam vastudystih prasidati (141.1)

trtiyam bhiimikam prapya buddho ‘nubhavati svayam
dviprakarasamam sangam tasya bhedam imam $rnu (141.2)

vivekapadmo righo ‘ntar vicararkavikasitah
phalam phalaty asamsangam tytiyam bhimikam gatah (141.33)

asamsaktamana mauni munir madabahisk;tah
bhavaty avidyamanabhas tytiyam bhiimikam itah (141.34)
33b vikasitah S,] vivasitah S,

bliimih proditamatrantar amgtankurikeva sa
vivekenambusekena raksya palyatidhimata (141.36)
36b amytankurikeva S,] amytankurikaiva S,

trtiyeyam asamsangakarini bhavatarini
anayoditayodeti bhanubhaseva padmini (141.39)

vijityavagrahaksobham durde$apramukhan arin
susiktamala latika dadaty avikalam phalam (141.40)

asamsaktamatir mauni madamatsaryavarjitah
vrstasaradameghabho bhaved bhavyas tribhtimikah (141.41)

viditakhilavedyasya §antasandehasantateh

naiva tasya krtenartho nakrteneha ka$cana (141.42)
trtiyam bhumikam praptas samanyasangavan iha
vicaraty asamunnaddhah param akalayan padam (141.43)
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§resthasamsangavan esa trtiye bhitmikapade
bhavati prositasesasanikalpakalanaspade (141.44)

lagaty asamsaktamater na karmaphalabhavana
variva padmapattrasya ratnasyevoparafijana (141.45)

nityasamsaktaya buddhya prakrtam bahir acaran
antar aksobha evaste hydayenaparajitah (141.46)

endm asamsangadasam avapya pataty apicchann iha samsyti no
iccha ca nodeti na rama te bho yodeti sa sattvacamatktir hi (141.47)
40a ksobham $, S;a.c. ] ksobha §.p.c. 40c susikta §, $,p.c. ] asikta
$;a.c. 41d tribhiimikah (conj.)] tribhomikah §, §, 47b samsgtim ;)
samsgti S, 47c iccha ca §,] icchasa §, 47c te §,] to §,

jagratsvapnasusuptamsSaturyaturyatigabhidha
saptaprakdra brahmatmasatteyam paramatmiki (148.8)

bhiimikatritayam hy etad rama jagrad iti sthitam
tac ca brahmam avasthanam anyasambhavasambhrtam (148.9)

bhiimikatritaye yogi sarvam jagrad idam sphutam
paripa§yati samsaram prthak karyasatakulam (148.10)
8c saptaprakara Ss ] saptaprak [...] 2 S] 10d karya Ss] karyam Sl

manahpra§amanopayo yoga ity abhidhiyate
saptabhiimis tu samproktas tatra bhamikramam $rnu (152.9)

bhimikanam trayam proktam tava rama yathakramam
bhamikatritayastha ye te mahapurusas smytah (152.10)
bhiimikatritayabhyasad ajfiane ksayam agate
samyagjfianodaye citte parnacandrodayopame (153.1)

nirvibhagam anadyantam yogino yuktacetasah
Samam sarvam prapaSyanti caturthim bhiimikam itah (153.2)

advaite sthairyam ayate dvaite ca prasamam gate
paSyanti svapnaval lokam caturthim bhumikam itah (153.3)
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bhede tv aprasptaprajiia abhede $antabuddhayah

" isacchesavido bhanti caturthim bhiimikam itah (153.4)

2a anadyantam $,] anadyante S, 3a advaite sthairyam $,p.c. ] advaite
samam $.a.c., Isacchesati $, 3b dvaite ca prasamam gate §,] dvaite
praSamam agate S, 4a aprasyta S, ] apasgta S,

bhimikatritayam yavat tavaj jagrad iti sthitam

caturthim bhimikam prapya svapnabham dgSyate jagat (153.8)
uttamapratibimbabham avyayasthitibhanguram

drSyam drastd na janati caturthim bhiimikam itah (153.9)
9c vijanati S,] na janati S,

bhasvarakiaram askandhastambhasakhacaladikam
chayavrksam jagad vetti caturthim bhimikam itah (153.27)
27b sakhacaladikam S,] sakhadalarpikam §,

vicchitinaéaradabhriméavilayam praviliyate
sattavaSesa evaste paiicamim bhumikam itah (154.1)

paficamim bhimikam etya susuptapadanamikam

$antaSesaviSesamsasesaisanam anabilam (154.2)

samastaSabdasabdarthabhavanabhavanatmakam
bijankurasamutsedhasattasugamam asyatam (154.3)
advaitaikyam samam $antam vijiianaikaghanam param
akasakoSavisadam jfiah paSyan na vinaSyati (154.4)

bhedabuddhyad purattanam sampraty advayabhavanam
sthirikurvan padarthanam samam aste susuptavat (154.5)

susuptaghanavijiianabhasvaravaranaksayah
nastam eti na codeti na tigthati na gacchati (154.6)

galitadvaitanirbhasam udito ‘ntah prabodhavan
susuptaghanam evaste paiicamim bhumikam itah (154.7)
2c amsa S,] amsa $ 3d Additional verse in § 4a advaitaikyam $,]
advaitaikya $, 6a vijfianata $,] vijfiana S,

antarmukhataya tigthan bahirvyttiparo ‘pi san
pariSrantataya nityam nidralur iva laksyate ( 154.20)

lokasamvyavahare ‘smin nantar na vyomni no bahih
ramate ‘tha bhramati va vyomaripe galanmanah (154.21)
20c pariéranta $] parisanta §, 21d rape S,] rapam §,

kurvann abhyasam etasyam bhamikayam vivasanah

sasthim turyabhidh@m anyam kramat patati bhimikam (155. 1)
yatra nasan na sadrapo naham napy anahankptih

kevalam ksinamananam tadaste gatavasanah (155.2)

nirgranthi§ §antasadriipo jivanmukto vibhavanah
sakrdvibhata vimalam aste dvaitaikyanirgatah (155.3)

jivanmukto gataraso nirbhedo ‘mbarasundarah
anirvano ‘pi nirvana$ citradipa iva sthirah (155.4)

avasanatvad vairasyan na kificana karoty asau
karoty evam sthitir ya$ ca tatrakartaiva kasthavat (155.5)

samyagdarSanasampanno jivanmuktapadam gatah
yathasthitam idam pa$yan karmabhir na nibadhyate (155.6)

kurvan na kificit kurute gantapi ca na gacchati
bhufijano ‘pi ca no bhunkte vaktapi ca na vakty asau (155.7)

jagrati svapnadrstasya pumsah kartptvabhoktyte
yadsau tatsthiti viddhi jivanmuktasya raghava (155.8)

sama$ $§antamatir mauni jivanmukto vivasanah
drastaram dar§anam dr$yam akasam iva pasyati (155.9)

nirvanamatir atmanam param cadrim anum tanum
Svanam brahmanam adityam sarvam kham iva paSyati (155.10)

Sampanna$ $antam abhdsam param ekam akgtrimam
kvastam etu kva vodetu kidrgvapur asav iti (155.11)
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prajiiaprasadam ariidhas tv aSocya$§ Socate janan
bhiimisthan iva $ailasthah sarvan prajfio ‘nupasyati (155.12)
lcanyam$,]anya 3cvibhata §, §,p.c.] prabhata S.a.c. 7dcana§,
$,p.c.1nacaSa.c. 11diha$,)iti$; 12csailasthah §,] Sailasthah S,

ahantadehatadyartha$ ciram eva layam gatah
jivanmuktasya tenasau jilo ‘pi vyomaikatam gatah (156.1)
bhiitanam taccharirader apraptir ya viharinam
videhamuktata sokta saptami yogabhumika (156.2)
agamya vacasam sa tu sa@ sima bhavabhiimisu
samsarasarasah param apdram yeha sa param (156.3)
kaiScit sa §iva ity ukta kaiScid brahmety uciﬁh;tﬁ

kaiscij jiaptir iti prokta kaiScic chinyam iti smrta (156.4)
artha ity Ghita kaiscit kaiScit kala iti §rita

kai$cit prakrtipumbhavavibhaga iti bhavita (156.5)

anyair apy anyatha nanabhedair atmavikalpitaih
nityam avyapade$yapi kilanyaivopadis$yate (156.6)

videhamuktair evaisa videhaikantamuktata
budhyate tadrSair eva samanaskais tu netaraih (156.7)

na sattvasthair na cittasthaih kai$cid evavagamyate
videhamuktatvam rte videhamuktateti hi (156.8)

asamsaktadhiyo ye hi jfiatvat praksinavasanah
trtiyam bhumikam praptas tesam cittam na vidyate (156.9)

ajiiatve ghanabhavatvam cittam ahur manisinah
punarjanmantarakaram karanam bhavabhiiruham (156.10)

jiiatvat ksinarasam cittam ajanmamayavasanam
sattvam ity ucyate tajjiiais tatsthah sattvapade sthitah (156.11)

sattvastha jfianadahanair dagdhavasanatam gatah
jivah ksinah prayacchanti na samsarankuram punah (156.12)
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cittasthair atha sattvasthair etair ya navabudhyate
saptami bhiimika saiga videhamuktatocyate (156.13)

etds ta bhimika prokta maya tava raghtidvaha

asam abhydsayogena na duhkham anubhuiyate (156.14)
3a agamya ] agamyah §, 3d aparasyeha $,] aparam yeha $, 4a
kaibcit S, kascit §, 4a siva §,] sivam §; 5a ahita §;] ahata §, 5a
kaiécit conj. ] kacit 8§, 8, 8d videhamuktateti hi §,] videha
muktatehi 8, 9d praptas §,] prapta §, 13d videha $,] videha §,

Summary

In 6.140.1 Rama asks about the practice of the seven stages and
their characteristics. Vasistha introduces his answer by saying that
what he will teach is the method for destroying avidya. He starts,
not unlike in the prose passage quoted above, with the new born
human, who is in the state of susupti. The child escapes its natural
state of susupti through the practice of continuously focusing on
the objects present to him. (9) When the intellect is awakened and
the child has acquired the local language (? deSabhagsa), it forms
likes and dislikes (10), gradually has to acquire knowledge, through
insight or just out of fear of his elders, and is finally called “a man”
(puman) /( 14). This “man” can be devoted to action (pravytta), or
to release (-19). The latter, i.e. the mumuksu, who has not yet
developed discernment and is not yet liberated, is the subject
(visaya) of these yogabhimis."’ (20)

After bej—;oming detached, he reflects (vicaravan) on the method
to liberation, (21) he meets good people, finds an appropriate Sastra
etc. In the description of this bhiimika, we find the Buddhist
expressions sarvastivadanirata (29) and dharmabda (31). One this
stage one becomes an “arya.”

The second stage (32), named vicara (35a), is a continuation
of this process, but he who has acquired discernment with regard
to transcending the samsara is called “bhimikavan,” while the
others [i.e. on the first stage] are aryas."
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Through good condu'ct, waiting upon gurus and good people
he obtains the complete Sastra together with the secret instructiopg
(? sarahasyam); he then enters the third bhdmika which i
asamsangatmika (49), characterized by detachment.

There follows an excursus on the two types of asamsarg,
(6.141.1-32), one general (samanya) and one supreme (Srestha)
asamsanga, into which the former develops. The general is a nop.

attribution of action to oneself: “I am not the actor, either iSvara iy

the actor or nobody” (6ab); further descriptions follow (-~ 18ab),

The supreme asamsanga (18cd — ) is reached when one discardg
the previous notions “I am not the actor’” etc. and remains pacified
and silent, (24, further description in 25-33). The third bhmik; .
culminates in this supreme asamsariga, when the practitioner hag

become a silent sage (mauni munif).” (34) ,

The development up to this stage is compared to the growth of a
plant, which first appears and is cultivated with the waters of
discernment etc. until it blossoms, like a lotus, in the third stage. (39)

Having reached this third stage the saint is no more bound by
actions (45) and although performing his natural external actions,
he is inwardly unperturbed. (46) Later we hear that the mind falls
away at this stage.

In the next Sarga a question starts an excursus on the fate of
one who is called in the Bhagavadgita “yogabhrasta’ (142-143).
The next two Sargas (144-146) are agéin on the unreality of the
world, and Rama returns to the context of the yogabhrasta with his
question in 148.1-2.

Vasistha concludes the excursus (quoting Bhagavadgita 6.41¢c
in 148.4a) and returns to the main topic of the bhiimika with
verse 148.8, where he says that reality is sevenfold and divided
by the 5 states of consciousness but with jagrat consisting in fact
of three bhiimikas (9). This is so, because in the three first stages
the Yogin perceives the world in the waking state (10). On this
stage the “Yogin” is an arya (14-17), and in the case of his death
in this arya-state he will be reborn as a Yogin (18). Again, a
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excursus, prompted by Rama’s questions on the moment
h, follows (148.19-149.35), as well as a brief narrative
, the Lord of the Daityas, who engages in a dialogue with
spati (150-151).

7152.9 he announces the instruction on the sequence of
ikas, but with a different introduction, because here it is not
dge (jAana), but the method for calming the mind, i.e. Yoga,
said to have seven stages. The previous description is,
r, continued, as we see from verse 10, where Vasistha says
«the first three stages have already been described.

' When, through the practice of the three stages, ignorance has
en destroyed, and correct knowledge arises, the Yogin, on
ching the fourth stage, considers everything as equal (153.1-2).
his equality means that non-duality is being reached, on account
of which the world is perceived as if in a dream (3). Here the Yogin,
as if half asleep, moves around like a child (5). Therefore, while
the three previous stages were characterized by the waking state,
the fourth corresponds to dream, since the perception of world is
dreamlike (8).

Verse 10 is a question by Rama on the characteristics of the 5
states of consciousness: waking state, dream and so forth, an
exposition of which continues until the end of the Sarga (-153.47).
¢~ Sarga 154 starts with the description of the fifth stage, the state
of deep sleep (susuptapada), on which one remains as the nature of
being (sattavasesa) (1-2). Here the knower (ja) perceives the pacified
mass of consciousness (4), he is directed inwards, although externally
active and always appears as if sleeping (20). Practice of this stage
without vasands leads to the sixth stage called furya (155.1), where
we- find no mental activity, no vasanas, and no aharnkéra. (2) Here
lives the jivanmukta, beyond duality and unity (3d), not bound by
his actions (6d). Having attained the clarity of knowledge, he is not
without sympathy to others, but as one who standing on a mountain
sees those standing on the earth. (12) The description of the
Jivanmukta continues until the end of the Sarga (-155.36).
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Finally, in Sarga 157, we find the seventh bhimika: the state of
the videhamukta, the ultimate of all forms of existence, and as the
summum bonum called by others §iva, brahma, jiapti, or $iny,
(156.4). Here we also find as a clarification that from the thirg
stage onward, citta ceases to exist and is replaced by satrva.”® Verse
14 concludes the exposition of the yogabhimikas.

We should note that here in passage C the bhimikas are
numbered and identified within the framework of the avasthas, byt
that there is no consistent naming scheme. In fact, only the second,
third and seventh are named, as the following synopsis shows:

No. | C(6.140-156) avastha
| jagrat

2 vicara jagrat

3 a:sar_nsafxgétmiké jagrat

4 svapna
5 susupti
6 turya

7 videhamuktata turyatita

Passage B: 6.125. This brief passage in the Nirvanaprakarana
occurs, and this has been entirely overlooked in previous
discussions, in a speech attributed in the text to Manu, one
character in the narrative of Iksvaku. In secondary literature all
statements in the text are usually taken as final statements in a
Sastra, while the internal structure of the text is completely
disregarded. Although many characters in the akhyanas often
expound a doctrine that at least corroborates. the author’s views,
equally often the character’s views are reinterpreted in the
discussion following upon an akhyana. Of course only a detailed
analysis of a particular akhyana together with its explanation and
discussion in the passages that follow upon the narrative enables
us to understand its doctrinal tendencies. But we should not jump
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ahead too far, a critical edition of the texts, which we cannot
provide here, is a prerequisite for this.

In Sarga 6.125, which corresponds passage B in Glasenapp’s
analysis, the stages are called yogabhimika and are very briefly
characterized:

Bl
sastrasajjanasamparkaih prajiam adau vivardhayet
prathama bhumikaisokta yogasya navayoginah (6.125.29)

vicarana dvitiya syat, trtiyasangabhavana
caturthi sattvatapattau vasanavilayatmika (30)

$uddhasamvinmayanandariipa bhavati paficami
ardhasuptaprabuddhabho jivanmukto ‘tra tisthati 3D

asamvedanariipa ca sasthi bhavati bhiimika
anandaikaghanakara susuptasadr§asthitih 32)

turyavasthopa$anta atha muktir eva hi kevalam
samatasvacchata saumya saptami bhiimika bhavet 33)

turyatitatha yavastha parinirvanartipini
saptami s@ paripraudha visayas sa na jivatam (34)
29¢ bhmikaisokta S] bhimika cokta §, 31b bhavati §,] bhava §,
31d jivanmukto SS] jivanmukte Sl 32aca §5] om. Sl 34d visayas
Ss] visaya §1

BZ

purvavasthatrayam tatra jagrad ity eva samsthitam
caturthi svapna ity ukta svapnabham yatra vai jagat (35)

anandaikaghanibhava susuptakhyatha paficami
asamvedanaripa ca sasthi turyabhidha smrta (36)
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turyatitapadavastha saptami bhimikottama
paramavyapade§yasav agamya mahatam api (37)

36a ghanibhavat $,] ghanibhava $, 37b bhiimikottama $,] hami-
ekortuma (?) $,

It is hardly convincing to extract names for the bAdmikas from
this text only because the stages are numbered.?'

As in the preceeding longer passage, the author correlates the
seven stages with the five states of consciousness, waking state,
dream, etc. But in the description of the bhumikas (B,) only tig
states of furya and furyatita are mentioned, it is only in the secong
part B, that the full correlation is given.”? It is also noteworthy that
the stages are numbered, but not named; in verse 36 we even read
that the sixth stage is “characterized by “asamvedana,” but “called

turya’ (turyabhidha) — as if the avastha name was to be considered -

the true name' of the bhdmika. From the preceding two passages
we can therefore not deduce that the author had developed a
consistent nomenclature for the seven stages.

Passage A: 3.118

imam saptapadam jiianabhiimim akarnayanagha
na yaya jhataya mohapahke bhilyo nimajjasi (118.1)

vadanti bahubhedena vadino yogabhumikah
mama tv abhimata nlinam ima eva $ubhapradah (118.2)

avabodham vidur jiianam tad idam saptabhimikam
muktis tajjiieyam ity ukta bhimikasaptakat param (118.3)

satyavabodho moksa$ caiveti paryayandmani
satyabodhena jivo ‘yam neha bhiiyah prarohati (118.4)

jlianabhimis §ubhecchakhya prathama samudahyta
vicaro hi dvitiyatra trtiya tanumanasa (118.5)
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sattvapatti§ caturthi syat tato ‘samsaktinamika
padarthabhavani sasthi saptami turyaga smrta (118.6)

3sam ante sthita muktis tasyam bhiiyo na Socate
ctasam bhimikanam tvam idam nirvacanam $rnu (118.7)

sthitah kim midha evasmi prekse ‘ham S$astrasajjanam
vairagyapirvam iccheti Subhecchety ucyate budhaih (118.8)

gastrasajjanasamparkavairagyabhyasapurvakam
sadacarapravrttir ya procyate sa vicarana (118.9)

vicaranasubhecchabhyam indriyarthesv araktata
yatrasatanutabhavat procyate tanumanasa (118.10)

bhiimikatritayabhyasac citte ’rthevirater vasat
sattvatmani sthite Suddhe sattvapattir udahyrta (118.11)

dasacatustayabhyasad asamsangaphalena vai
rudhasattvacamatkara proktasamsaktinamika (118.12)

bhiimikapaficakabhyasat svatmaramataya drdhat
abhyantaranam bahyanam padarthanam abhavanat (118.13)

paraprayuktena ciram prayatnenarthabodhanat
padarthabhavananamni sasthi safijayate gatih (118.14)

bhimisatkacirabhyasad bhedasyanupalambhatah
yat svabhavaikanisthatvam sa jfieya turyaga gatih (118.15)

esd hi jivanmuktesu turyavastheha vidyate
videhamuktavisayam turyatitam atah param (118.16)

Passage A describes the liberating stages of knowledge
(jAianabhomi 1ab), which are also called stages of yoga (2b).” The
author introduces his disquisition with the statement that these stages
have been onceived of differently, but that he approves of the
following division.”* Then follows a simple list in two verses (5—
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6): (1.) Subheccha, (2.) vicara, (3.) tanumanasa, (4.) sattvapatt;,
(5.) asamsakti, (6.) padarthabhavani, and (7.) turyaga.

In verse seven the author announces etymologies (z1rvacana)
of these bhimikas and the text (8—15) does not provide more thap
that. For instance, the first stage Subheccha receives its name from
the fact that one desires (icchati) detachment, etc. The Sarga ends
with a detailed description of the jivanmukta.

Here we find a problem identified already by Glasenapp,
namely that the seventh stage is called furyaga, whereas it is
elsewhere correlated with turyatita. But its identification with the
state of the jivanmukta in 16ab does not permit any other
interpretation. We should also not fail to mention that the seven

stages in this configuration play an important role in Vidyaranya'’s
Jivanmuktiviveka and in some later Upanisads, as the Varaha-
and Mahopanisad. The borrowings are documented in detail in
the article by Sprockhoff, and we should only add that Vidyaranya,
whose treatment of the saptabhiimikas is. based on passage A,
solved the problem of correlating these with the avasthas by

inserting one gadhasusupti in order to make up for the missing
turyitita.”

The bhimikas according to passage A-C

) |avastha B, (6.125)
(C/B,) '

: W jagrat vicarana

: jagrat | asangabhavand

' susupti (5uddhasam-
' vinmaya-...)
| [t

turyatita

A (3.119)

§ubheccha
vicara

tanuinanasa

sattvapatti

asamsakti

padarthabhavana

(samata, turyaga

svacchata)

yidehamuktata

If we try to analyse the evidence pre-sented so far, we ;3? t;eai

that the prose passage has three stages instead of sever;;ameS e

phrases from the description of these stages appear as o
es in passage A, in fact, all the seven stages of Acanbe g :

e ading the names and descriptions from the prose passage 1n

| ts)z:q:::ence.26 It is not unreasonable to assume the prose passaiz I:\Ss

the starting point of this and possibly also of the other enumera ,

Now we arrive at the following picture:

The Prose Passage (MU 3.122)

for it contains most of their elements in a less de;elop?t‘; i‘}‘ld
i amikas wi €
imika - ;  The correlation of the bhiumikas
hame bhumika-type description forma1_12§d mannet Tl t and the state of videhamukti/turyatita
Subhecchi (vivekabhimi) | vicarana avasthas 1st1.10t }‘;e; spelt ou
is not mentioned.
tanumanasa | (vivekabhiimi) sattvapatti, asakta One observation that emerges only from the full text of1 pa‘ssa;ie
: : : : 35 is developed only 1n the
abhavana (yogabhimi) ardhasuptaprabuddha C is that the correlation with the ‘avastbas is d]: h[;re 5 added
| turya, jivanmukti course of the discussion, not unlike passage b, W
| )
!

‘ only in B,. At present the most likely scer}ario .is that ttkilzntehdrei::l

1 passages form ad hoc claborations of lthe main pom}tls men ot

‘ the prose passage, as one would 1ndee.d c'lo w e.n .wrfcogurse
expounding without prior or later systematization. This is 0
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only a suggestion, but it would enable us to explain the contradictiop
in the placement of turya and turyatita: In the prose passage the
correlation with the avasthds was not, or not yet, an issue. Passage
A places turya at the top level, as does the prose passage, but they
adds the videhamukta, for which neither A, nor B, allot a separate
stage. In B,, where the correlation of the bhimikas and avasthas is
formulated for the first time — if we take the text in the normg]
sequence —, turya is consequently pushed down, as in the more
detailed treatment in passage C.

Although we cannot prove that the small prose passage wag
the nucleus for later elaborations, the assumption explains some of
the characteristics of the other passages and would be in accord
with Slaje’s observation that the prose passages are difficult to
explain unless we assume that they form an older core of the work 2
In any casg I should emphasize the preliminary character of this
thesis, which has to be reevaluated as soon as the relevant portions
are properly edited. Then a more wide ranging comparison with
other systems of bhiimikas could also be attempted.

The Seven Stages of Ignorance

Finally we have to deal briefly with another set of seven stages,
namely the seven gjAanabhimis, which are in a rather peculiar way
correlated with the avasthas. To my knowledge this doctrine,
although also copied into the Mahopanisad, has never been
discussed in secondary literature.

MU 3.117. In the Sarga preceeding our passage A we find a
description of the seven stages of ignorance (a/Aanabhimi):
[ramah]

kidr$yo bhagavan yogabhumikas sapta siddhidah
samaseneti me brihi sarvatattvavidam vara (117.1)
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[vasisghah]

ajiianabhus saptapada jiiabhiis saptapadaiva ca
padantarany asankhyani bhavanty anyany athaitayoh (117.2)

tatra saptaprakaratvam tvam ajfianabhuva$ Srnu
tatas saptaprakaratvam $rosyasi jianabhimijam (117.4)

svariipavasthitir muktis tadbhramso ’hantvavedanam
etat sanksepatah proktam tajjiatvajiiatvalaksanam (117.5)

guddhacinmatrasamvittes svaripan na calanti ye
ragadvesodayabhavat tesam najfiatvasambhavah (1 17.6)

yat svariipaparibhramsa$ cetyarthaparimajjanam
etasmad aparo moho na bhito na bhavisyati (117.7)

arthad arthantaram citte yate madhye hi ya sthitih
nirastamananankasau svarapasthitir ucyate (117.8)

saméantasarvasankalpam ya §ilantaravat sthitih
jadyanidradinirmukta sa svartpasthitis smrta (117.9)

ahantadav alam §ante ’bhede nisspandacittata
ajada yat pratapati tat svaripam iti smrtam (117.10)

bijajagrat tatha jagran mahajagrat tathaiva ca
jagratsvapnas tatha svapnas svapnajagrat susuptakam (117.11)

iti saptavidho mohah punar esa parasparam
§listo bhavaty anekakhyam $mnu laksanam asya ca (117.12)

prathamam cetanam yat syad anakhyam nirmalam citah
bhavisyaccittajivadinama$abdarthabhajanam (117.13)

bijaripam sthitam jagrad bijajagrat tad ucyate
esdjfiapter navavastha. tvam jagratsamsthitim Synu (117.14)

evam prasitasya pardd ayam caham idam mama
iti yah pratyayas svacchas taj jagrat pragabhavana (117.15)
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ayam so ‘ham idam tan me iti janmantaroditah
pivarah pratyayah proktam mahajagrad iti sphurat (117.16)

aridham athavaradham anidram abahirmayam
yaj jagrato manordjyam jagratsvapnas sa ucyate (117.17)

dvicandrasuktikaripyamyrgatrsnadibhedatah
abhyasam prapya jagrattvam tad anekavidham bhavet (117.18)

alpakdlam maya drstam etan no satyam ity api
nidrakalanubhite ‘rthe nidrante pratyayo hi yah (117.19)

sa svapnah kathitas tasya mahajagrat sthitam hrdi
cirasandarsanabhavad apraphullabrhadvapuh (117.20)

svapno jagrattayaridho mahajagratpadam gatah
yat ksate vaksate dehe svapnajagran matam hi tat (117.21)

sadavasthaparityage jadajivasya ya sthitih
bhavisyadduhkhabodhadhya sausupti socyate gatih (117.22)

Vasistha enumerates the stages at the beginning of this passage
and adds that the intermediate states are uncountable (3.117.2).
First liberation is defined here as the “remaining in one’s true nature”
(svaruipavasthiti), a term most probably alluding to Yogasitra 1.3,
while falling from this svaridpa amounts to the perception of “I-
ness” (ahantvavedanam) (5). More specifically, the state of
ignorance cannot come about in the case of those persons, for whom
attachment and repulsion does not arise and who consequently do
not swerve from their true nature, which is the perception of pure
consciousness alone, i.e., without objects, (Suddhacinmatrasamvitti)
(6). Then follow a few verses that specify svaripasthiti (8 — 10), in
which the main points are that the activity of the mind has come to
a rest in a state that is like the inside of a stone, the tertium
comparationis being its homogeneity, for, as the text clarifies, it is
unlike the stone not inert, but conscious (ajada). The seven stages
of ignorance are now named (11) and described.

THE MEANING OF DREAM 93

1. The world lies in that state in a seminal form, it is therefore
called bijajagrat. (14)

2. jagratis the state when one, who is pure and born from the
absolute, has perceptions of the world, the “1”, and of
possession.”” (15)

3. The “fattened” perception that this delusion that is the world
belongs to the subject, which occurs in another birth, is
called mahajagrat. (16)

4. The inner realm of imagination (manordjya) of one who is
in the waking state, not asleep, neither”ridha nor aridha
(), is called jagratsvapna a7
The nature of jagrat is manifold through habituation to
different modes of illusionary perception, like of two
moons, of silver and shell, of a mirage etc. (18)

5. svapnais that impression, at the end of sleep, with reference
to an object seen at the time of sleep, where one thinks that
“] have not seen this often, this is [therefore] not real.” It has
however the potential to become a mahajagrat through the
above process. (19-20)*

6. When a dream world (svapna) becomes a new waking state
and eventually a “mahajagrat’, i.e. leads to full identification
of the individual, then this is called svapnajagrat, whether
his old body is intact or destroyed. (21)

7 When the inert soul gives up these six states and is filled
with a knowledge of its future sufferings then it is the state
of susupta. (22)

If we step back for a moment we can see that the normal states
of consciousness within human reach, that is, waking, sleep and
dreamless sleep, are used at least in two ways in the MU: for the
ignorant the sequence of these states describes the mechanism of
samsara;, with the seven stages of ignorance the author has
developed a kind of bhavacakra which describes the emergence of
the world experience, the passing to a new existence — all of which
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can be described by jagrat and svapna and its variants. Finally there
is the return to a seminal state, which resembles susupti. The
description of susupti as the last ajfianabhimika, as one aware of
its future sufferings, suggests that the individual going through this
stage will emerge again in stage one. Whether this occurs in deep
sleep or in death is not really important for our author.

Apart from this use for the sequence of creation (srstikrama), we
find the same states in the sequence of resorption, or rather, on the
way to liberation. Here the states of consciousness bear hardly any
resemblance with those just encountered: the dream-like experience
of the practitioner means that the world is about to dissolve into non-
duality, that it does no more appear as real. Similarly susupti as a
stage of knowledge is by no means identical with the normal state of
deep sleep in humans. We can imagine that the mechanisms at work
in the liberation seeker, his viveka, transforms these states so that
they are no more binding, but liberating, just as according to the
Spandakarika, a work occasionally quoted by the MU, the powers
of Siva produce bondage when unrecognized, but work towards
liberation when recognized.

Much work needs to be done to explore the doctrine of the
states of consciousness in the MU;*! but the implications of the
theory of “dream worlds” in the MU, and obviously some of the
details become clear only when we look at the narratives. In the
story of king Lavana, for instance, the king “dreams” of himself
being an outcast and living in another country in an outcast family.
When he awakes from his vision he is thoroughly confused, but
even more so when his outcast “dream-family” comes to visit him
in his waking state. This is clearly an instance of a svapnajagrat, a
dream that has become true, or at least, as true as a world experience
can get according to the author of the MU.

In other stories, as in the Lilakhyana, the dream world is situated
in a parallel universe that is only accessible under special
circumstances. Here queen Lila, after the death of her husband
Padma, visits the world, into which her husband has been reborn,
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although in an unexpected manner. After some ascetic practices, which
prings her the boon of Sarasvati, she is able to travel with Sarasvati
1o the world of her deceased husband. She finds him in the same
city, in the same court as before, but at the age of sixteen. This parallel
universe is an exact replica of the old world and even includes another
copy of queen Lila herself. She is to find out that this is Fhe way all
humans are reborn: After the momentary lapse of consciousness that
is called death by others, the mind continues to fabricate new universes
conditioned by former experiences and expectations. Objective
categories as time or space are of no great importance here. Lila’s
nusband had entered the new “incarnation” at the age of sixteen.
The childhood he remembers as part of his new life is as much a
mental fabrication as his whole existence. Later Lila finds out that
her present life is nothing but the dream world of a Brahmin named
Vasistha, who had just died and always wished to be a king. When
he was “reborn” as king Padma, his wife Arundhati was represented
in this new world as Lila. |

In the story this demasking of conventional reality bririgs Lila
to the realization that all world experience is unreal and she can
trace all her existences back to the creator god Brahma. She is
eventually liberated through her insights, but not without a
spectacular travel through space and the entry into another world,
a Brahmanda, which is described in a way that would merit the
designation proto-science-fiction.

With this we return to our quotation from the beginning of this
lecture. “Have you ever had a dream, Neo, that you were so sure it
was real? What if you were unable to wake from that dream? How
would you know the difference between the dream world and the
real world?”” In a way the movie “The Matrix” aims at making the
same point as the MU, namely that we live in a dream world, even
though causes and conclusions are different. The parallel is not so
far-fetched as it seems at first, because the author of the MU too
uses all the literary means at his disposal to produce a gripping
story. The author of the Moksopiya might have liked the movie
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“The Matrix,” which realizes the idea of a dream world so vividly
but I am quite sure that he would have found a more convincing
conclusion to the story.
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Notes

1. The idea for the present article as well as the identification of material
goes back to Walter Slaje, who kindly made one file with his preliminary
researches on the seven bhilmikas available to me. 1 am also grateful to
Susanne Stinner for her careful reading of the final version.

2. Introductions to the study of the text are contained in my Studres in the
Moksopaya and The Moksopaya, Yogavisistha and Related Texts.
Proceedings of the 29th German Oriental Conference, Halle: Shaker 2005.

3. This text is quoted according to the partial or, in the case of the third
book, forthcoming editions. In the case of the last book the text is
constituted by a comparison of two manuscripts (S1 and Ss). For reasons
of space the manuscripts are not enlisted and identified here; for an updated
list, see previous footnote.

4 The Yogavasistha of Valmiki with the Commentary
Vasisthamaharamayanatatparyaprakasha, ed. Wasudeva Laxmana Sastri
Papsikar [sic], Bombay 1911, *1918, *1937.

5. They are called: Vairagya-, Mumuksuvyavahara-, Utpatti-, Sthiti-,
Upasama- and Nirvanaprakarana.

6. On the abridged versions, see the article of Susanne Stinner iz Studies in
the Moksopaya and Studies on the Moksopaya and related texts.
Proceedings of the 29th German Oriental Conference.

7. See Slaje 1998 and 1995-6.

8. Vom Moksopaya-Sastra zum Yogavasistha-Maharamayaga. Philologische
Untersuchungen zur Entwicklungs-und Uberlieferungsgeschichte eines
indischen Lehrwerks mit Anspruch auf Heilsrelevanz. Wien: Verlag der
Osterreichischen Akademie der Wissenschaften 1994 [Verdffentlichungen
der Kommission fiir Sprachen und Kulturen Siidasiens 27].

9. Compare Hacker 1953, p. 233f.
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10.

1.
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antah$inyam bahihs$inyam pasanahydayopamam (6.57.26ab quoteq
according to S,).
Edited in Slaje 2002, p. 1471,

12. According to the commentator Bhaskarakantha the word dharu, “humoy;”

13.

14.

15.

16.

17.

18.

19.

20.

21.

22,

in the medical sense of the word, is used in a transferred meaning fo,
something that moves around in the body: afra ca dhatusabdah majjadyyy,
Sariranta$ caritvasadrsyat upacarepa prayuktah (comm. on verse 13).
This limited meaning of samvitis suggested in 4.19.31-32; see the phrage
bahyasamvida there.

Dasgupta’s (1975, vol. 2, pp. 264ff) and Atreya’s (1981, pp. 315ff)
treatments are outdated; still relevant are: von Glasenapp 1951, ang
especially Sprockhoff 1970.

This resembles padarthabhavaniin version A; in the YV-version the text
has bhavanam for abhavanim, which does not make good sense.

See Slaje 1994, p.123.

See thedefinition of the adhikarin at the start of the whole work: aham
baddho vimuktah syim iti yasyasti niScayah [ natyantatajjio natajjfiah
so ‘smifi $astre ‘dhikaravan(1.1.2).

I understand verse 34 to mean that “only one, [that is] the first bhdmiks,
becomes equal to the state of an arya, but the state of an aryais subordinate
to all other bhamikas.”

See 6.72.11f on different forms of mauna; the jivanmuktais characterized
by susuptamauna (6.72.15).

For details and references on this doctrine, see my forthcoming Studies in
the Moksopaya.

The first stage is clearly not named, in the fifth it is unlikely that the
description is the name and in the sixth one does not really know which
attribute to take as the name. Glasenapp even lists an eighth stage, which
is of course an overinterpretation of verse 34.

Sprockhoff had diagnosed a contradiction between B, and B, in the
description of the sixth stage, because he had read turyavasthopasanta in
33a as characterizing the seventh stage. I understand the atha in 33a as the
start of the description of the seventh bhiimikaand would prefer to construct
turyavasthopasanta with verse 32, which means that it qualifies the sixth
stage.

23.

24.

25.
26.

27.

28.
29.

30.

3L
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As Slaje has indicated the MU seems to use yoga sometimes as a synonym
for jfiana, but in 6.152.9 yoga is defined, in the context of the bhamikas,
as the “method to calm the mind.”

A similar phrase occurs in 6.13.7: mama tv abhimatah sadho susadho
jiianajah kramal.

See Sprockhoff 1970, p. 142.

The resemblance of asamvedana in B, with padarthabhavana in A is
obscured in the YV-version, which reads svasamvedana instead.

More investigations would be necessary to understand the concept of
videhamukti. The author for instance holds that the gods are liberated,
but that they are on furya rather than turyatita. sarva eva mahanto ‘pi
prahmavispuharadayah/naras ca kecij jivanto mukia turye vyavasthitah
(6.132.22).

See Slaje 1994, p.155ff.

Pada d is difficult to construe: is pragabhavana, “without prior
conceptualization,” really an apposition?

It is unclear whether 20cd should be construed with the preceeding of
with the following clause.

In Sarga 6.207 a division of beings based on their state of consciousness
is introduced (svapnajagara, samkalpajagara, kevalajagratstha,
sthirajagratstha, ghanajagratsthita, jagratsvapna, ksinajagaraka,
suptavidha), Sarga 6.262 is on the identity of jagrat and svapna.



