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DEDICATED

With profound respects to Svami Laksmana Joo,
the doyen of Saivagama






PREFACE

The Spandakarikas are a number of verses that serve as a
sort of commentary on the Siva-sitras. According to
Saivagama, the Divine Consciousness is not simply cold, inert
intellection. It is rather spanda, active, dynamic, throbbing with
life, creative pulsation,

In Siva-siitras, it is the prakdsa aspect of the Divine that is
emphasized; in Spandakarikas, it is the vimarsa aspect that is
emphasized. Together, these two books give an integral view of
Saiva philosophy.

Ksemaraja has written a commentary on Spandakarikas, titled
Spanda-nirnaya. He is fond of sesquipedalian compounds, long
and windy sentences, but he is very profound in the
comprehension of the subject and so cannot be ignored.

I have tried to provide a readable translation of both the
karikas and the Spanda-nirpaya commentary.

Each karika (verse) is given both in Devanagari and Roman
script, followed by its translation in English. This is followed
by Ksemaraja’s commentary in Sanskrit. Then follows an
English translation of the commentary. After this, copious notes
are added on important and technical words, Finally, I have
given a running exposition of each karika in my own words.

The text and commentary published in the Kashmir Series
of Texts and Studies have been adopted. A few misprints that
occurred in the above edition have been corrected with the
assistance of Svami Laksmana Joo. I am deeply indebted to him
for his luminous exposition of this important text.

A long Introduction has been given in the beginning of the
book, and a glossary of technical terms and an Index have been
appended at the end.

Varanasi JAIDEVA SINGH
12.4.1980



Sadguru Swami Muktananda



BLESSINGS

Spanda Karikds is one of the important works of Kashmir
Saivism. The doctrine of Spanda is scientific. Modern scien-
tists have discovered that the world was created from the
vibration of the first explosion and that the universe is still
expanding. Yet so far they have not been able to find out how
the first explosion occurred. However, the ancient scriptures of
the Spanda doctrine have always contained the knowledge that
this vibration is the Spanda or throb of the Absolute Reality,
the Universal Consciousness which is also called Siva. The
world came into existence with the throb of His opening eye.
Jiianesvara Maharaja has described Lord Siva as having the
mudra of expanding universe.

It is a matter of great satisfaction to know that the work which
reveals this truth is now available in English. Modern scientists
will definitely make use of it to enhance their knowledge. In
America when I meet with scientists, I always refer to the
doctrine of Spanda. They express interest and desire to read
about it.

I welcome Jaideva Singh, who helps to spread this supreme
wisdom of Kashmir, In the company of great beings he has
acquired the knowledge of the truth. He has also translated
and explained in English such great works of Kashmir Saivism
as Siva Siitras, Pratyabhijighrdayam, and Vijfiana Bhairava,
In this way, he has helped the people of English speaking
countries who desired to know this doctrine. I hope his work
in this direction continues for along time,

Let the humanity of the world benefit by the knowledge
contained in this work.

Miami, USA — Swami Muktananda
15-4-1980
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INTRODUCTION
Spandakarikas—The importance of the book

Spandakarikas are a sort of commentary on the Siva-siitras,
The word karika means <a collection of verses on grammatical,
philosophical or scientific subjects.” The word spanda literally
means a ‘throb.” It connotes dynamism or the dynamic aspect
of the Divine, the Divine creative pulsation.

The Self, according to Spandakarikas, is not simply a
witnessing by both cognition
and activity. He who i isinc commumon with_this active Self can

AR ARNANNNA:

The author of Spandakarikas

The opinion regarding the authorship of Spandakarikas is
divided. According to Bhaskara and Utpala Vaisnava or Bhatta
Utpala, both of whom flourished in the second and third
quarters of the 10th century A.D., the author of these kirikis
was Kallata who was the chief disciple of Vasugupta.

Bhiskara says in his Siva-siitra-varttika that Kallata wrote a
commentary, called Spanda-sitras on the three sections of the
Siva-siitras, and a commentary, called Tattvartha-cintimani on
the fourth section of the Siva-siitras.!

Bhatta Utpala, in his commentary, on the Spandakarikas,
entitled Spandapradipika, says in the 53rd verse that Bhatta
Kallata duly versified the secret doctrine after receiving it from
his guru (spiritual guide) Vasugupta who had clear insight into
Reality.2

Ksemarija and Mahe§varananda attribute the authorship of
the karikas to Vasugupta. Both refer to the following verse :

ITHEQfEFNA: T Thead: |
gearafararaoarerdigaT @eafaay 1 S. 8. V. pp. 2-3,
FEgeTEaTa TARATATI @A |

W@ AT qraE HvgHeae: i
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Xiv Spanda-Karikas

FeEATATEqRASALA FLFA-FAlAlET: |
agegafeearm fg wafa aar aaawe
“As on the attainment of this treasure of knowledge
which is difficult of attainment, and on its being well
preserved in the cave of the heart, it has been for the good of
Vasugupta, so also on the attainment and on its being well
preserved in the cave of the heart, it would always be for the
good of all.”
This verse is, however, not found in the recension of Bhatta
Utpala, Kallata and Ramakantha.
In his commentary on Spandakarikas, called vrtti, Kallata
makes the following concluding remark :
ged AFRARRY ARmEasmfzeeroagafaral: |
TERIAS AZFTATTE: HFeATEAARETHIC 1|
On the basis of this verse, some writers have concluded that
Kallata was the author of the Spandakarikas. But Kallata
specifically says Yat Spandamrtarn Vasuguptapadaih drbdham,
i.e. ‘the Spandakarikds which were composed by Vasugupta.
spandamrtam is only another name for Spandakarikas. The
word drbdham only means ‘strung together, arranged,
composed’ and Vasuguptapadaih only means <by revered
Vasugupta.” Regarding himself, Kallata only claims to have
brought it to the notice of the people. “Vasugupta-padaih
drbdham” clearly shows that the Karikas were composed
by Vasugupta.
The truth, therefore, seems to be that Vasugupta actually
composed the Karikas, taught them to Kallata, and Kallata
only publicized them,

Commentaries

Four commentaries are available on these Karikds, viz.,
(1) the vreti by Kallata, (2) the Vivrti of Ramakantha, (3) the
Spandapradipika of Bhatta Utpala and (4) the Spandasandoha
and Spanda-nirnaya of Ksemaraja.

Kallata flourished in the second and third quarter of the 9th
century A.D. On these karikas, he has written a commentary,
called vreti. It gives a simple meaning of these verses. He has
divided the karikas into three niksyandas or sections. The first
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nihsyanda contains twentyfive verses, and is designated by him
as svariipa-spanda. It gives the essential nature of spanda. The
second section is named by him sahaja-vidyodaya i.e. the
emergence of Sahaja-vidya. It contains seven Karikas (verses)
from 26 to 32. The third section is named vibhiti-spanda or
supranormal powers acquired through spanda. It contains
twenty verses from 33 to 52.

Ramakantha wrote a commentary, called Vivrti. He calls
himself a pupil of Utpaladeva, the grand teacher of
Abhinavagupta. He, therefore, flourished in the second and
third quarters of the 10th century A.D. He closely followed
the Vrtti of Kallata in his interpretation of the karikas. He
himself says so in the colophon of his commentary Sampiirna
ivam vrtyanusarini spandavivrtih. <«This Spanda-vivrti closely
following the vrrti (of Kallata) is finished.” His division,
however, of the sections of the Karikas is different. His first
section includes sixteen verses and he names it vyatirekopapatti-
nirdesah 1i.e. the section that points out the proved distinction of
the knower from the known,

His second section includes eleven verses and is named
vvatirikta-svabhavopalabdhih i.e. the acquisition of distinct
nature.

His third section includes only three verses and is named
Visva-svasvabhava-saktyupapattih i.e. the universe is only a
manifestation of one’s own essential nature,

His fourth section includes twenty-one verses and is named,
abhedopalabdhil i.e. realization of identity with the Divine.
He adds one more verse to this section expressive of the
obeisance of the writer to his guru.

Bhatta Utpala or Utpala Vaispava wrote a commentary
entitled Spandapradipika. He flourished in the second and third
quarters of the 10th century A.D. He says in his commentary that
he was born in a place called Narayana in Kashmir and that his
father’s name was Trivikrama. His commentary consists mostly
of parallel quotations from other sources.

Ksemaraja first of all wrote a commentary, called
Spandasandoha only on the first verse of Spandgkériké. Later
on, at the persistent request of his pupil, Siira he wrote
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Spandanirpaya, a commentary on the whole book. He
flourished in the last quarter of the 10th and first quarter of
the 11th century. He was Abhinavagupta’s cousin and pupil.
His commentary on Spandakarika is exceedingly scholarly and
bears the stamp of his teacher’s profundity. According to him,
Bhatta Lollata had also written a commentary on these kdrikds,
but that is not available now.

He has divided the kdrikdas into four sections. The first
section consists of twenty-five verses. Like Kallata he has
named this section as svaripa-spanda. His second section
consists of seven verses, and like Kallata, he names it Sahaja-
vidyodaya.

His third section consists of nineteen verses, and like Kallata,
he names it Vibhiitispanda. Kallata has added one more verse in
this section which is only expressive of homage to the guru, and
cannot, by any stretch of imagination, be included in Vibhiti
(supernormal powers). Ksemaraja has thrown this laudatory
verse and one more verse descriptive of the fruit of this
knowledge in a separate fourth section.

What is Spanda ?

Spanda is a very technical word of this system. Literally, it is
some sort of movement or throb. But as applied to the Divine,
it cannot mean movement.

Abhinavagupta makes this point luminously clear in these
lines :

‘ereee 9 frfasaaad | aeareT afe aaraem, geaaTaa,
7 frfgcan | Mg, s@ma 7 frfag | qemeass g FarfRafi-
g FHHFTURAST Fv@aar - W geaa | (Tefaofa,
955 J00)

“Spandana means some sort of movement. If there is
movement from the essential nature of the Divine towards
another object, it is definite movement, not some sort,
otherwise, movement itself would be nothing. Therefore, Spanda
is only a throb, a heaving of spiritual rapture in the essential
nature of the Divine which excludes all succession. This is the
significance of the word Kificit in kificit calanam which is to
be interpreted as “‘movement as it were.”
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Movement or motion occurs only in a spatio-temporal
framework. The Supreme transcends all notions of space and
time. Spanda, therefore, in the case of the Supreme is neither
physical motion, nor psychological activity like pain and pleasure,
nor pranic activity like hunger or thirst. It is the throb of the
ecstasy of the Divine I-consciousness (vimarsa). The Divine
I-consciousness is spiritual dynamism. It is the Divine creative
pulsation. It is the throb of Siva’s svarantrya or absolute
Freedom.

If Spanda is not any kind of movement, how can the
application of this word be justified to the activity
of the Supreme, for the word Spanda means ‘a somewhat of
motion ?° This is the explanation offered by Abhinavagupta.

“eqed 9 fpfaq 9T | udg 7 fefsagaar ag seamfy 99
srvEy sf, e g wamify mifafeay afafemy @ sfa
Yo AG ATATENIGHA 9 wifa gf

(I. Pr. V. L 5, 14, p. 208)

“Spandana means a somewhat of movement. The
characteristic of ‘somewhat’ consists in the fact that even the
immovable appears ‘as if moving,” because though the light of
consciousness does not change in the least, yet it appears to be
changing as it were. The immovable appears as if having a
variety of manifestation.”

Spanda is, therefore, spiritual dynamism without any
movement in itself but serving as the causa sine qua non of all
movements,

The Infinite Perfect Divine Consciousness always has vimarsa

lS spmtua.l dynamism, not any physwal psychological or pramc

activity. As Utpaladeva puts it in Iévarapratyabhgna :
¥ ua faqw<aa fada wgwa<
fanet ua e wg wfafwa aa: o (1,8.11)

The Divine is termed the great Lord (Mahe§vara) because of
His ever-present, immutable Self-awareness (vimarsa). That Self
awareness in its absolute Freedom constitutes Divine (Suddha—
pure) knowledge and activity.” Spanda is only another name of
Self-awareness or Vimarsa. As Ksemaraja puts it, S
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connotes the svdtgntrya or absolute Freedom of the Divine
(Bhagavatah svatantrya-saktil). Vimarsa, parasakti, svarantrya,
aisvarya, kartrtva, sphuratta, sara, hydaya, and spanda are
synonymous in Saivigama.

Sections of Spandakarikas

While the verses of the text are practically the same in all
the editions available, they have been divided under different
sections somewhat differently by each editor and commentator.
The topics under each section are given in this book as described
by Ksemardja.

I. SECTION

Svariipaspandal or Spanda as the Essential Nature of Siva

1. The first verse of this section describes Spanda-sakti
represented by the unmesa (emergence) and nimesa (submergence)
of the Sakti (primal energy) of Siva. As Ksemaraja puts it, it is
the essential nature of Siva and also that of the Memplﬁrlcg.l
ind mdual (sphmattasara-spandasaknmaya svasvabhava).

Unmesa and nimesa are only figuratively spoken of as
occurring one after the other. As a matter of fact, they occur
simultaneously (yugapadevonmesa-nimesobhayariipam pratibham
bhagavatim vicinvantu mahadhi yah).

In activity, there is no depletion of Spanda-Sakti as there is of
p\lyws;gg,\lwqggggy Lelihana sada devi sada pirna ca bhasate
i. e. This goddess is always engaged in exercising her energy in
withdrawal and yet always appears as replete.”

aegaeg T fAfsapRfa s a1, Faw ermfeia sweomafy

TATAATATHEIAAT THLRGRAT 7 & 7 1
(Commentary on the first Karika)

In reality, nothing arises, and nothing subsides. It is only the
divine Spandasakti which, though free of succession, appears in
different aspects as if flashing in view and as if subsiding.”

Ksemaraja believes that there is close correlation between the
spanda system and the krama system. In his Spandanirnaya
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commentary, Ksemaraja interprets the phrase Sakti-cakra-vibhava-
prabhavam as representing the Mahartha or Krama ideal of five-
fold functioning through the agency of the deities Srsti, Rakta
Kali, etc. In explaining vibhava—he uses the very technical
terms of Krama Sastra. Vibhava udyogavabhasana-carvana-
vilapanatma kridadambarah—udyoga meaning creative activity,
avabhdsana, meaning maintenance, carvand (absorption), and
vildpana, meaning the assumption of the indefinable state
(andkhya).

2. The second verse says that the world is contained in the
spanda principle, and comes out of it. The world being contained
in spanda and coming out of it does not mean that the world is
anything different from Sivg as a walnut is different from the
bag in which it is contained. Being contained in and coming
out of, are only limitations of the human language. The world
consisting of the subject, object and means of knowledge
cannot really conceal Siva, because without the light of Siva,
they themselves cannot appear, The world is 1nherent in Spanda
just as a banyan tree exists as potency in the seed.

3. The third verse maintains that even in the differing states
dream, and deep sleep, the spanda principle
remains the same, viz,, as the invariable of Exper
states.
4. While states of experience like pleasure, pain, etc, differ,

the Experient cannot change; for it is the Experient that
connects the differing states as  the experience of the identical
Experient,

5. Reality is neither psychological subject nor the psycho-
physical experience, nor is it mere void. Reality or Spanda is

the underlying basis of the psychological subject, it is the

eternal Experient that can never be reduced to an object.

6 & 7. It is from the Spanda principle that the group of
senses acquires its power of going forth towards the objects,
maintaining them in_ perception for a while and then
withdrawing them towards the centre.

8. i wi ire_of the empirical individual  that
bjects. He derives this  power
from the spanda principle—the dynamism of Siva.
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9. It is on account of dnava, mayiya and karma mala that

the empirical i 1vxdu l is unable to reahze the Spanda P Ancnple
10

is dlssolved \he Aq\yll"éé\ tlie true ch: stic_of t

pnncnple, viz,, mnate/knowledg\e and actmty

11.  When the yogi realizes the spanda_ principle, he knows
that thxs is hls essential Self and not his empirical self,

12 & 13, The experience of void does not_prove that there is
no Experient, for without the Experient, even the experience
of void would not be possible. This Experient is the spanda
principle.
14, 15 & 16.

subject,
17. The fully awakened yogz or_supra abuddha has an mtegral

end of waking, dream, and_deep sleep, not_in_the middle of
these states,

18. To the fully enlightened yogi, the spanda principle
appears as knowledge (jfiana) and objects of knowledge (jiieya)
in the middle of the two states of waking and dream, fully
integrated to the I-consciousness just as they appear to
Sadasiva and I$vara. In the deep sleep, since there is no object,
the spanda principle appears as sheer consciousness (cinmaya).
19. There are two aspects of spanda-samanya and visesa.
Samanya is the general principle of consciousness, visesa is the
manifestation of Spanda in constitutive aspects like sartva,
rajas and tamas or objective experiences like blue, pleasure etc.
Ordinary people consider the visesa spanda, i.e. the particular
manifestations as something entirely different from consciousness,
but the fully enlightened yog! considers them only as forms of
Spanda.

20. The particular forms of spanda appear asentirely different
from consciousness to all those who are not awakened to their
divine source. So they are doomed to a life of worldly existence.
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21. One should, therefore, have constant awareness of the
spanda principle even in the common work-a-day world.

22. In intense emotlonal _state or a state of mental nnpasse,
when one can ‘have an expenence of the spanda prmcrple 1f one
is properly orrented towards it.

23, 24, 25. ‘When the yogz lays his grip firmly on the spanda
pr1nc1ple his prana and apana get merged in the susumna; they
mount up to Brahmarandhra and finally get dissolved in the
ether of consciousness beyond it.

Thus by means of twenty five verses the essential nature of
spanda together with the means for attaining it has been des-
cribed from various points of view.

I1. SECTION

Sahaja Vidyodaya

The first section describes spanda principally as Siva’s dynamic
aspect whrch is \/1d,er1t;c\al with the essentlal Self of each.
In tt _section, there is the stress on mmtlana samadht
(mtrovertnve medttanon) for the reahzatlon of the spanda
principle.

The second section describes spanda not only as identical with
the ess Self but also wrth the whole universe, In order to
reahze thlS _aspect of .gganda, (there is_ the stress on unmilana
samadhz (extrovertrve medltatron) This is_pos. snble by the i AAQf
Sahaja wdya by which one experiences unity in the mldst of
diversity.

Verses 1 and 2 say that mantras whether taken in the sense of
Mantra, Mantre§vara, and Mantramahe$§vara or in the sense of
sacred formulae derive their power from the spanda principle
and are finally dissolved in it.

Verses 3 and 4 tell us that the individual through his knowl-
edge of all objects feels his identity with all. Hence there is no
state which is not Siva to him.

Verse 5 tells us that one who has this realization views the
entire world as the play ofthe Self identical with Siva.
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XXii Spanda-Karikas

In verses 6 and 7, it is said that if one realizes his identity
with the deity who is the object of his meditation, one becomes
ultimately identified with Siva and acquires immortality.

III. SECTION

Vibhiti Spanda

This section describes mostly the supernormal powers gained
by the realization of spanda.

Verses 1 and 2 tell us that as Siva fulfils the desires of the
embodied yogi in the waking condition, so also does He
reveal his desired objects even in dream by appearing in
Su;umnq
Verse 3 tells us that if the yogi is noﬁtxg\lqrt he will _have the

234 waking
personal _experiences in_dream _as other o
world have.

Verses 4 and 5 say that if the self of the yogi becomes identi-
s f Siva, he is endowed with the
power of kno g \ A\;g;)(th;gg in 1ts essentla or

NAAANARRANNNRANARNRY AARAAARARAAARAARN NANARAR

nary people of the

1T
AR

Verse 6 says that such a_ yogi can acquire full control over

that he can also acquire the power of

Verse § Depressxon _proceeds from spiritual ignorance. Depres-

sion can no longer remain when_ignorance_disappears.
Verse 9 describes the rise of wnmesa. It occurs at the

junction-point of two thoughts, It is that metempirical Self
that relates all thoughts and runs through all as the underlyin
subject.

the tlp

AAAANNAANANAANNNAN

réa\hzatloh\ of thekspahda\ prfrﬁacnf;}ie
11. When the yogi is established in_ the essential Self, he
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can experience all objective reality right from earth —upto
Snva

Verse 12. One who is identified with the essential Self per-
ceives all phenomena only as the form of iva.

AN NN NN NI

Verse 13. The empchal mdlvxdual 1s depnved of the real

AAAA

spiritual power “of wnll knowledge “and acuvnx ‘and commg

AAAAAAA NANARNNRNNAAA AN AR NN NN TN ANINANAANARA A INANNNNNANNNNIND,

under the suzeramty of powers derlvgd from tile n%ultntude of

AAAAAANA

words, he is reduced to the status of pasu—a limited, bound
SguiAA B NI AA TN At SRt Svidvvt

""Verse 14. The bound soul loses his independence on account
of the rise of ideas which have their sphere in sense-objects.
""Verse 15. The empmcal individual becomes bound on account

INAANNNNNNANNIIINIISINNANNSNNNAANNNNNNNANNNNNNISINNINININNNAININININNNIINNINININNININAINININNINNANINNNNNANA

of Aldeas and xdeas are due to the _power of words. So words

AAAAAAANA AAAAAAAAAAAN AAAAAAAAAAANA AAAAAAAAANAN AANAAAAANAANA AAAAAAA

have a tremendous influence on the empmcal individual, )
“'Verse 16. The power of ideation and verbalization is 5
ed from kriya sakti. When the empirical individual realizes
that the kriya sakti is only an aspect of pardasakti or spanda, he
is liberated.

Verse 17 & 18. All our motivated desires and ideas remain
in the form of residual traces in the subtle body or puryastaka
consisting of the five tanmatras, manas, buddhi and ahamkara.
The transmigratory existence can be stopped only by the exter-
mination of the impurities of the puryastaka.

Verse 19. When the empirical individual is firmly rooted in
the spanda principle, he brings the emergence and dissolution
of the puryastaka under his control and can become the lord of
the entire group of saktis.

IV SECTION

In this section, there are only two verses. The first one,
by means of double entendre, lauds both the power of the
spanda state and the power of the word of the guru.

The second one only points out the good that would accrue
to all who carefully betake themselves to the spanda principle,
and realize it.

JAIDEVA SINGH
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KSEMARAJA'S PROPITIATORY VERSES AND THE
GENERAL PURPOSE OF HIS COMMENTARY, SPANDA-

NIRNAYA
TEXT
qF FEACHETT AEFATACACATATCEAAA-

tqeprarmeatwat waafa avvita: faawd an an)
A weaEty gawanfaar weIEERAga
gt et stafa wafa ar mg wwwEmfs: nqn

My afaasfy ereaeigat vams
qURASIHITHIIENT  qw  ®ATfEE: 1N

grasgaan-aya aforfa axd aefersazi

dewt gfeswaraamazal eeraageaEtan |

wid Mizga AfeeIafed serraras a-

ganaa fud fraa glaa: wveabad srega nan

Sarvam svatmasvariipam mukuranagaravat
svasvaripatsvatantra-

svacchasvatmasvabhittau kalayati

dharanitah §ivantam sada ya //

Drgdevi mantraviryam satatasamudita
$abdarasyatmapiirnahantanantasphuratta

jayati jagati sa $amkari spandasaktih //1

Spandamrte carvite’pi spandasandohato manak /
Pirnastaccarvanabhogodyoga esa mayasritah. //2
Samyaksitrasamanvayam parigatim tattve parasminparam
Tiksnam yuktikathamupayaghatanam spastarthasadvyakrtim /
Jiatum vafichatha cecchivopanisadam Srispandasastrasya tad-
vrttavatra dhiyam nidhatta sudhyiyah spandasriyam prapnuta//3

. Woge AT A1 . Fo@oWoyo fafzfa ara:



2 Spanda-Karikas
TRANSLATION

She, whois ever conscious of the vitality of mantra,! who is
the endless flash of the perfect and complete I-consciousness
whose essence consists in a multitude of letters,2 who is the
goddess embodying jiiana® (knowledge), ever knows the totality
of categories from the earth upto Siva, which is one in substance
with Her own Self and is portrayed out of Her own nature on
the canvas of Her own free, clear Self just as a city is reflected
in a mirror (from which it is non-distinct). Hail to that Energy of
creative pulsation (spandasaktiy of Siva (Samkari) that exults in
glory all over the world.

Though the ambrosia of spanda has been relished in a small
degree from my work Spandasandoha,® I am now making an
effort for providing complete enjoyment of that (spanda).

If you want to know the exact inter-connexion of the sitras
(i.e. of the karikas or verses of this text), the most excellent
ascertainment of the highest Reality, pointed and subtle state-
ment of reasoning, the right application of means, exquisite
exposition through clear sense and the secret doctrine of
Saivagama, then, O intelligent people, apply your mind to this
gloss of the Spandasastra and obtain the wealth of spanda.

NOTES

1. The mantra referred tois the I-consciousness or aham
paramarsa of the Absolute.

2. This I-consciousness or aham contains all the letters of
the Sanskrit alphabet from ‘a’ (s1) to <ha’ (g)

3. Drgdevi as the goddess embodying jigna or knowledge.

Actually there is only one Sakti, viz., Svatantrya $akti, the
Absolute Freedom of the Divine. The initial appearance of
svatantrya is known as Iccha-sakti or the power of Will. Its final
appearance is known as Kriya-sakti or the power of action. Its
expansion is known as jiana-sakti or power of knowledge. As
Spandasakti refers to the svatantrya or Freedom of Siva in the
form of the expansion of the universe, she is referred to as
drgdevi. Drk means insight, vision, divine vision. Here it means
jiiana. By the rule of Sandhi, drk has become drg.
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4. Spandasandoha is the earlier work of Ksemarija in which
he has expounded only the first verse of Spandakarika at great
length.

INTRODUCTORY
TEXT

(TRADITION) )

7 fg fammfagamawfnaEn=ifaaaigan awigeseim
siATEgEEl sgrRardargrafaseas  agfaeEefcafaarata-
gaarta fasgana@e SasTERiisT-amEaT S TTHINAaTTd-
TSR qIARTHTEaTM |

TRANSLATION

In this world, the excessive greatness of Self was revealed
(unmilitamahima) to the exalted preceptor Vasugupta by Siva’s
inspiration who is intent on conferring His grace on all. He
(Vasugupta) received instruction in dream and thus, in Maha-
deva mountain, he obtained through divine will the most
esoteric Siva-siitras which were engraved on the surface of the
great rock. He, by demonstrating the agreement of revelation,
experience and reasoning, put together the import
of the siitras in an abridged form by means of fifty-one verses
which were deep in sense but were expressed in a lucid form.

(Synopsis of the Book)
TEXT

qd q TFIEAT TT&qEAT:, ] aAlw: sgafamnaaces:, 3 ga-
afawemn faafacra gw:,—sfa fafamefrd wavmeag)

TRANSLATION

In this book, the first twentyfive verses describe the spanda
or creative pulsation which is the essential nature of Siva
(svaripaspanda), the next seven refer to the spanda pertaining to
the emergence of Sahaja-vidya, the last nineteen give a gl‘impse



4 Spanda-Karikas

of the spanda pertaining to supernormal powers (vibhiti). Thus
this spanda-sastra is arranged in three sections.

(Contents of the first Section)
TEXT
aa wanfrsasster sgfaqd sweors: wamafaa: | aaragi

with: Aafas wrgacd saaearfaan | aq: sevenat arfase qaon-
@RI IE: | FEAqafasfaataiTean maa gERasear-

TEFAAAAGITT: | T (HA AU JIGAAET T@EA  AIR-
e | AT ATOWTE: TR | gaRTArEaTaRa

TQIEAAT AFAAWE TTIATACAIER | ¥R qgeenfaaen wren afa-
Asfa azeafaearer@n | gada AETEMAUEnTATEER garafa: |
qA /A GIIGEA qIGANA:, qqgeq g qafaramranfeaatay
Q¥ gUEgE Satafawafanm Iw: | AAlsAT gagearamHE
afweafarcar | wdAmagen wafrasaerdien @ gda gsaE-
AT AaaIrasafacdd | Wiee SqagrEedT g wifaafeas-
aFeafasaen gmne fawar: gamafem | @dsfe sagdga
gyagar arafaratgaantaTafagee somfaeafaas wiwmaa,
—gf TAY TR ‘N9g: WEAEA’ EqeAE anan | 69
FaTat TR |

TRANSLATION

Now in the first section of the book, the first verse begins
with the laudation of Siva and suggests the main purport of
the treatise. By the next four verses, the true nature of spanda is
established with valid reasoning: next by two verses, the means
for attaining it with proper recognition is described. The eighth
verse refutes the objection raised againstthe means, the ninth one
supports the means referred to by describing its perfect suitability
for attaining the goal. The tenth verse shows the real nature of the
goal which is attainable by that means. The eleventh verse says
that by close adherence to that goal, the delusion of the world as
a thing separate from Siva ceases. The twelfth and thirteenth, by
discarding the view of the Nihilists bring into prominence the
* striking difference of the Spanda-principle from their doctrine.
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The fourteenth establishes the indestructibility of the spanda
principle as such, though the world of objects brought about by
it is subject to destruction. The fifteenth and sixteenth so
thoroughly expound this idea that Nihilism stands completely
eradicated. The seventeenth declares that while the fully awaken-
ed always has the realization of the spanda-principle, the parti-
ally awakened has it only in the initial and final stages (of wak-
ing, dream and dreamless sleep). The eighteenth describes
the sphere of objects experienced by the fully awakened. Then
the nineteenth hints at the means for the removal of the veils in
the case of the fully awakened. The twentieth says how the real
nature of Self is veiled in the case of the unawakened one. The
twentyfirst exhorts that one should always exert oneself in
acquiring the state of the fully awakened. The twenty-second
declares that there are certain states of the individual in prac-
tical life which by bringing about the total cessation of all other
states than that (spanda) provide the occasion for the realization
of Spanda. The last three (23rd to 25th) verses urge that one who
has experienced enlightenment in order to maintain the state of
complete enlightenment, should be (always) on the alert in tear-
ing asunder in a manner befitting a yogi the sleep-like veil of
(spiritual) darkness. This is the sum and substance of the first
section, beginning with ‘Whose opening and shutting of the eye-
lids, and ending with, ‘The awakened one is unveiled.’
Now the purport of the book is being expounded.

TEXT

FERAFARXTFIT AT FAGNIGEY |
& afsasfawagad agi@gx u g

Yasyonmesanimesibhyam jagatah pfalayodayau/
Tam Sakticakravibhavaprabhavam Sankaram stumah//1

TRANSLATION OF THE TEXT

We laud that Sankara by whose mere opening and shutting of
the eye-lids there is the appearance and dissolution of the world
and who is the source of the glorious powers of the collective
whole of the saktis (the divine energy in various forms).
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COMMENTARY

TEXT

T SN AT AR I IR R A a e R T e eI Ea € -
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ufereRi  qquATaErEfaeEad Wifagwamfasmeatamtae
Tiaw fefsasamarnsuaraaianmeeg  gafafgar, & wEraar
TqrRATIRATAl 7 A€ | TIE: wfaq reawd ad avan’ gfq 1 e fg
AFAEATRATEA AR ZAT | TR AR mAang e eaed-
wasfaarras 33 wea anfaasarnfaas fguefafragy | gasw
apatafasafa ) ar dav mwﬁmwwamasﬂim qwEEHT-
TA7Eq fA.aenggEar AgRgEs Rfas T WEAaaTal qarafeg-
qreat quadaranfaagaat | qan f—fraR: faearaemneer awa-
AHEY qreeEd Hgd w1 an frRararaar g fasagamierar agEd-
Auafaeaar  favafmwafragaea fagrafmemafada
faeawear | agma:

‘AfageT agr I} 7T qQUIT T WTEd |
Ffnar faaiasd: afwfeefas s o

gfa | smragEq fg @@raanse  frawrangawravaaa-
famrasTaEmaaRarat saaafast agafast @ agm @8-
wyat fafawaaat feaamersa: aEarasoETHear fAAsaaaawafa
IAVAIETATAIUGTRY, HFHFAN gaiaeedal fadwasa am-
aftarrAmafa @oEeTa™e  gRaEY 99 @9 aRrawEat
wgfgwfaaamararmaata, 94 oF g =7 agw fasfaqat fasa-
aq aggfaaan uafa | ud @ ad qgwana syafq, o= azanfas-
axraTaa a0 wanfaafafa aggaaager So3w geawat @adad )
AogarnmEraTaafy = dfm saesmsacasafaaneaana-
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quiiarnWEREgREat Afq  @dEagafagfaai  guadaAwtRe-
waeqt sfawt wadt fafararg agifaa: darefaseam | 7@ g@ARe-
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‘FTT &I AAAT qT TARIH 39 1 (1)
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T | gefarnforaf ‘aw awernr gfe aa ‘awiR-
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TR WTE: GFa T AR a aNa AT A

Ao gfaefr uqu
Ll 1 TRANSLATION

Samkara is one who does §am (Sam karoti iti samkarah) By
$am is meant the grace (anugraha) which consists in enabling the
aspirant to recognize the vast expanse of His (§1va S) Conscious-
ness (sva-caitanya-sphara) (which, in essence, is one’s own con-
sciousness) which is non-dualistic and is the Highest Bliss inas-
much as it calms the heat of all the afflictions (of the aspirant).
Such Samkara who is our own essential nature do we laud.
Here the sense of lauding is that by considering Him as excelling
the entire cosmos we enter into His being by obliterating the
state of assumed agency. (kalpita-pramatr-pada) brought about
by Himself (tatklrpta). This treatise is going to teach that
entrance in Him i.e. identification with Him is the (real) reward
of liberation in life, (jivan-mukti). The plural in stumah (we
laud) is meant to convey the idea of our identity with all those
who are worthy of His grace and who are regarded by Him with
favourable glance.

The word ‘tam’ (Him) fully establishes His uniqueness which
is suggested by the first half of the verse, vnz, ‘By whose mere
opening of the eye-lids, etc’.

Now the great lord who is the great God of the nature of Light,
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has absolute Freedom (svatantrya), of the nature of Pardsakti
(the Highest Power) that displays Herself in the two poles of
arani (I) and visarga (creation or idam i.e. the objective world)
and is always full of the flash of a compact mass of bliss and
whose essence consists in Full I-consciousness which is the
supreme import of the multitude of letters.1

Therefore the Svatantrya Sakti (the Power of Absolute Free-
dom) of the Lord is called spanda. This power though non-
distinct from the Lord goes on presenting the entire cycle of
manifestation and withdrawal on its own background like the
reflection of a city in a mirror. It will be shown by apt arguments.
further (in the book) that though she is not anything extra
(anadhikamapi) she goes onshowing herself as if supernumerary
(adhikamiva). This $akti of the lord who is non-moving, being
of the nature of consciousness ( Citsvabhavyad acalasyapi bhaga-
vatal) is known as spanda in accordance with the rootmeaning
of the word signifying slight movement (kificit calatta)®. Thus
the essential nature of the Lord is perpetual spanda (creative
pulsation). He is never without spanda. Some3 hold that the
Highest Reality is without any activity whatsoever. But in such
a case the Highest Reality being devoid of activity, all this (i.e.
the universe) will be without a lord or Creative Power. The great
teacher has written this Sastra (sacred book) in order to explain
the fact that our nature is identical with that of Sarkara who is
full of spanda Sakti, the essence of which consists in quivering
light. Thus this §@stra has been appropriately named spanda.

This will be made clear later.

This spanda-$akti consists of the compact bliss of I-conscious-
ness which holds in its bosom endless cycles of creation and
dissolution, which is of the nature of the entire world of the pure
and the impure, which is of the nature of exhibiting limitation
and expansion of Subjects and Objects, which is worthy of
adoration of all esoteric knowledge, which is simultaneously of
the nature of emanation and absorption.

The same principle constitutes the stage of absorption (nimesa)?
from the point of view of the withdrawal of the previously
manifested aggregate of categories from Siva down to the earth
and from the point of view of those that are about to come into
being, it is, in its aspect of manifestation, the stage of appearance



Section 1 11

or expansion (unmesa). Thus the stage of the submergence
(nimesa) of the universe constitutes the emergence (unmesa) of
the compactness of consciousness, so also the stage of the
submergence of the compactness of consciousness constitutes
the stage of the emergence of the universe. As the traditional
scripture puts it.

“The goddess (i.e., the creative power) is always engaged in
exercising her energy in manifestation (lit., in enjoying the taste
of manifestation), and yet always appears as replete (i.e. her
energy is never depleted). She is the wave of the ocean of
consciousness, the volitional power of the LORD.”

The glorious great Lord by His power of absolute Freedom
assuming the Subjective roles of Siva, Mantramahe§vara, Man-
tre§vara, Mantra, Vijiidnakala, Pralayakala, and Sakala and the
the role of sphere of objects appropriate for each subject, in the
process of gradual descent, displays by way of the play of
concealing His inner nature, the succeeding aspects by suppress-
ing the preceding ones, though they serve as the substratum for
the succeeding aspects. In the gradual process of ascent He
displays the preceding aspects by eliminating the succeeding
ones in the case of Jidana-yogis (the gnestic yogis). Thus He
shows the succeeding ones in a developed form in the preceding®
ones by making them give up their limitation, and the preced-
ing ones in a limited form by suppressing their higher state (in
the order of descent). So He shows everything as of the nature
of everything else. The usual perception of difference is due only
to limitation caused to appear by Him. The teaching of this
S$astra is meant to destroy this perception of difference. Enough
of this expatiation.

The goddess Consciousness is simultaneously of the nature
of display (unmesa) and suppression (nimesa). Even while she
displays external perception like blue or internal perception
like pleasure, she suppresses the (real) nature of her identity with
the perceiver and also brings about the suppression of yellow
etc. which was previously perceived. In order to put an end
to transmigratory existence, let people of greatintelligence closely
understand the goddess Consciousness (pratibha)s who is simul-
taneously of the nature of both revelation (unmesa) and conceal-
ment (nimesa) as is evident from one’s own experience. That is
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why the exalted Kallatain his gloss explained unmesa and nimesa
together (not separately) by one word, viz., «by the power of
mere will.”

The writer® who prepared this conspectus also says in the fol-
lowing verse that the cessation of the previous idea which is the
cause of the rise of the next is said to be unmesa, for without
the cessation of the previous idea, the rise of the next one is
impossible.

«That is to be known as Unmesa whence another thought
arises in one who is already occupied with one thought. One
can observe this for oneself. This will be explained at length
in its proper place.

In the following verse also, the real implication of the rise of
thought-constructs is the simultaneous disappearance of the bliss of
immortality. This will be elucidated later. «Of the limited empirical
being, the rise of the empirical thought-constructs (pratyayo-
dbhavak) betokens at the same time the disappearance of the bliss
of Supreme immortality. By that i.e. the rise of empirical thought-
constructs), the empirical being loses his independence. The
rise of the empirical concepts brings about only the experience
of the sphere of the tanmatras (i.e. of sound, form and colour,
taste, smell and touch).”

In the following line also,

«When the agitation ceases, then is the highest state experi-
enced,” it will be clarified thatnimesa (disappearance) in the
form of the cessation of agitation implies at the same time
unmesa (appearance) of the Supreme state.

Hence the same Power which is of double aspect is some-
times employed predominantly in the aspect of unmesa (appear-
ance) and sometimes predominantly in the aspect of nimesa
(disappearance).

Thus the first half of the verse should be interpreted in the
following manner.

«Whose Sakti (divine power) predominant in displaying
creation, karyonmesa-pradhandyap) instinct with the concealment
(nimesa) of His (Siva’s) essential nature, (svariipanimesatmanak)
is the cause of the manifestation of the universei.e. the manifesta-
tion from Siva down to earth consisting of diversity which has
a wealth of manifold distinctions and which submerges the
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essential unity (of the Divine). The same Sakti (divine power),
predominant in submerging externality (bahyatanimesapra-
dhanayalk) and instinct with the revelation (unmesa) of His
(Siva’s) essential nature brings about the dissolution of the uni-
verse which consists in the emergence of unity and submergence
of multi-faceted diversity’. Thus the interpretation of the text
should point out the fact that submergence (from one point of
view) is also emergence (from another point of view), and
similarly emergence (from one point of view) is also submergence
(from another point of view). In reality, however, nothing
arises and nothing subsides. We shall show that it is only the
divine spandasakti (the divine creative pulsation) which, though
free of succession. appears in different aspects as if flashing in
view and as if subsiding. Sthiti (maintenance of the world-pro-
cess) Vilaya (concealment of the essential nature) and amugraha
(grace) are not anything other than particular forms of absorp-
tion and manifestation, therefore the five -fold divine acts have
been included only in pralaya (absorption) and udaya (manifesta-
tion). This point has been conclusively discussed by me in this
very way in my gloss on the first siatra only in Spanda-sandoha.

An objection may be raised here. <“From the point of view of
Mahanaya Sastra® the different acts of absorption and mani-
festation of the universe are brought about by the goddesses
Srsti etc., then how is it that in this text it has been said (in
singular number) He whose etc.? In order to clear this doubt,
the verse says, <Him who is the source of the glorious powers
of the group of the Saktis.”

(First interpretation of Sakticakra—vibhava-prabhava)

By Sakti-cakra is meant the aggregate of twelve8 divinities such
as Systi, Rakta, etc. By its vibhava is meant the play of that
aggregate in the form of creative activity (udyoga), maintenance
(avabhasana), absorption (carvana), and assumption of indefin-
able state (anakhya), by prabhava is meant cause. So the whole
phrase Sakti-cakra-Vibhava-prabhavam means the cause of the
creative activity, etc, of the twelve divinities, such as Srsti,
Rakta, etc.

These divinities embracing the exalted Manthan-Bhairava® who
is the lord of the aggregate (of these divinities) bring about the
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play of the manifestation etc. of the universe. This is what the
sacred tradition (@mnaya) says.

A doubt may arise viz.,
Wherefore does the Lord become the cause of the manifestation,
withdrawal etc. of the universe? Its solution is contained in the
following(Second interpretation of Sakti-cakra-vibhava-prabhavam)

The objective world exists only as being manifest (prakasama-
natvena) and being manifest means that it is of the nature of
prakasa or Light which is Consciousness. It has been said by
the wise (Utpaladeva): “The entire gamut of entities appears
(outside), because it already exists in the Lord’s Self. Without
its existing in Him there would be no desire for manifestation.”
(LP.V L5. 10). Sakti-cakra is described as the aggregate of
powers, because it (already) exists as identical with the internal
Light of the Supreme. It is because of thisthat in the
revealed Scriptures it is proclaimed that the Supreme has infinite
powers, Prabhava means cause, Vibhava means the infinite
variety of junction and disjunction of the group of Saktis
whose highest raison d’etre consists in manifestation. So,
Sakti-cakra-vibhava-prabhavam means the cause of the infinite
varicty of junction and disjunction of the aggregate of powers
(Saktis) Thus the Lord by mutually joining and disjoining in
various ways all the objective phenomena which are of the
nature of consciousness and exist in Him as identical with Him
is the cause of the manifestation and absorption of the universe.
The same thing has been said by exalted, Kallata.

«(Who is) the cause of the appearance of thé glorious powers
of the aggregate of the Saktis which powers are of the nature
of consciousness,”. The two interpretations given by me are in
conformity with the wording of his gloss.

(Third interpretation of Sakti-cakra)

Also according to the standpoint of revealed traditional scrip-
ture (dgama drstya) which avers “His powers constitute the
whole world, ““and also from the standpoint of this book itself
(ihatya sthityad) which maintains that” whether in matter of
word, or object or thought, there is no state which is not Siva,”
the group of Saktis represents the world.
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(Fourth interpretation of Sakti Cakra)

According to the esoteric teaching, viz., «The void that exists
in the upper course of khecari is the sphere of Vamesi,” the
phrase also implies the group of such Saktis as Vamesvari,1°
Khecari, Gocari, Dikcari and Bhiicari which has been thoroughly
explained by me in Spanda-sandoha, and which will be decisively
pointed out in this book also in such a statement as, “They are
intent on concealing their real nature to unawakened beings.”

So as described in these two explanations, ‘Sakti-cakra® here

means the group of manifold Saktis (Sakti-cakra-prapaiica-
bhiita).

(Fifth interpretation of Sakti-Cakra)

According to ‘whence the group of senses’, Sakti means the
multitude of senses.’

(Sixth interpretation)

According to <Relying on that strength, the mantras’,
Sakti means ‘the eternal mantras! (nitya mantra)’
(Seventh interpretation)

According to ‘of the group of powers arising from the multi-
tude of words’, Sakti stands for the ‘nature of the deities like
Brahmi!2 etc.’

In these ways, I have given in detail many decisive inter-
pretations of Sakti cakra in Spanda-Sandoha. The word
prabhava means ‘one who is Free’ (inaccordance with the root-
meaning prabhavati i.e, one who prevails, one who is power-
ful), and not dependent on others like the animals.

(Another interpretation of Sakti-cakra-vibhava-prabhava):

This may be interpreted as a Bahuyrihi compound, meaning
‘One whose prabhava i.e. udaya or appearance or manifestation
(abhivyakti) comes about from the vibhava i.e. the inner unfold-
ment of the mass of light i,e, the divinities of the senses (rasmi-
puiijad) (i.e. Sankara who is manifested by an inner develop-
ment of the senses). The sense is that the recognition of the
highest Lord is brought about effortlessly ‘by the practice of
perception of the inner nature.
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(Another interpretation of the whole verse):

Moreover, we laud that Sarkara who is a mass of conscious-
ness identical with the Self) cidanandaghanasyatmanah) and by
whose opening of the eye lids and closing them ie. by whose
revelation and veiling of His essential nature there ensue according
to the view that what is within is also without the disappearance
and appearance, in other words the sub mergence and emergence
successively (yathasankhyam) of the world i.e. the body and
through its association of the external universe also, and who to
His devotee), is the revealer (prabhava-prakasaka) of the nature
(etat svariipa) of the Sakticakravibhava i.e. of the glory of the
greatness of the divinity in the form of the highest consciousness.

So far as possible the verse may be construed in this way
also. We laud Sarikara who is the cause of the greatness of
goddess Consciousness identical with unmesa and nimesa in
bringing about the manifestation etc. of the universe, that
Sankara who is the Self, and by whose unmesai.e. expansion
in the form of externality there is the manifestation of the world,
and by whose nimesa i.e, withdrawal in the form of internality,
there is the disappearance of the world. The Highest Lord even
by entering the body etc. brings about the manifestation and
disappearance of the world by the opening and closing of the
senses. This has been described in the following lines by
Utpaladeva who knew the essence of the esoteric doctrine.

“Therefore, even in practical life, the Lord, because of His
free will in the form of Maya Sakti enters the body, and by
His will manifests externally the multitude of objects which
shine within Him.” (L,P.1,6,7)

In order that people may take the sense (of the verse) in the
above way, the teacher has rejected the use of “By whose
power of Absolute Freedom,” and adopted that of «By whose
revelation and veiling.”

Herein the laudation of Sarkara implies samavesa or pene-
tration in Him. As this is what is to be obtained, it is both the
subject-matter and the goal. By taking the phrase Sakti-cakra-
vibhava-prabhavam as a Bahuvrihi compound and interpreting it
in the sense «“Whose manifestation is due to the inner unfoldment
of the group of $aktis”, the unfoldment of the group of Saktis
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has been said to be the means for the attainment of the goal.
By taking the same phrase as a Tatpurusa compound and inter-
preting it as «the revealer of the glory of the goddess of the
Highest Consciousness” to the devotees, the fruit has been
referred to. As the author4 (of the book) will say (later).
«Then he:will become the lord of the group of Saktis™.
Hence the connexion of the subject-matter (of the book) and
the means (upaya) is that of the end (upeya) and means (upaya).
Thus this Siatra (Karika) gives briefly the subject-matter, the
means, the connexion of the two and the fruit of the study of
this subject.”

NOTES

1. *Aham’ which in Sanskrit is the word for ‘I’ consists of
all the letters of the Sanskrit alphabet from <a’ to <ha’.

2. The root-meaning of the word ‘spanda’ is <having slight
movement.” The Lord is acala, non-moving. Therefore, move-
ment cannot be ascribed to Him. The word ¢‘spanda’in the
case of the Lord i.e. Siva has to be taken in a figurative sense
of creative pulsation, divine activity, throbbing with life,
dynamism.

3. The Vedantists who maintain that Brahman is sheer
calm Consciousness without any activity.

4. The teacher referred tois Vasugupta who, according to
Ksemaraja, composed the Spandakarika.

5. <Pratibhd’ is para samvit. the highest Divine Conscious-
ness which holds within itself all sound, letters, etc. and the
endless variety of subject and object as identical with itself.

6. This refers to Vasugupta

7. *‘Mahartha’ which is also known as ‘Mahéanaya’ system
refers to the Krama school which arose in Kashmir towards the
close of the 7th and beginning of the 8th century A.D.

8. These twelve divinities or Kalis are a special feature of the
‘Mahartha or ‘Krama’ system. They are:

(i) Srsti: when the will to create or manifest arises in Kali
and the would-be creation shines in outline in her, she is known
as Srsti Kali. This is the conception of creative power in rela-
tion to the object (prameyay.
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(ii) Rakta Kali is the conception of the power of maintenance
(sthiti) of the objective world through the five senses.

(iiiy Sthitinasa Kali. This isthe conception of the power of
samhara or” withdrawal of the objective world i.e. when her
extrovert form is terminated and she rests within herself.

(iv) Yama Kali manifests herself as beyond the extrovert and
the introvert aspect. She represents the anakhya or indefinable
power in relation to objective experience.

The first four represent the four powers (systi, sthiti, samhara
and anakhya) in relation to object (prameya).

(v) Samhara Kali. When Pardasamvid brings about the
disappearance of the externality of objects as related to pramanas
or means of knowledge and grasps them within as identical
with herself, she is known as Samhara kali. This is systi in the
stage of pramana. In the stage of Sthitinasakali, the experience is
“I have known the object.”” In the stage of Samharakali, the
experience is, <The object is non-different from me.”

(Vi) Mrtyukali engulfs even the Samhara Kali; she swallows
up even the residual traces of the idea of the withdrawal of the
objective world. This is sthiti in the stage of pramana.

(vil) Bhadrakali. The letter bha in Bhadrakali indicates
bhedana or afflorescence of different objects and the letter dra
indicates drgvana or dissolving those different forms again in
her essential nature. This is the aspect of samhdra in the stage
of pramana. She is also called Rudrakali.

(viii) Martanda Kali. Martanda means -sun.’ The group of
twelve indriyas is referred to as ‘sun’ inasmuch as it illumines
or brings to light the objects like the sun’. The twelve indriyas
are the five senses of perception, the five organs of action,
manas and buddhi. All the indriyas function only when related
to ahamkara or the ‘ego feeling’. <Mdrtanda Kalr’ is so called be-
cause she brings about the dissolution of the twelve senses in
the Ego-feeling. She represents the anakhya power in relation to
pramdna, because it brings the dissolution of the twelve senses in
the ego-feeling to such an extent that they become un-namable.

The four stages 5 to 8 represent the four powers of kali in
relation to means of knowledge (pramana).

The next four stages of kali represent her four powers in
relation to the limited Subject (pramata).
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(ix) Paramarkakali. She represents her power of srsti in relation
to the limited subject. She brings about the emergence of the
limited subject by merging Ahamkara, the previously described
ego-feeling in her creative power. It should be borne in mind
that the limited subject in this context does not mean the com-
mon limited subject. This limited subject is one in whom the
limitations of objects and senses have been obliterated but who
still retains the limitation of pasu or dnava mala.

(x) Kalagnirudrakali. When Parasarivid brings about the
identification of the limited subject with the Universal Self, she
is known as Kalagnirudrakali. This Kali represents the power of
maintenance (sthiti) in relation to the limited subject as she
makes the limited subject rest in the Universal Self.

She is called Kalagnirudrakali, because she dissolves the limited
subject Kalagnirudra in Her Universal self.

The experience at the level of Kalagnirudrakali is *‘I am all
this”. She is also known as Mahakali, because she holds within
Herself everything including Kala or Time.

(xi) Mahaikalakali. She brings about the dissolution of the
I’ which is posited in opposition to this in the ‘perfect I’ which
is free from all relation to objectivity. This represents the power
of samhara or withdrawal in relation to the limited subject.

(xii) Mahabhairava-ghora-candakali or  Mahabhairavacand
ograghorakali.

This represents the state of anakhya in relation to the limited
subject. This refers to that state of Parasarivid which transcends
all description in words. Hence it is the stage of anakhya. This
is the Akula stage. In it the subject, the object, the means of
knowledge and knowledge (pramata, pramana and prameya) are
all dissolved in I-consciousness. This is also called Para or the
Highest, because all the previous states are Her manifestation.

As she dissolves all the states of prameya (object), pramana
(means of knowledge and knowledge), and pramata (subject), she
is called Mahabhairava ghora-candakali. The word canda refers
to the sphere of prameya (object), ghora implies pramana
(knowledge and means of knowledge), and mahdbhairava
suggests pramata (subject).

9. Manthana Bhairava is the ultimate restmg place of all
and is also called Kulesvaraby Maheévariananda.
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10. Vamesvari is the presiding deity of the whole group of
these Saktis, The word vama is connected with the verb vam
which means to spit out, emit, eject. The Sakti is called Vamesvari,
because she emits or projects the universe out of the Absolute.
The word vama also means left, reverse, contrary, opposite.
This Saktiis called Vamesvari also because while in the Siva-
state there is unity-consciousness, in the state of samsdra, the
contrary or opposite condition happens, viz. there is difference-
consciousness.

Khecari—Khecari saktis are explained by Ksemaraja in the
following way in Spandasandoha (p. 20) The bodhagagane caranti
iti khecaryah pramatrbhamisthitah Khecaris are those Saktis
that move (caranti) in Khai.e. consciousness (bodhagagana).

These reside in the pramata or the subject, the experient, They
lead those experients who have become purified to liberation, to
the Divine, and bind those who are under the influence of
Maya.

Gocarl. The word go symbolizes buddhi-ahamkaramanobhiimi
i.e. antahkarana. Antahkarana or the psychic apparatus is the
sphere of gocari saktis.

Dikcari—Diksu disasu bahyabhiamisu caranti iti dikcaryah.
Those Saktis that function in dik or outer space are known as
dikcari. The external senses have to do with the consciousness
of space. Hence they are the sphere of dikcari saktis.

Bhiicari—Bhuh ripadi pancatmakam meyapadam tatra caranti
iti bhiicaryah. Those Saktis that have to do with the external
objects, with the objective phenomena having colour, form,
etc. are known as bhiicari.

The empirical individual experients, their psychic apparatus.

their organs of sense and action, and the objective world are the
expressions of these Saktis.

11. Nityamantra or the eternal mantra is the mantra of
pirnahanta, the ever-present perfect I-consciousness of the
Divine.

12. The presiding deities of the multitude of words are the
following:

(1.) Yogisvari or Mahalaksmi of a-varga i.e. of the class of
vowels.
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(2) Brahmi of ka-varga, (3) Mahesvari of ca-varga, (4) Kau-
mari of ta-varga, (5) Vaisnavi of ta-varga, (6) varahi of pa-varga
(7) Aindri or Indrani of ya-varga, (8) Camunda of Sa-varga.

13. Rasmi-puiija. ‘Mass of light’ here means the Karanesvari
devis i.e. the divinities of the senses, The senses when extrovert-
ed are known as indriyas, when introverted and resting in the
self, they are known as Karanesvari devis

14. This refers to Vasugupta who, according to Ksemarija, is
the author of Spandakarika.

EXPOSITION

The Sanskrit words unmesa and nimesa are very rich in con-
notation. They cannot be expressed in one word in any other
language. So they have been translated by different words in
different contexts.

The first question to be considered is that this entire text of
Spandakarika is meant to prove that Siva is changeless and one.
How then two aspects of His, viz. unmesa and nimesa (appear-
ance-disappearance, manifestation-absorption) which are mutually
contradictory have been mentioned in the first verse?

The answer is that it is only Svatantrya—Freedom or Iccha
Will i.e. of Siva which brings about both manifcstation and
absorption. Unmesa and nimesa denote succession. Succession
means Time, but Siva is above Time. Therefore, unmesa and
nimesa have not to be taken in the order of succession. They are
simply two expressions of Icchi $akti of the Divine. In Spanda-
sandoha, Ksemaraja says that there are many names of this
Iccha Sakti (power of will) in this system. Spanda, sphuratta
Urmi, Bala, Udyoga, Hrdaya, sara, Malini, Pard etc. are
synonyms of this Iccha sakti. In Spanda-nirpaya also he says :
It is only spanda-sakti which is simultaneously unmesa and
nimesa.

Both unmesa and nimesa, i.e. manifestation and absorption
simultaneously denote the Icchd of the Divine. They are not
two mutually opposed principles. What from one point of view is
nimesa is at the same time unmesa from another point of view.
For instance, the disappearance (nimesa) of the world i.e. the
disappearance of the idea that the world is something different
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toto caelo from Siva set over against Him as another con-
stitutes at the same time the unmesa or appearance of the essential
nature of Siva. Similarly, the nimesa or the concealment of the
essential nature of Siva is at the time the unmesa or appearance of
the world as something different from Siva. Ksemaraja gives
many examples in his commentary to show that what is unmesa
from one point of view is simultaneously (yugapat) nimesa from
another point of view and vice versa. He concludes by saying:

Fegaeq A frsagefa saag av Faw wrgafals wraasafy qar
qUT ATHEIAAT THIGRANT 09T & 7 |

“In reality nothing arises, and nothing subsides, only the
divine Spanda-sakti which, though free of succession, appears in
different aspects as if arising, and as if subsiding.”

Ksemaraja has pointed out that nimesa and unmesa refer to
another significant concept of Saiva philosephy. This is a philoso-
phy of Evolution. Evolution has two aspects—the arc of descent or
avarohakrama (nimesa) from the Divine upto the empirical
individual, from Consciousness upto the matter and the arc
of ascent or dgroha-krama (unmesa) from the empirical individual
upto Siva-pramaita and from inconscient matter upto sarvid or
the divine consciousness. The purpose of all the scriptures inclu-
ding Spandakarika is to show how the empirical individual can
mount to the stage of Siva-pramata. Siva-consciousness is the
upeya or the goal, the methods recommended in the book are the
means (updyas) for reaching the goal (upeya).

Ksemarija has given many interpretations of Sakti-cakra-
vibhava-prabhava from various points of view in his commentary
which should be carefully studied.

Both Ramakantha and Utpala Bhatta warn that pralaya and
udaya are not to be taken as corresponding to unmesa and
nimesa exactly in the order in which they are given in the text
but rather in a different order i.e. udaya with unmesa, and
pralaya with nimesa. “When there is the unmesa i.e. aunmukhya
or inclination towards manifestation, there is the wudaya or
emergence of the world. When there is nimesa or retraction of
that inclination, there is submergence of the world.”

Ksemaraja takes pralaya and udaya both ways i.e. in a
different order (bhinnakrama) as advocated by Ramakantha and
Utpalabhatta, and also in the order as they appear in the text.
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When taken in a different order, the meaning would be as
given above. When taken in the order in which they appear in
the text, the meaning would be as given below:

“When there is unmesa or revelation of the essential nature of
the Divine, there is the pralaya or disappearance of the world.
When there is nimesa or concealment of the essential nature of
the Divine, there is the udaya or appearance of the world.”

Both these interpretations are correct. In the first interpreta-
tion, the words unmesa and nimesa are construed with reference
to Sakti of Siva. In the second interpretation, they are construed
with reference to the svariipa or essential nature of Siva.

The text is neither a book of poetry, nor of mere academic
philosophy. It is philosophy for the practical purpose of sanc-
tifying and divinising human nature. What then is the justifica-
tion of Sankaram stumah—we laud Sankara? All the commen-
tators are unanimously of the view that stumah here suggests
samavisamah i.e. ‘we have to enter or identify ourselves with
His essential nature’. As Ksemaraja puts it beautifully Kalpi-
tapramatrpada-nimajjanena samavisamal, tatsamavesa eva hi
Jivanmuktiphala iha prakarana upadesyah. “We are united with
Him by obliterating our state of assumed agency. This treatise is
going to teach that identification with Him is the rzal reward of
liberation in life.”’

Introduction to the Second Verse:

TEXT
TRE AR EETTaaEi & s gavaErnied famn st
wafa, aEARAE A fraveeaa a3w st fadam frda, fadfgan-
faifgaami 9 Wrae: @WEEE: @W, AeRssR o ggfeaway,
g = e §e; Y TRERUE T —
TRANSLATION

Here a doubt may be raised. What is the proof of the existence
of such real nature as Samkara? How can He create the world
without any means such as material etc.? If He Himself is assumed
to be the material cause, then His disappearance would be
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brought about by the world (after creation,) just as the disappear-
ance of a lump of clay is brought about after the production
of a jar.

If it be said that there can be both appearance and disappear-
ance of the Lord, then this would give rise to difference in His
nature, and also some cause has to be thought out for His
re-emergence after disappearance, and on the creation of the
world, there would be the contingency of duality. To remove all
such doubts with one stroke, the author says:

Verse 2

g% feaafad ad w1d aearew  fAaag)
gegrngaedeat fAaisfea gafag n 3 o

Yatra sthitam idam sarvam karyam yasmacca nirgatam/
Tasyanavrtariipatvan na nirodho’ sti kutracit// 2

TRANSLATION

Inasmuch asnothing can veil His nature, there cannot be His
obstruction anywhere in whom all this world rests and from
whom it has come forth ?

TEXT OF THE COMMENTARY

TEORT AR THWACEART @@y F Fafaen w™
R ar fdu: seEmEsta sgasreTeafreEWwEeE |
74 Wra: | 5 afarfsamnugisesgasinies faommeaEas qearga
wafz 7 yewe 7 fefser, sewmE g rameergeaemWata @
w1 faQus f ar AT | gAY aRAATEiNuA TR AaqT-
Tufa | g atefran @t € mgamiaes oo e fead
TEATTA TFAH afeeata awe @ w9 av Qe aemsafadd
fg fuenfwwana 7 ‘awenfeamans: | aEw

‘TR T TG ATV T | (AT R9)
geasreTmTgtagt | atmEwe feraaret sewn wafa, safala @
ga TR aeew frafafa | sferamagerfafeivgeea faa:

q o go frfsamnfefa as: |
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wAwafad TRTORTHATET ATATVERAIIN 9 NIRRT
T AweAtaq qSUA | I ATRT safad w: Fraar freawd fg
FRHTA 7 § ALHRUTAAIANL TS FIOEATIIH: SeaTseafas-
Faetean | wiasafa saa

FAENE A FEF @wtEa] | (919¥)
TEE | QEAMERANEANCANE FEACAOH, | T 9 *W qewf] o
TFHFR: Faifaceaey fadeuggeew | = frifacafraasr wafa
afeRacafaarEe foad, arae fraaw wft g ada faee-
g aa feaafafa | srawan Sasivan s afe faawafa seg-
THETATAIA 7 WA IaEATafaas aq Sfaam |\ aaeg

‘qy1 e afesn AgLA: |

qIT gRASIed SRg=aqaq | (To Yo ¥)
FeaTeTa e

‘earfaaTETeTETIET || (0 To qINIq0)
sft qEtemgTn @ adeewdn wpheud aavsd faren wEnfaw-
THETAATEY FAgHSwaa goad | @& 9 aa feaqada aoenfwma-
faeaar dtern st | = qETd fawsa: a9 afe aeomeTEgy 1)
wafeaid aw w3a 7 fg vag 7 2@ ¥ aFaframgs aenfa-
Tafy g feaafacagen @wew | Stsmd fewsa: | qagE
wafa 7 sRafeaeiafs aaenfriaait § @ ga wramwEeaTaer-

Tafafrmmafafamfea sEwat afact aqormrEssTatE:
Y T WAAd A aeaa AT Aeged gRIacaar awTatet
guANEA W gafuen w9 Aafaqdad, afg o swfgmn
ngHfeeenr  sfefragdmae] genfwiaafe awde
feamqremfa SEgREEET aEEGTETRd A e
Ffrageee: TUeTEE FeanmEar sew fafawd faamaastte
@A | guEd AT

eqwTa: @ fasia g e &9 @m0’ (¥1R8R)
ZfA | Td aF oF T TEAFTAT AR AEAR(T T AICAR TR
faesfa 7 am Jwwmfe fEfsafadus goun,—sfa s fred
§ o go T FHEIAMA qT3: |
. @o Jo AT A 9TE: |
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faranfiaafad caswwrmmfafag daaatafa | Ao fagrasmam-
THTEY  SHTOE AT JUdTd AFAafa a1 wadaacafagaaia
senfefaraasgfafe: | agramengTRfwearaS
‘saTareafe gEqat Sfifad arfa e
dumafy a0 sa: g @ qHEE 1 (o q Ao YY FElo)
gfa | aenfaadd s fead gt seTewTE qaTanfa aw
fead aeaTiTEd | aovwT 0 ; aed fagsl eivieTwi wafa A @-
s fafsaq | sa o ferafamaa featsas Rl ban
fagiam avam Qfefeafrdgrmmmawtants : |E
AFATTRgean | TR HAgaAaTaE:
"TCHIIAT TAATAT T T qR AT | ,
Sl a9 T a9 SEreTATfa AT aAn A wrfa 0’ (So o 9&130)

gfa \ s fg waAmE sSITgEaE RN EnTtat e A fwfse-
Twreaa: | frsw aa feamfaeacdioamaR, gearw feafafa sawa?
gatser 7 fadueaa friemiemamfugasfa gt waeawEa-
qeadvig wiaasaw | agaan

‘IRT AT T qET AT 9w 0 (q1e)
gfa &

‘qEaTsgERTI AT A Araedr 7 av o ) (R0%)
zafy 7 | gatagAraaTafa dharRt swEft gafass awmta
st afa 7 aeq A sfaguiste, aar g afadus o= @@
sfrius sawi qafe @ fagnfwfariafee fafgrame o gfa
‘afgda  warffagraTRTma e fan g faaATaeT-
aFW | wiasafa daq,

‘F g MsaE@r WA 1 (q19)
TeaaraR | G e fava favamd fammmgrafeaft mge
TACANTATRS ATA(HCATWILAT HIY qIEATa’y agured  afea:  wow=-
AT FAANAEATACAINAT  AGUIATA ATV | TEIAE
A ETRaEEA_ | agaata

‘TITHET T FeAT: AFAFAOMAT 1 (219)

Tegaafa wgn sfaafean | 0@ @ @ sfragaateEsmm | gaRar -

9. o o ¥TgeAT A 913 )
2. Fo @o To FAFA A5 |
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Iy fasaTeamy siteragay an: adtagfaeigeatenta aea-
efa: fefsagarfmd o smafaame @ fafesg
qIaEY 7 g ageRiwrgre sfqaad sIEdR TR 10

Translation of the Commentary

Of thati.e. of Samkara who is a compact mass of Light and
Bliss and who is everyone’s own being, there is no where i.e. in
no space, time or form any obstruction i.e. any impediment in
His free advance, because nothing can veil His nature. This is
the purport. In this world, whatever, e.g. prana (life-force),
puryastaka (the subtle body)’ pleasure, the blue colour, etc. that
may possibly be conceived to have the capacity of veiling the
Light of Consciousness is nothing if it does not come into light
(na prakasatey and if it does come into light (prakasamanam tu),
then it is only the nature of Samkara whose very form is Light
(of Consciousness). Then what is that which can obstruct or
what is the meaning of obstruction? The author proves this
very fact by adding the qualifying clause ‘in whom all this objective
world rests’® (yatra ityddind) etc. to the nounclause ‘His obstruc-
tion is nowhere possible etc.’ (tasya na nirodho’ sti kutracit etc.)

Yatra means ‘in that consciousness which is one’s own Self’.
Idan sarvam kdryam means ‘the entire world consisting of
subject or knower (mdtr), means of knowledge or knowledge
(mana). and object or the known (meya)’.

Yatra sthitam idam sarvam karyam, therefore, means, ‘In
which Consciousness this world consisting of subject, object
and means of knowledge etc. rests’. By ‘rests’ (sthitam) is meant
by whose light, it comss into light and thus obtains stance.
How can there be an obstruction of His by that world? Because
by His obstruction that which is considered the obstructor it-
self can by no means appear. This is what is to be supplied to
complete the sense. As has been said in Ajadapramatrsiddhi (21).
“How can there be any restraint of His by prana (life-force)
which is identical with Himself?"

(An objection). A question may be raised—*That alone
can have the light of stance which is produced, but to what
does it owe its very production”? In reply. it is said, ‘From
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whom it has come forth.” Discarding the Consciousness as the
cause of the world which is verified from one’s own experience
from the standpoint of memory, dream, ideation, creation by
yogls, it is not proper to suppose pradhina, atom etc. to be the
cause of the world, for such a cause has neither proof nor
reasoning in its support.

By the word kdrya (effect, product), this is what is implied,
“That is said to be a product which is produced by the action
of an agent, not that which is the outcome of another insentient
cause. According to what has been said in I$varapratyabhijiia,
causality in the case of the insentient cannot be proved. This
will be made clear in the following line in thisbook. “The pair
of states is said to be the doer and the deed. (I, 14).” The word
‘all’ (sarvam) in the verse implies that the agent is independent
of material, etc. It is never witnessed that the produced product
such as the jar can conceal the nature of the agent such as the
potter, etc.

(Another objection). The process of coming out can occur
only in the case of that whichis already contained in somzthing.
Then is this world contained in something in the very
beginning?

(Reply) No, it is not contained in anything else, but in the
self-same Consciousness. That is why it is said in the verse, “in
whom it rests’’. The phrase, ‘in whom it rests’ should be used
twice by repetition This is the sense “If the world did not exist
in Consciousness, undifferentiated from the light of I-ness, how
could it arise from it without the need of material, etc? Since
according to the sacred tradition as expressed in the following
lines:

«As the great banyan tree lies only in the form of potency
in the seed, even so the entire universe with all the mobile and
immobile beings lies as a potency in the heart-seed! of the
Supreme ” (P. Tri 24) and according to the reasoning afore-
mentioned in <Because it already exists in the Lord’s Self.”
(L.P.I. 5,10), this world already rests in Him, gleaming as identi-
cal with Him. Therefore, it is perfectly valid to say that the
Lord whose nature is consciousness brings about the emergence
of the world in the form of congealment of His essence
(i.e., He materializes His essence in the form of the world).
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Thus the syntactical construction must be made differently.
The particle ‘ca’ should be interpreted in the sense of eva (g7)
and should be putin a different order, So now the line would stand
as Yatra sthitam eva (yad) idam sarvam karyam yasmad nirgatam,
meaning ‘only as resting in Him is all this world come forth.”

(A third objection) «Well, if this world has come out (i.e.
separated) from that Exquisite Mass of Light, then how can it
be manifest, for nothing can be manifest outside Light? It
would be inconsistent to say that something is separate from
Light and is yet manifest.

(Reply). To answer this question, the clause ‘from whom it
has come forth’ should also be repeated twice and should be
construed in this way, Yasmad nirgatamapi (sad) yatra sthitam,
i.e. from whom even when it has come forth, it is still resting
there. The particle <ca’ has to betaken in a different order and has
to be interpreted as meaning <even’ <This is what is meant to be
said—‘That (the world) has not come out from him as does a
walnut from a bag. Rather the self-same Lord through His abso-
lute Freedom manifesting, on His own background like a city
in a mirror, the world as if different from Him though non-
different, abides in Himself.”

(Fourth objection). Well, it may be granted that there is no
obstruction to Him by the world in the states of manifestation
(creation) and maintenance, how can He avoid being concealed
in the state of the world’s dissolution which is of the nature of
naught, akin to sound sleep? Without the perceptible world,
the perceiver, viz., the perceiving consciousness is nothing (i.e. a
subject without an object is meaningless.)

(Reply). The question can be answered by a repetition of the
clause yasmat nirgatam api sad yatraiva sthitam i.e. from whom
even while come forth it abides in Him i.e. even the created
world in the state of dissolution abides in Him asidentical
with Himself, There is no other annihilation of it in the
form of a void. In accordance with what is said in the
verse given below, the void cannot be reasonably conceived
without Light serving as its support. As has been said in
Svacchandasastra «It is (really) nonvoid (a$ianyam) which is said
to be void (Siinyam), for Siinya only means abhdva or absence
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of objects. O goddess, that is to be known as abhdva (absence
of objects) in which all objective existents have dissolved.”

Therefore nothing whether space, time or form can be said
with propriety to obstruct Him whose work is this whole world,
by whose Light it is manifested, and even when dissolved it
abides as identical with that Light.

Hence this principle is all-pervading, eternal, full ofall
powers, self-luminous, and eternally existent. In order to prove
its existence, no poor means of proof which can reveal only an
unknown thing can ever be appropriately applicable or possible.
On the contrary, the means of proof and all other things them-
selves depend on the truth of this principle. This has been said
by my venerable teacher in Tantrdloka:

«He the great God is the utmost life of even those proofs
which constitute the life of all things.” (T.I 55)

The phrase Yatra sthitam (in whom it rests) should be
applied twice by repetition, and so the whole thing would mean
«This world even when it comes out from Him rests in Him,
by whose light, it being manifest rests in Him as that light
itself, with whose light it is identical, whose light alone consi-
dered in its entirety is sufficient for its (the world’s) proof.”
The world is nothing else than this principle.

Thus there can never and nowhere be any obstruction, as is
proved by one's own experience, to this Spanda principle which
reveals that where manifestation, maintenance and withdrawal
all meet-and which brings about things most difficult to be
accomplished. As has been said by Utpaladeva:

+O Ruler ofall, glory to thy unprecedented rulership which
has indeed nothing to be ruled (for there is nothing different
from thyself over which thou couldst rule). Thy other ruler-
ship (in the form of Sadasiva, I$vara) is also exactly like thy
own by which this world does not appear to thy devotees in the
same way as it appears to others” (Utpala stotra XVI, 301).
The sense of this verse is that nothing appears as different from
the Light of manifestation, since the manifest world is one with
the Light of manifestation.

(Means for mystic Union):

Moreover, since there is no obstruction to this (spanda)
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principle whether in the state of cessation as indicated by the
phrase Yatra sthitam (in whom resting) or in the state of ex-
pansion as indicated by the phrase Yasmac ca nirgatam (from
whom came forth), therefore the yogi should be intent on en-
trance in his essential nature in both nimilana and unmilana
samadhi.2 As will be said (in this book). <When agitation
ceases, then occurs the highest state3 <(1,9) Similarly, «Whether
it is a word or object or thought, there is no state which is not
Siva.+” (II, 4). There cannot be an obstruction to or negation
of one’s real nature in any case even though there may be exist-
ing somewhere an experient like the Buddhist who maintains
that there is no Self or there may be somewhere a proof which
is considered to be its annulment. Because if he that is the
denier of that (essential nature) is not (already) existent as a
reality, then his denial becomes a picture without a canvas.
Similarly, the proof which is its negation also becomes ground-
less without the existence of the denier. This in itself is the
proof of the reality of the spanda iattva that it is manifest
(prakasate iti) in the form of that very denier. The reality of
the experient (pramata) which is thus proved goes to show that the
Lord who is an eternally established reality (adi-siddha)® and
who is identical with the reality of one’s own Self does exist.
Thus the reality of the Spanda principle has been tacitly affirmed
without using any words, even by him who had come forward
to deny it. This point will be clarified later in this book in
«There can be no disappearance of that inner nature.” (I, 16).

Thus this book describes the fact that the principle of San-
kara which is both transcendent to and immanent in the world,
which brings about manifestation, maintenance and with-
drawal of the world is one’s own essential nature. That which
is the object of meditation in all the theistic schools is not
anything different from the spanda principle. The diversity of
meditation appears entirely owing to the absolute Freedom of
this Spanda principle. In fact, the entire universe is only the
manifestation of the essence of the activity of this principle.
This has been explained by way of suggestion in the line. <By
relying on that strength, the mantras become endowed with the
strength of the omniscient” (IL,1).
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Thus there is no room for the aforesaid objection. Let intelli-
gent people who are unprejudiced and are not haughty examine
for themselves the difference between my commentary and the
commentaries of others on the Spandakarikas which are like
desire-granting gem. I have not openly shown that difference in
the case of every word for fear of the increase of the volume of
the book.

NOTES

1. Hrdaya-bija (heart-Seed) is also known as Samhdra-bija
symbolized by the mantra Sauh or ma-ha-a. Srstibija is ahdm.
It is also known as pindanatha-bija,” symbolized by the mantra
r-ks-kh-em.’

2. Nimilana and unmilana samadhi; Nimilana samadhi is the
inward meditative condition with closed eyes, in which the indi-
vidual consciousness gets absorbed into the Universal Conscious-
ness. Unmilana samadhi is that state of the mind in which, even
when the eyes are open, the external world appears as Uni-
versal Consciousness or Siva.

3. This refers to the state of nimilana samadhi.

4. This refers to the state of unmilana samadhi.

5. Adi-siddha means that it is an eternally established reality,
it already stands proved before any denial or negation tries to
disprove it.

EXPOSITION

This karika expresses the fact that the world consisting of
pramata (subject), prameya (object) and pramana (means of know-
ledge) exists in Siva or the spanda principle, even as the reflection
of a city may be said to exist in a mirror. It is nothing but the
mirror and the various objects in the city which appear different
from one another and also from the mirror are nothing but
the mirror itself. Thus the world is nothing but Siva, though
it appears different from Him, even as the various objects
reflected in a mirror appear different but really speaking are not
anything different from the mirror.

The first point that is made out is that when we say that the
world rests in Siva or that it has come forth from Siva, we are
speaking only from the popular, empirical point of view, not
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from the metaphysical point of view. The world is not contained
in Him as a walnut in a bag where the walnut has its own in-
dependent existence and the bag for ilic time being contains it.
The world has no separate existence from Siva as the walnut
has from the bag. So also when we say that the world has
come out from Him, it is not meant that the world has come
out from Him as a walnut comes out from a bag where both
the walnut and the bag are separate from each other. The world
and Siva are not two separate entities. Siva is the world from
the point of view of appearance, and the world is Siva from
the point of view of Reality. Siva is both transcendent to and
immanent in the world—both Visvortirna and visvamaya.

The second point that is made out is that since the world
owes its existence to Him, it cannot conceal Him even as a pot
cannot conceal the potter, nor can it serve as an impediment in
His free Self-expression and Self-expansion. That is to say He
cannot be limited by space, time, figure, etc. This has another
very important implication. Since the real or metaphysical Self of
each individual is essentially Siva, the world cannot throw a
pall over it. Only the individual has to recognise his Self. As
Kallata puts it:

T GEITEATITHY SATseTfeaeawaacaTs 7 Fafaq faw:

“Nothing can obstruct Him even in the state of the world, for
the Self as Siva has the nature which cannot be veiled.”

This Karika has also a mystic implication. Ksemaraja has
clearly pointed that out in the following words:

faferAiaramfugasfy  Afmr  aeaaEEREmeE w9fa-
T |
“Both in introverted and extroverted state of meditation the

yogi should be intent on entering his essential nature which is
Siva.”

Introduction to the third verse:

TEXT
M SnfaEnrEgn:  @WEt AEwaa afs  sorsatEaie
Fafafoeead aw  SwREEEay taRe e, ——tf agw
xSt Sfaatuasafanfa—



34 Spanda-Karikas
TRANSLATION

An objection may be raised, ‘““‘Such nature (of Sive) is not
experienced in the state of waking, etc. Accordmg to the argu-
ments you have advanced, that nature is not restrained by any-
thing or any one, but in the state of waking, etc, it is concealed
by itself (because in these states such reality is not experienced).”
On account of this doubt, the author explains to the uncom-
prehending in the following verse what has already been said.

VERSE

sarfefadsiy azfam gaqfa
fraad froneda sawragTEeya: 13

Jagradadivibhede’pi tadabhinne prasarpati/
Nivartate nijannaiva svabhavadupalabdhrtah//3.

TRANSLATION

Even though differing states like waking etc. occur in which,
however, that Spanda principle remains identically the same, that
Spanda principle never departs from its own nature as the identi-
cal Experient (in all the differing states).

TEXT OF THE COMMENTARY

AW TWeess: fsomaaca | dwwfag TweRwE-
gueart w2 atfrafagsfy ar aromrsamemfest sadfe—marast
ﬂagfaaﬁ-t Wiy awed fromeafa: s AfagE-

ﬁaﬁla&%mmmﬁm
7 fefoaeaaTaia | ITeYAT SadiaT AR qE F@EaAagr |
aged gafy @7 a9t 7A@ AATEHHARETAAEIIan fag,
YA TF 7 TAwTaT frac, SeAwd Eaeatiy atgretaaded
a w1a afq: | gEERisy fasreaewEasiy @ faada w0
srrafefavieen fasmgre Fgeaefva ofq, aefsearawamsm
THHAETTTHTIEY TAA: | ToH TIRTHS aohd afagaraatassa |
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FAETEAN  TFTACATAWSIATATHRAT  WoraTae et | oawe

qaegufes wafa nzu
TRANSLATION

The word jagrat is synonym of jagara, for it has been used
as such by the cultured ones.! Though differences in the states of
waking, dream, and deep sleep well-known among common
people or in the corresponding states of dhdrana (concentration)
dhyana (meditation) and intense absorption (samddhi), well
known among the yogins continue as different from one another,
yet as a matter of fact, that spanda principle never departs from
its own invariable nature as the Self of all and as the Experient
of every state. If that principle were to depart, the states of
waking etc. being devoid of its light would not appear at all.
Its nature as Experient in the state of waking and dream, is
proved from Self-experience in the case of every one. Though
in the case of deep sleep, its nature as Experientis not similarly
known directly, yet it is proved from subsequent memory of it
(the deep sleep) which could not otherwise justifiably occur
unless there was a previous experience of that deep sleep. It
(the Spanda principle) never departs or deviates from its nature

q. Fo Mo Fo frwfafa qre:
% o o INFAGATCHA TS |
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as the Experient. Its objects of experience, such as state of deep
sleep etc. may through its greatness, deviate with pleasure.
Where is the harm in this?

The word ‘eva’ isto be taken differently from the textual order
in the sense of api (also). The meaning would then be ‘Even
in the absence of the states of waking and dream i.e. even in
the state of deep sleep the spanda principle does not depart
from its nature’.

(First explanation of tadabhinney:

The phrase tadabhinne (not separate from that) besides
qualifying the phrase jagarddi-vibheda (differing states of wak-
ing etc.) serves as a reason.? It means ‘Because different states
of waking etc. appear as non-different from the nature of Siva
(who is prakasa), therefore, these are of the form of light. How
can that which is identical with the other remain if the other
departs? i.e. Since waking etc. are identical with Siva, how
can they exist, if Siva or the spanda principle with which they
are identical departs (from its nature as Experient).3

(Second Explanation)

Or tat (that) may be taken as subject of prasarpati, and
abhinne (not separate) may be interpreted as the identity of
waking, etc. with reference to Siva. Now the construction would
be tar jagradadi-vibhed’pi (satiy prasarpati, and the meaning
would be that “Spanda principle even while there are differing
states like waking, etc. flows on i.e. assumes diversity. It never
departs from its nature.’*4

Moreover, do the different states of walking, etc constitute
parinama (transformation or evolute) as the followers of Sarmkhya
and Pajicaratra believe or vivarta (illusory appearance) as gram-
marians, etc.5 believe? The phrase tadabhinne has also been
used by the author to refute their theory.

(Rejection of the theory of parinama)

If the manifold states being transformation of consciousness
were even slightly different from pure consciousness, then on
their transformation, consciousness would also be slightly
transformed. On the transformation of consciousness itself,
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nothing would appear (lit. would come to light).® Therefore, the
theory of transformation cannot hold good. As has been said
in Srikirana.?

«There can be transformation only of the insentient. It can-
not be rightly applied to the sentient.’”

(Rejection of the theory of vivarta):

That which is perceived cannot be unreal, for if it be unreal,
there would be the predicament of the Brahman principle also
becoming unreal. Therefore, the theory of vivarta is also incon-
sistent inasmuch as it connotes unreality, separation and the
assumption of another form.8

From tadabhinne follows God’s power of accomplishing even
what is not within the range of possibility. Inasmuch as the
Lord manifests the differing states of waking, etc, in the mani-
festation of that difference itself He manifests His identity.l
Thus He flashes forth in difference by His power of apara, in
identity by His power of para, in the form of identity in diver-
sity by His power of parapara. Thus it is God Himself who is
manifest in the unparalleled Trika principle® (the principle
of triad).

From the mystic point of view this verse teaches that He is
Samkara Himself who even when remaining in the different
states of waking, etc. constantly contemplates this identical
nature of himself and thus experiences himself as the (ever-
present) Experient.

NOTES

1. Strictly speaking, the noun form of the verb jagr is
jagara, but <jagrat’ has also been used as a noun even by well-
cultured writers. Hence the use of ¢jagrat’ in place of jagara’
is justified.

2. This is known as hetugarbha visesana i.e. an adjective
which does not only qualify the noun but contains implicitly a
reason also. The reason which is implicit in this adjective clause
is that <because the states of waking, dream, etc are non-different
from (i.e. identical with) the nature of Siva which is light, there-
fore. they are also of the form of light’.
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3. The idea is that since waking, etc. are identical with the
spanda principle, they cannot remain i.e. they cannot appear
or be manifest if the spanda principle as Experient departs. In
the absencc of the Experient, they will also vanish.

4. The nature of Sivais not only permanent experiencing
principle, but while remaining permanent experient, He
assumes various kinds of differing forms

5. Et cetera refers to the Vedantins.

6. Just as when milk is transformed into curd, the milk has
disappeared. It is no longer milk. It is now curd. Even so if
consciousness is transformed into the manifold states, it can no
longer remain consciousness. On the disappearance of conscious-
ness, the manifold states will also vanish, for there can be no
experience without the experient.

7. Srikirapa is the title of a book on tantra which is not
available now.

8. There are three characteristics of vivarta, viz.

(1) it connotes illusory appearance (2) separation and
(3) assumption of a different form. Since the world is not
unreal nor separate from, nor, of a form different from Siva or
Consciousness, the theory of Vivarta cannot be accepted.

9. Without the Experieat’s continuing as identical in the
different states, their differences themselves cannot be experienced.
Therefore the experience of difference itself reveals the non-differ-
ent i.e. the identical nature of the Experient.

10. Sadardha or half of six means three. This refers to the
Trika philosophy of Kashmir which maintains that in manifesta-
tion there are three saktis (powers) of Siva that function, viz
(1) para the highest stage in which difference from Siva has
not yet started, (2) pard-pard, the intermediate stage in which
in spite of difference the sense of identity persists, (3) apara in
which there is complete difference.

EXPOSITION

Two important points have been made out in this karika.
Firstly, states of experience may differ, but the Experient does
not deviate from his nature as Experient. He remains identical.
As Kallata puts it:
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«Since the Experient remains the same in all the three states
of waking, dream, and deep sleep, there is no deviation in his
nature, just as the lotus remains the same in all its five parts.

The following verse quoted by Utpala Bhatta beautifully
expresses the same idea:

TR WRISH ATITAT: FETIA |

71 favearsgast aveRT g frmar

«This difference is of the states not of the Experient who holds
them i.e. who experiences those states just as there is difference
in the sprouts etc. of the lotus. but not in the sakti (power) of
the lotus.”

The differences themselves point to one common identical
Reality which acts as anusandhdtd i.e. which joins those differ-
ing states into the unity of the experience of one individual in
the form ‘I who was awake, had a dream in sleep and then
enjoyed sound sleep.’

Secondly, the different states of experience are nothing but an
expression of Consciousness itself. They are not different from
Consciousness.

These differing states can neither be explained as parindma
or transformation of consciousness nor as vivarta or illusory
appearance. They are simply a display of the Svartantrya (abso-
lute freedom) of Siva.

There is a practical aspect of this philosophical truth in Sadhana.
One who contemplates zealously over the identity of the

Experient in the midst of the changing states of experience
becomes identified with Siva.

Introduction to the 4th verse:
TEXT

w1 § ‘geRad dfagd gefawEmEREwRiaad’ owmw geawat
AREATT UF qeafafa QT qaea; 3 AESfaNeaa: a4a gard-
qifufacera seRta Waiaer: Sfaosramda waaaaeta

q @o g0 frurafafa a3
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TRANSLATION

The followers of Buddha say that we see that joy, aepression,
etc, are only different altered forms of one single consciousness.
On the strength of this argument they hold that the continuum
of jiiana or knowledge alone is Reality. (i.e. there is no jiata-
knower or experient apart from jiana or knowledge). The
Mimamsakas hold that, that which is known in the consciousness
of ‘I’ eclipsed by the conditions of pleasure etc is the Self. Both
are refuted by a single verse (which follows)

TEXT OF THE VERSE

og get 9 gt 9 twrdeatfaEfa:
GATIICATTEYN qAAFAT qT: TFEF 1 ¥ )

Aham sukhi ca duhkhi ca raktasca ityadisamvidah/
sukhadyavasthanusyiite vartante ’nyatra tah sphutam//4.

TRANSLATION

I am happy, I am miserable, I am attached—these and other
cognitions have their being evidently in another in which the
states of happiness, misery etc. are strung together-4.

TEXT OF THE COMMENTARY
T QATE gt & 0T §:@ GERTAGAT TH JIAcaTLaal g @nentan
Faw weaeagfase 'R @fadt st at srwafa st
T adaTaE feraf v wanfas Foan | s afrse

WRARAEHAAE 7 98q | TRREGeaaiam< e aaaf |

FRASTA, gEATEEATAT  JATATESTEIAaT—Ieut  atereafer
FEREAET A s ATganeTadT fead | a1 grAATa AT
AT fRg e R s wEE R T e A T e s
fr o FEATREEETE WG, A ENATNAT AR T a e -
qFed T, AqEfaeadd g Wi afa @€ geaw sfa gfemam,—-

{. ®o @o o gefq q13: 1
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IO gFARERARWMIEEafaiaaa:  watw: 1 gaetafa:
sreafaa qtean | wFAFa g a4 58 qfFaagfaat aatsenty: fwf=-
gafeafafa amfwaieramgafaasay | dwiaraferm g oafeed

et | WE gEieatfedfadt awat sRrafa qaeweEey At
b CLEERNE LG (3 o e Awwaifaafas aaw  faefe,

T @Aty agRett @eEaE,——gf T 'E
garfufacegatsaarenta g fomma: | a2 g fremgan asawmom
e gfacat fassfa aar preewreErami glaenfrevara aanfa
T friuwt: gafdfaameanafa 7 afaegds safeaefc « o
FSE Tqw Tearfasraifaufgru oF gat ataTy aaatsaamm:—
gfacarfedifaaferani giesyfarmE 1 fassreagw a@-
wnfe EaETAARTAfARTTae & frarawaafafa adan ge-
FARAR T aream 3fa nvn
TRANSLATION OF THE COMMENTARY

The same 1 who am happy, am miserable, am attached, being
connected with affection which rests in pleasure, am full of
hatred, being connected with dislike which is associated with
pain—these cognitions or experiences abide in another which is
the possessor of these states (avasthatari), which, in other words,
is the permanent principle of Self. They rest inwardly in that
evidently i.e. with one’s Self as witness. Otherwise the inter-
connection (anusandhana) of the ephemeral cognitions and the
ideas born of their residual traces will not be possible, for
those cognitions disappear as soon as they arise and cannot
leave behind any traces. Thus the vikalpas (ideas) supposed to
arise out of them cannot actually arise. Not being perceived in
experience. they cannot lead to any activity.!

The particles ‘ca’ used with equal fitness (with all the three)
express their inter-connexion. Anyatra means in another. Of
what kind is this other ? Sukhadyavasthanusyita qualifies anyatra
(the other) and means that other in which states of pleasure,
pain, etc. which arise and subside are interwoven i.e. are strung
together i.e. that in which pleasure, pain, etc. stay inwardly as
flowers are strung together in the form of a wreath in a string.

Q. o go wafefa ars:



42 Spanda-Karikas

Tah i.e. the previously experienced states when set in a
congruous connection refer to their recollection. According to
the view of the philosophers who believe in the momentariness
of cognitions, memory is born of the residual traces of the previ-
ous experience, and is, as such, only a form tinged with the
previous experience. Thus it can only be similar to the previous
experience. It cannot bring back to consciousness the thing as
it was actually experienced in the past.2 (Let such philosophers
please themselves with such a view of memory. It cannot be
accepted by others).

The author suggests that when there is a permanent experient
who abides inwardly in the consciousness of all, every thing is
set aright. Enough of these subtleties which will only prove to
be unpleasant to students of tender heart. Seekers after such
subtleties may look into Pratyabhijfia3 Since the author has
referred to this reasoning, I have tried to explain it briefly. Let
intelligent people not blame me for this brevity.

(Second explanation of the text)

In order to refute the Mimamsaka, this (i.e. the word Atman
or Self) should be interpreted in this way.

Those experiences such as ‘I am happy.’ I am miserable
exist anyatra i.e. in another. ‘In another’ in this case should
be interpreted as ‘in the puryastaka Experient’. So the experien-
ces of pleasure, pain, etc. exist in the puryastaka experient who
is suffused with these experiences. Sphutam or ‘evidently’ means
‘to which popular belief bears witness.” Anyatra in their case
does notmean ‘in Samkara’ who is compact mass of light and
bliss and who is our own essential nature as is accepted by us.
Therefore, this Self is not always tarnished by the conditions of
pleasure, pain, etc, but is rather of the nature of consciousness.
when He by His own impurity to be described later conceals his
essential nature and appears in that state, then He is in the
Puryastaka state, and has the experience of happiness, etc. It
has already been said that even in that state, pleasure etc.
cannot obstruct His real nature. He is never concealed by
pleasure, etc.

The real purport in saying ‘I am happy; I am miserable’ etc.
by abandoning such beliefs as I am thin; I am fat etc is this.
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One recognises one’s essential nature as Siva by submerging his
Purystaka state which is full of experiences like pleasure, etc.
in the inner essential Self and also by dissolving along with it
the external aspect consisting of the body, jar, etc. Thus one
should always make an earnest effort for allaying the Puryastaka.

NOTES

1. The idea is that when jigna (perception or cognition)
disappears as soon asit arises, it cannot leave behind any traces.
Thus on this theory of the momentariness of perception, memory,
will not be possible.

2. This means to say that similarity of the past experience
which is all that the Buddhists can maintain on the basis of
their theory of the momentariness of cognitions cannot lead to
the belief that it is the same thing which was actually experienc-
ed in the past. Similarity is not sameness. Without the belief in
the sameness of the past experience, memory is not possible. And
without an identical pramatdor experient who can connect the
past experience with the present, there cannot be any sameness of
experience. Thus without an identical pramata or experient,
memory would be impossible.

3. This refers to I$vara-pratyabhijiia of Utpaladeva.

EXPOSITION

The first point to be borne in mind is the significance of the
use of plural.in samvid. Samvid in plural (samvidah) means
perception, cognitions, experiences. They are not the same
samvid whichis one identical, uniform consciousness underlying
all other samvids. As Ramakantha puts it:

‘g dfag SusreET sgfafa vpelY qromiasy, AraTafwsiaa-
FAIfaaEa AT qAAI TS gETafqaaegastead qg  gar gar
T—IAAT  TEATITEAEAAEFAR Srar &Y, &fag wfa
g fafesr” |

“Samvit or Consciousness in its highest sense is really one, the
Experient of all, flashing forth as ‘I’. On account of the absence

of that awareness brought about by maya-sakti, it becomes the
cognizer of such impermanent incidental experience as ‘I am happy,
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I am miszrable, etc., Really speaking these are the states of buddhi
(inner determinative consciousness which assumes the role of the
self or the Experient, and the real Experient on account of its
co-relation with buddhi etc. misconceives these states as his own.
It is because of this that the word samvid has been usedin plural.
They really belong to the pseudo-experient buddhi, not to the
underlying Samvit, the Self, the unchanging, identical Experient.

The other important point to be borne in mind is that though
these states are not of the Self, though they do not belong to the
essential nature of the Self, they are held together into the unity
of one experience by that unchanging identical Experient that
runs like a thread through them all. This is what is meant by
saying gmqyigq\a gdq ar: “Those states have their ratio
essendio in another Experient that runs like a thread through
them all. Ramakantha explains the status of this experient
beautifully in the following words:

A F qEIIOIEATATIHRET FRATAGIE:

FFATAGIRAT: AT FA1, faex

ITAYATATTATE TF 0T FHTT 11

“He (the Experient) pervadesall the preceding and the succeed-
ing states throughout which is well-known even to all empirical
selves:he provides that synthetic unity which servesas the founda-
tion of all pragmatic life. which being unchanging. permanent
Experient ever shines as one and the same.”

It is this important truth which the great German philosopher
Kant expressed after nearly one thousand years, in his famous
concept of the ‘synthetic unity of apperception’.

Lastly, this philosophic truth must lead to yogic practice which
Ksemaraja describes in the last section of his commentary.

Knowing that changing states like pleasure, pain belong to the
puryastaka ie, the psychological or the empirical self. one
should establish oneself in his essential Self which is the real
Experient, which is the nature of Siva.

Introduction to the 5th Verse:
TEXT

Irqafafagt aReaRmATETIIRATRAATdafag  saraaeanar-
witfa sfawrnfa gecawanmsT geTeTET:
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TRANSLATION

After re-asserting the untenability of all other theories by
means of the aforesaid reasoning, the best! of the teachers of the
secret doctrine, who, knew the revealed traditional teaching, the
reasoning on which the truth was based and who had also per-
sonal experience, firmly declares that the spanda principle
established by reasoning is decidedly the truth.

TEXTOF THE VERSE

AGEAGE AXA WY AZH T A
7 arfea gawatsfa azfea aramga: u y

Na duhkham na sukham yatra na grahyam grahakam na ca/
Na casti madhabhavo’ pi tadasti paramarthatah// 5

TRANSLATION

Wherein neither pain, nor pleasure, nor object, nor subject,
exists, nor wherein does even insentiency exist—that, in the
highest sense, is that Spanda principle-5.

COMMENTARY

7z afeafsaggugaara fiadafas ag ng asdagaEs
JURFARfEAT AT AAAH TR ATt aw
Wlmﬁgaﬁwﬁrmaﬁmﬁmﬂwmﬁw
AT | AT

'TERTATAT FHTIAISAT ATRTores faeafa 1 (o w0 i)
gfa tgmaﬁﬁmﬁﬁm sAgeqeRauRT:  simETRatv-
T ET aeaa—

‘eI araTeETSfaataE (=13)
Teae 3EgaETfe Aienfe AR 9 @ A AOTHHOA aeanted |
T AEAMPAEHTOL TATHT avcafaeq@wd, Fearg 1 afed 7@-
wasfy gfa | gewEt e TraeTafe aw aifer @isfa fg @ s
Fawfe, gud A4y TAERTaE ®fwoata, 7 1 gy
FafaewraY Wafa aewe saTvTaaTafag: | whasafa da@q

T g AsagE w1 (19¢) '
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e | @i AEwTE Qraate sfaRTraNE TAd e agrearsiy aw
afe quseaafas: sfaee: ‘fae s’ ofa, aenfa wmareaere-
mwmfamamumwwm
‘wqvTawaTaer fawet fagoraaT
gty FhfeFTfaerermm: 1 (fo To 1w149)
gfa | wgAmmwasta
‘FEEHA AT 9X FF FAfHA |
AR e Iw arcasefwgeEd 1
tfa | & ¥ ‘a7 feaew’ geam: wwfa awed faenfed adanfe, awn-
WA QLTI TRATAITRIAGT T, qLATIR QF AThfeqas qui
wunfer 7 g Arenfaaesfead | autwd wgwret:
‘CAATCHIE T FHTIEIT qaHY |
SET: THTH TATIET TATCHT: TG 11 (F9edo 93)
tfr  aawagq gfonfa
‘TERY T AT T IOHER T [eATT |
T IR T §eg<@ arasq fg 10
i | aEaTrETRTTTTEREETOsE  fadiva: | gamAaw gan
ARt aFEmwEATRAt RS TERETREt @ wawTaes-
AREEAATY TANAS TrNiFaewe acawedifa Sfamram | oo
v sfemfem  SinaEuEEgFR WA fgIEER TR
wgifa gagaEmgREEaIwTETeRiad aafy 7 fafsada aaeaas=-
AT ATATARAAARIequiqsed | TrAgHITa:
3mﬁ§@mr—dﬁwwmn
AT o FER T AW § W 1 Fo Flolelqv )
gfr | MR AT —agTRERwTENTgg: TR e S| iy
TRANSLATION

It can be said that here whatever inner object there s like
pain, pleasure, etc.,or whatever external object there is like blue
or yellow and whatever subject there is like the puryvastaka,
body and senses have evidently no existence like the stage of

q @o Fo FFATAATIZATN(T qT15: 1
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deep sleep as long as they are not experienced. When they are
experienced, then being experienced, they are of the nature of
consciousness. They are simply consciousness, this is what it
comes to. As has been said in I§varapratyabhijia by my great
grand teacher, revered Utpaladeva who knew the essence of the
secret doctrine. .

“The object that is made manifest is of the nature of the ligh
of consciousness. What is not light cannot be said to exist.”
(I.pr.L,5,3). In this book also, it will be said

“Because of being of the form of His cognition, and owing to
the acquisition of identity with Him.” (II,3).

Thus that is the real principle of the compact mass of light in
which there is neither an object like pain, pleasure, blue etc. nor.
their experient.

(objection)

Well, if all subjects and objects are disposed of as non-existent,
Reality is then mere Void. This is what it comes to.

(Reply)

No, there is also not mere insentiency. This means that there
is not mere vacuity also. Insentiency is either manifest or non-
manifest. If it is non-manifest, how can it be said to exist at all.
If it is manifest, then because of its being manifest, it is nothing
else but light. There can never be absence of light. In its absence,
even the absence of light cannot be proved. This will find its
place in ‘not that internal nature’. (I,16) in this book.

(Another explanation of miidha-bhava).

Further, in these where is no insentiency, insentiency as under-
stood by the vedantists, viz. as ‘Brahman’, i.e. mere light devoid
of the supreme power of vimarsa is also not there. The Vedantists
say ‘Knowledge is Brahman’, but such Brahman without the power
of Spanda in the form of absolute Freedom would be mere lifeless,
insentient, inert matter. As has been said in I$vara-pratyabhijiia.

“People know vimarsa as the very nature of the light of con-
sciousness, Otherwise light even if reflecting things would be
insentient like a crystal”. (L.pr.I.5.11).

In the following verse of Bhatta Nayaka also, it is said:

“O Lord, how much fruit can this great Brahman being
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enuch bear if thy beautiful Sakti were not there to stimulate
thy masculine power ?”

Thus that principle alone has real existence which has been
discussed in ‘where all this rests’ (verse 2) and further on. That and
that alone exists in the highest sense as is proved by reasoning,
experience, and revealed traditional scripture. That exists in the
natural, perfect form, not in the artificial form like blue, etc.
As has been said by the great teacher:!

“The insentient things are in themselves as good as non-exis-
tent. They have their existence only when connected with light.
The light of oneself alone exists both in one’s own form and
in the form of others i.e. both as Subject (pramata) and object
(prameya) (Ajada pr,13)

Revered Bhartrhari2 also says:

“That which exists in the beginning, in the end, and also in
the middle alone has reality. That which simply appears has no
reality, it is real only as long as it appears.”

As the sentences of the text convey a determinate, limited
sense in each case, the word eva should be joined thrice3. Thus
by this kdrika the author has declared that ultimate Reality is
only of the form of Spanda-Sakti by repeatedly pointing out the
nonreality, on account of untenability of the views of the
Bauddhas who maintain that Reality is a continuum of conscious-
ness in the form of pleasure, etc., of the Carvakas who maintain
that reality is only the subject affected by pleasure, etc., of the
followers of Samkhya who maintain the plurality of the subject
and the object. of the nihilists who maintain the absence of
everything, of the Vedantists who maintain that Brahman is only
prakasa (lighty without any activity.

Moreover, when in that noble person who attentively pursues
the teaching, the Spanda principle, whose quintessence is flashing.
throbbing consciousness, becomes manifest, then even when
experiences of pain, pleasure, object, subject or their absence
occur, they are considered by him as naught. because to him
everything appears only as the quintessence of the delight of
Spanda.

It has been taught that this is what is spanda. The venerable
teacher refers to this truth in the following verse.
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“That is the path pertaining to Sarikara in which pains become
pleasure, poison becomes nectar, and the world that binds the
soul becomes liberation.”( U. Stotra 20,12).

The path pertaining to Saskara means the preeminent ex-
pansion of the Highest Sakfi who becomes a means to the
attainment of the nature of Sajikara.

NOTES

1. This refers to Utpaladeva,

2. This refers to the grammarian Bhartrhari who wrote the
philosophy of Grammar known as Vakyapadiya.

3. Ksemardja means that with the addition of eva the
sentence would read as follows:

"I T TET TT §AQT, TIA T TET TT FIAT, THEd T q€F 0T

qgar |
4. This again refers to Utpaladeva.

EXPOSITION

The main point that has been stressed in this verse is that
neither the experience of internal states like pleasure and pain,
nor of external states like blue and yellow are the highest reality.
Even the subject who experiences these states is not the highest
reality. What the author means to say is that neither the
psychological experiences, nor the psychological subject is the
Highest Reality. .

Kallata, in his vr#ti, expresses the nature of the Highest Reality
in the following words:

“gex |G EANL-TT gag@mamgxgm&m&w: q uq
qrATSANsfeq fAeqeaTq gaTey: A ggeIRAT: SN ATCHETET:
weaTfafauagear:” |

This is the nature of Siva (or the Spand principle) that He is
untouched, unaffected by the experiences of pleasure, pain, etc;
for Siva or the Essential Self is the eternal experient. Pleasure,
pain cannot be His nature, for two reasons. Firstly, they are
passing phases of experience, perishing in an instant (ksanabhaii-
gurd). The Self is eternal. Therefore, they are external to the
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nature of the Self like sound, form and other objects (atmasvaripa
bahyah Sabdadi-visayatulyah). Secondly, they arise from thought
constructs (sankalpotthak), whereas the Self is nirvikalpa i.e. it
transcends the sphere of thought-constructs, For this reason also,
pleasure, pain etc, cannot constitute the nature of Self.

Why are pleasure, pain etc. rejected as not forming a part of
the nature of the Self? Ramakantha answers the question in the
following words in his vivrti.

“By the rejection of pleasure, etc, it is the objectivity of Self that
is rejected”. The Self can never be reduced to an object, it is the
eternal Subject.

A pertinent question that arises here is this:

In verse three, it has been said, “He (Siva) never departs from
His nature as the Experient.” In verse five, it is said, “He is
neither the subject i.e. experient nor the object.” Are these two
statements not inconsistent? How can they be reconciled?

Ramakantha anticipates this objection and answers it in the
following way:

FrewIsty W swTar o faafe, @ arfeas SueegwTETaET:,
a9 & freaa<an SfauremeeET | Ud ATt [rEEsTeEt agh-
st aa arfe

«By subject here, what is intended to be said is the mayiya
pramadta i.e. the empirical subject, not the real, metempirical
Self, for he has been explained only as the Eternal Experient.
Thus the psychosomatic subject is not that Reality.”

Finally, another question that arises is this. If he has nothing
to do with the subject or object, if he is neither object, nor sub-
ject, then is he mere negation, mere void, insentient like a stone?

Ksemaraja has in his commentary controverted all these
views with merciless logic, and concludes by saying
o AT Tqreuftheqad aeaAfed

“It is metempirical reality whose essential form is
Spanda-sakti.”

Ramakantha also says:

aaﬁmm ufe, qaqq sfaqaIaegATaeRaHTEaET |
(p.34) «“He is the highest Reallty whose nature it is to be

an eternal Subject (never an object).”
The mystic application of this teaching consists in the fact
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that he who realizes this truth is never affected by the misfor-
tunes of life.

Introduction to the sixth and seventh verse
TEXT
gaRaafaafaferacasafiamm afwmmaoe fregafa—
TRANSLATION

Now the author describes the means with hint for the recogni-
tion of that principle which has been.logically demonstrated.

VERSES 6 and 7
TEXT

aq: wr@anisy fagaisqeaceaadq |
agrakw anw gafafeafadgat: n g o
ANA FETIAT qET ATIAIINA |

aq: TFARAT T GIATRSAAT W9 0

Yatah karana-vargo ’yarh vimiidho *miidhavat svayam/
Sahantarena cakrena pravrtti-sthiti-samhrtil//6
Labhate tatprayatnena pariksyarm tattvam adarat/
Yatah svatantrata tasya sarvatreyam akrtrima//7

TRANSLATION

That principle should be examined with great care and rever-
ence by which this group of senses, though insentient, acts as
a sentient force by itself, and along with the inner group of
senses, goes towards objects, takes pleasure in their maintenance,
and withdraws into itself, because this natural freedom of it
prevails everywhere. 6 and 7.

COMMENTARY
TEXT
afevitd avaAEROR NFA TTAT T

‘T @ (1Y)
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gfa fraganfanfed sawdmagrenn feitsafaesmroreto
qfrquiraEraeTaaeRaT  AYaeavieAe Qe | g’ gafafa
qaey Tawfafaat aa agTeA: Wﬂm@famﬂgm-ww
TAAAT AaA-TeTwEfang Tt feaafa fw: | aocatrag-aa
geaf wwe geaeaw | safafa deafagt Masfeen 73 weaaeas
freaaQeeaamafafa frdamwram, Feoarieaentat faago G2
AT TATE RIS HETETA s A3 STasHgasaaraceay Na -
feafrigateiwn fandivraiwafa aa o qarw frada goad: | &4
AFTAW THI, TEFAT TF HLUTEG! AFACHIONGA AWT e
TFTE, T TETATV] JIF AEACATAF AT AT TG eeate],
AR 9 AEATATARIOTIREwA R Sf aremeracatesy -
mfag:, Mg aeTTaaRTET TEaRY qIaTEdf EAATatgaeat-
TN AERAITHaREe | faRtseatean ForEt O
EIEY, T @A FLOEE, a6 fasawen eyt | ganfae-
HTAEATAATAN:, T8 NGIEAT TqETWATsTagae 1o Fmaweaeral
dfafea ¥ FOEOAF TSWEET T FOSERTaAE frataa
safafeafadgat: swafa av wraa: Foovaat aan aagrageTie
fagufa aar FTwrart sEsfy aerrila @eqd | gafe wege! 7 wfm-
sore: wevrEistea sifag fammegn: #oirad o faswea @Ay
gIfagTaaTaRuNIT: FA TEETATIRAINGT Feaaqaaq | g
T MaefesrsuEEiesan  adfusged  famdfeas
fararaTa agvaTEIEE SHTOGRHS TaEaey qOvE, Taeaetret
adamgfan taaaarat df:  enfeoamars wafe | adaes
qUETITE  qTHIYIRAcATaed o qferg yeasaaasaT g,
W@ gaEreenfRafaafararR AR agEme | de -
FAZANIIMIATRYT ATCAFRTAAT | AT GEATRAW:
‘frsafadiy oy aafrawT: g Seafaar w99 |
QU 7AW A9 qragfavamafaargad |l (Se o slv)

gfa | Teafrag wed STawTeaE SR ' F6: | WY T 7€ FI0-
Tt qgERAEASgETe A 3t adewaaTfatweatefemte-
JaafeaEiFAaRTAT qTEaaT el

9. @o o FTT TIATEANT qTS: |
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Translation of the Commentary

That principle which has been finally ascertained with the
exposition of ‘Udyamo Bhairavah’ given in Siva-$iitras (5,6)
should be examined with great care and reverence. That
principle should be examined as the cessation of all differences?
(in the state of dissolution), as the expansion of one’s own
power (in the state of manifestation) as cherishing of the per-
fect inner nature (in the state of maintenance) and in the form
of the emergence of the nature of Bhairava.

That innate Freedom in the form of Spanda principle known
to every one through Self-experience being one’s own essential
nature, identical with Siva is manifest everywhere both with
reference to the sentient and the insentient.2

Sphuranti sthita i.e. <abides flashing’ is to be supplied to
complete the sense.

What is that principle? The author describes it from <Yatah
upto the end of ‘labhate.’

Ayam karapavargah means <this group of senses.” This
group of senses refers to the sense-organs well known to people,
not to karanesvari-varga (the group of the divinities of the
senses) which is described in the Sastras, for being always
imperceptible, it cannot be referred to as ‘this’. By group of
senses is meant the thirteen senses (5 organs of sense+5 organs
of action 4manas, buddhi and ahamkara i.e. the ego-sense).
The adjective vimiidha (insentient) applied to ‘the group of
senses’ means <distinctly insentient’ i.e. appearing as insentient
owing to the influence of Maya.” This group of senses, though
insentient to a great degree in a limited empirical being,
acquires, like the non-insentient i. e. the sentient, the powér of
going forth, staying, and withdrawing (pravreti (sthiti-samhytil:).
Pravytti means going forth ie. being directed towards the
objects of sensel; sthiti means ‘feeling attached to them’
and ‘sambhrti’ means ‘withdrawing from them’.

How do they go forth? They do so along with the inner
group. One view is that here the inner group means the
karapesvaris3, (the sense-divinities), and not antah-karana i.e.
the inner senses, for the inner senses are already included in
karana-varga (the group of senses). Nor does the antara-cakra
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i.e. the inner group of Saktis refer to puryastaka (the group of
eight i.e. the five ranmatras, and manas, buddhi and ahamkara)
to be described later, for the triad of the inner senses (i.e.
manas, buddhi and ahamkara) residing in puryastaka is already
included in karana varga (the group of the senses).

The triad of manas, buddhi and ahamkadra may not be included
in (antara cakra, what about the five tanmatras? Ksemaraja
takes up the question of the tanmatras now).

The five tanmatras are also not to be included in the antara
cakra, for they are like mere seminal impressions and are not
known as directly functioning in pravrtti, etc. in the case of
beginners who are mere pupils and are not yogis. So far as yogl
is concerned, he has directly experienced the tanmatras, and is
himself intent on realizing the supreme principle. So he needs
no instruction. Therefore, this partisan view is wrong.4

Vimiadho  amiidhavat—Though insentient like a sentient
being—¢this phrase also refers to the group of senses,” not to
the inner group of sense-divinities, for that (i.e., the group of
sense-divinities) is of the nature of Consciousness-bliss.

The sense of what is said in the first four lines is this:

«This Saiikara who is one’s own essential nature through His
Freedom which accomplishes impossible things manifests simul-
taneously as one the group of sense-divinities (Karanesvari-
cakra) which is the quintessence of consciousness and the group
of senses (karanavarga) which is apparently insentient and
makes them perform such acts as moving towards objects,
staying there (for a short while) and then withdrawing. Thus
whatever the sense-divinities do, as for instance, bringing about
the manifestation of different objects etc. that the group of
senses, though insentient, also appears to be doing.

Though from the esoteric point of view there is no such thing
as insentient group of senses—rather it is the sense-divinities
which are of the nature of consciousness that expand in that
way, still in this world a pupil has to be taught at first according
to well-known beliefs and then gradually he has to be led to the
teaching of esoteric matters.

Thus one should, by watching carefully the group of one’s
own sense divinities, presiding over the functions of forth-
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going etc. of the sense-organs, etc. carefully examine one’s essen-
tial Self identical with Sarikara who impels both the group of
senses and the group of sense-divinities. This is also implied by
the above teaching that the yogin, in acquiring his essential
nature, will also acquire its natural Freedom.5

Hence, this being the highest aim is worthy of being examined.
This alone can be examined, because by the aforseaid reasoning,
it is easy means (for the attainment of the aim). Therefore, it
should be examined with respect and great consideration, for it
leads to the unhindered enjoyment of one’s desired object. Such
an examination according to the teaching contained in this book
is done at the fit time. As has been said by the teacher who®
knew the secret doctrine:

“These sense-activities of mine may, in their joy, have full
play in their objects. But, O Lord, grant that I may not have
the temerity of losing even for a moment and even slightly the
enjoyment of the bliss of identity with thee” (U.Sto.VIILS5).

The krtya suffix in pariksyam (‘should be examined’)
denotes arha or worthiness, Sakyata or practicability, praptaka-
lata or timeliness, praisa or command, etc.?

By maintaining that the insentient group of senses acquires
its power from the Spanda principle and acts like a sentient
being in nfoving towards the objects, etc. a fact to which the
self-experience of every one bears witness, the author has inci-
dentally refuted the view of Carvakas who attribute conscious-
ness to the senses.8

NOTES

1. Sarvabhedopasarmhara indicates the power of dissolution
(samhara), nijauja-vrtti-sphdarana-riipena indicates the power of
manifestation (szsti); paripirnantarmukhasvariipa-sevanatmana
indicates the power of maintenance (sthiti).

2. Jada (insentient) refers to karana-varga or the group of
senses, and ajada (sentient) refers to Karanesvari-varga, the
inner senses-divinities.

3. Karanesvaris means the group of the inner divinities
that preside over the senses and make them function properly.
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4. The view that antara-cakra refers to the inner karane-
$varis the inner sense-divinities, and not to antah-karana, the
inner group of senses (manas, buddhi and aharkara) is, accord-
ing to Ksemaraja, wrong.

5. This svatantrata or Freedom is called akrtrima i.e.
natural or innate, because as Ramakantha puts it, it is
akrtrima sahajaiva, na tu upadana-sahakaryadi-karanatarapeksini
svecchamatradhina-sakala-karya-kartrtvariipa (p. 33) i.e. it is not
dependent on any material cause or any other auxiliary cause
(in achieving its object), because it is self-sufficient to accomplish
every thing by its mere Will,

6. This refers to Utpaladeva.

7. There is krtya suffix in pariksyam. According to Panini,
krtya suffix denotes arha or worthiness. Sakyatd or practica-
bility, praptakalata or fitness of time, praisa or command. All
these apply to pariksyam. One’s essential nature or Spanda
principle should be examined, because nothing can be so worthy
of examination as one’s own essential nature. This is arhata or
worthiness of examination. It can be examined. It is practic-
able, it is not impossible. This shows Sakyata or practicability of
examination. When the senses are functioning and are engaged
in their objects, that is the exact time when one should examine
the power behind the senses that makes them function in that
way. This shows praptakalata or fitness of time for the exami-
nation,

Finally, pariksyam i.e. ‘should be examined’ denotes praisa
or command of the teacher who knows the secret doctrine.

8. Carvakas believe that the senses have consciousness. By
showing that the senses do not have consciousness per se but

derive it from the spanda principle, the author has refuted the
theory of the Carvakas.

EXPOSITION

People in general and the materialists in particular think that
it is the senses which carry out the function of pravrtti, sthiti
and samhrti i.e. it is the senses which actively go out towards
the objects of perception (pravriti) maintain them in perception
for a while (sthiti) and finally return to themselves (samhyrti).
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This verse teaches that the senses do not have the power of these
functions in themselves; they derive this power from something
else. That something else should be reverentially examined. That
is the Spanda principle, thatis Siva; that is one’s own essential
Self,

It is because this Self is not perceptible as an object, therefore
we are unaware of it. This has to be known inwardly as the
Seer of all the seen. Utpala Bhatta in his Spanda-pradipika
quotes a beautiful verse to re-enforce this truth:

I ATI TR F6¢d TR AAA |
W‘rrmaﬁqw:w T "geaw g

*“Like the eye, Brahma is not the seen, like the eye, it is only
the seer. Its ascertainment is only within One’s own Self; it is
not an object of sight like a jar.”

Introduction to the 8th Sutra,

TEXT

gfa, araamada argw TvoU TAEE Honfa Swafa | aeegE awed
o qhen gfe qafe w4, asemeteet afgtamuata 7 g
oAt wafagaeaga g —

TRANSLATION

Now, how is it said that the senses having obtained conscious-
aess from that Spanda-principle move towards objects, etc. when
it is known that the experient himself, by his own will directs
the senses like scythe, etc? How is this also said that that princi-
ple should be examined with great care, because our desire
moves only towards outside and does not exert itself in
marching towards the examination of that reality. In reply to
this objection, the author says:

TEXT OF THE VERSE

7 QegrAlgaeTE AFQET 9 |
RfY ATHTSETRgIREATERt WAT W 5 0
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Na hicchanodanasyayam prerakatvena vartate/
Api tvatmabalasparsat purusastatsamo bhavet//8.

TRANSLATION

The empirical individual cannot drive the goad of desire. But
by coming in contact with the power of the Self, he becomes
equal to that principle.8

Text of the Commentary

e ifes: gow T98T ARA TA\SEE ST HIINEAATIET-
qIM TERTR TS, A gatmﬁawwm TEATATHS
T I TR 7ad,  Sgraataysfwasea-
qtsfa JqamTERTER | AaTaTd T E SO AT weaT
afgd wfcaawfy TR Yadiga @ sgefn w0t deam-
afwamAlsg Fonfr Swawifa | wreaeamad fefag & @@ A
fﬁhﬁﬁmmawﬁm%ﬁw
aw qheafafa gwawa | afe qRfceredw saleedowr ST
FINTA A ATNTBTE FIO TeATCH LAY TAUUTAIEA qd-
wfeamaea @ | g ‘aeEfEeet A a| Safagaegs’ st
TATATE FFTIRAVIETRA, T FAEAT AWSqH | W, AT gesed<a-
qerrafaeet saafad wamfa Aveat o fawdie ameeaTasesa-
@eft g famamauasifaeet agawigRat S 3t ERieHT-
A TraAd TAHIA F AqATAg Tqufel J37 AN Waq  aeawTa-

MEEAT A AATHIARAGT, JEARE  aeATaes  qaeafaead: |
nfFaaR: EEUTARTRAREnegaa® sl

Translation of the commentary

Ayam means this empirical individual. Icchaiva nodanane
pratodah tasya means ‘of the goad of desire’. The whole of the
first line of the verse means ¢he does not set out to move the
senses (towards their objects)’.

But he becomes equal to it (tatsamo bhavet) by the contact i.e.
by the entrance into him, to some extent, of the power of the
Self which is Consciousness and which is of the nature of Spanda.
The sense is that the sense-group, even though insentient acqui-
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res sentiency by the consecration of the drops of blissful sap of
I-consciousness. Thence that Spanda principle not only moves
the senses but rather by infusing consciousness into the supposed
experient makes him capable of effecting the movement, etc. of
the senses by virtue of which he is full of the erroneous concep-
tion, “I am directing the senses””. He himself is nothing without
the infusion of the Spanda principle into him. Therefore, it is
perfectly right to say that one should examine that principle
which provides consciousness to both the senses and the perceiver
by the impenetration of the forth-going rays of its own light.

If it is maintained that one directs the senses by an internal
sense which uses a goad called desire, then that sense called
desire being itself of the nature of the directed would require
another sense for setting it in motion, and that in its turn
would require another and so on. Thus there would be regressus
ad infinitum.

As regards the objection that is raised, viz., ‘Our desire does
not exert itself in moving towards that’ in that case also, the
first half of the verse should be used as an admission of this
position, and the latter half as a reply.

True this empirical individual cannot move his desire to
examine the Spanda-principle, nor is he capable of experiencing
that reality by desire, because it is beyond the range of thought,
even then when, calming down his desire which is_in pursuit of
objects of pleasure by at first allowing it to have its enjoyment, he
contacts the Spanda-principle which is the power of the inner Self
and which endows his senses with consciousness, then he
becomes equal to  that Spanda-principle i.e. by being immersed
in that reality, he acquires, freedom everywhere like that, Since
such is the case, that principle should be examined. This is the
sense. The expression ‘by the touch of the power of Self’ has
been used, because the quality of touch is predominant in the
stage of Sakti.

EXPOSITION

The gist of the verse is that man falsely imagines that he
moves his senses to perform their respective functions by the
power of his will or desire. His so-called desire has no power


Tetris
Squiggly


60 Spanda-Karikas

of its own. It derives its power of both knowing and doing
from Siva or Spanda-principle whose very nature is knowledge
and activity. One has, therefore, to acquire the power of Spanda
which is our own essential Self, neither by weaving_intellectual
cobwebs, nor by maiming desire, but by surrendering all desires,
the entire personal will to the Divine. As Tennyson puts it:

«“Our wills are ours, we know not how to make them
thine.”

When the personal citta or mind completely empties itself,
then is it truly filled,

Ksemardja brings out in his commentary a very important

principle of this system. It believes that while Sakti, the Divine
Creative Power rejects all the perceptual qualities like riipa,
rasa, gandha, etc. she retains sparsa or touch. How is that Real-
ity to be touched? Ksemaraja says: <Tatsamave$at” ‘i.e. by
penetration, by diving mentally into its innermost depth.
This is the mystic union.

Introduction to the ninth verse
TEXT
A 9T et qravawREsta A an arfogede sgfa, seR-
HATHTACANHAR SRS AE—
TRANSLATION

A question arises here «Why does this embodied Self not
shine in all its perfection, even though it is of the nature of the
greatest lord? why does it require the touch of the force of the
inner_Self, the Experient par excellence? In reply to this
question, the author says:

Text of the verse
frsgganaen saeasafwanfaa: §
I &N TAA ATV EARIAIH @A N & 0

Nijasuddhyasamarthasya kartavyesv abhilasinah/
Yada ksobhah praliyeta tada syat paramam padam//9
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TRANSLATION

When the perturbation of that empirical individual who

is incapacitated by his own impurity and is attached to actions
disappears, then the highest state appears,

COMMENTARY
TEXT

fA T EETRAaEaT 3% FEIERIEIHIET STT-
nfe: dgfaa aaqrReTen smfgweE a+, aefeaaseg -
mﬁmﬁmﬁmﬁaﬁwﬁmmﬁu
amfaqEwa a5 EaguA fwﬂmmmﬁhl -
mﬁwﬁmmm&w@qu&.
fraat st gRTWTSSTR #RT Aemofy: | AaTERde Q-
F Afarae aq Uq Ty Sifernre T e tseieT-

TR AANIETT  aq  UF SUNCIHetRaeq i | aqt
TR I AT F A IS A e g e WAt a:
SEAA AT T AT g A TR A TeH T W T QT e
THEO A AT O WRATATNE 4 SR Seatwantasaat
gunfaeaa: | 7 g adq wata awr fregeaq | I o fammaa

‘ATAE AT AT IfT TgsEad |

a2t B afeefivr qer ag@ ag: 1’ (wiro q3s)
fromgfaneds wef W 7 qwwEwwfa & sfaoee gaeEw
wetferan: nan

TRANSLATION

Nija means one’s own. (Now asSuddhi or impurity is ex-
plained). First of all there is the mala! or limitation pertaining to
the apu or jiva, the empirical being which consists in the con-
sclousness of 1mperfection 'I‘his anava mala is the ﬁrst asuddhi.

meself

Jfianasakti (the power of knowledge) being polluted by the
five kadcukas or coverings (of Maya) arisen from that (apava-
mala) gradually acquires limitation in the sphere of difference so
that its omniscience becomes reduced to limited knowledge
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and at last it acquires utmost limitation in the formation of the
psychic apparatus (antakkarana) and the organs of sense
(buddhindriya). This is mayiya limitation (i.e. limitation brought
about by Maya) which brings about consciousness of difference
among objects. This mayiya mala is the second asuddhi.

Kriya sakti (the power of activity) gets limited gradually in
the sphere of difference when omnipotence is reduced to
limited activity till at last by the formation of the organs
of action, the empirical individual gets limited to the utmost
extent. He thus performs good and bad acts. This is the
Karma mala or limitation due to action. This is the third kind
of impurity.2

Thus by such impurity, the individual becomes devoid of
omniscience and omnipotence.

(Now Ksemaraja explains the phrase Kartavyesu abhilasinah
of the text.)

Being thus incapacitated he is attached to all kinds of
actions—worldly and those prescribed by the scriptures. On ac-
count of the non-attainment of all his desired objects, he is dis-
tracted by his desires and is unable to find rest in_his essential
nature even for a moment,

(Now Ksemaraja explains the remaining half of the verse from
Yada . . . upto padam).

Whenby a firm support of the reasoning already mentioned
and also to be mentioned later on and of self-experience, his
perturbation® appearing in the form of an_experient who is help-
lessly dominated by desires, thoroughly dissolves (praliyeta =
prakarsena liyeta) through the vanishing of the misconception
of the not-Self as the Self and of the Self as the not-self, then
the highest state, viz, the spanda-principle will emerge i.e. will
come within the range of recognition of that experient. Not
that the Spanda-principle is something that comes into
existence only at that time, for it is cternal (i.e. the Spanda-
principle is always there; only its recognition is new).

It has been rightly said in Vijfianabhairava: «<Q dear one,
when the ideating mind (manas), the ascertaining intellect
(buddhi), the vital energy (prana Sakti) and the limited
experient, I—this setof four dissolves, then the previously des-
cribed (tat) state of Bhairava appears”, (verse, 138).
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Those who by the phrase ‘one’s own impurity’ think that there
is a separate substance called mala (dross) have been indirectly
criticized in the above commentary,

NOTES

1 AsSuddhi or impurity simply means mala. Mala does not
mean an impure substance but only limiting condition,

2. The experient becomes limited by three kinds of mala-
anava, Mayiya and Karma. Apavamala is the primal limiting
condition which reduces the universal consciousness to an anu,
a small, limited entity. It is owing to this that the jiva (indivi-
dual soul) considers himself apiirna, imperfect, cut off from the
universal consciousness. In this condition, the individual
forgets his essential divine nature.

mdyiya mala is the limiting condition brought about by maya
that gives to the soul its gross and subtle body. It is bhinna
vedya pratha—that which brings about the consciousness of
difference owing to the differing limiting adjuncts of the
bodies.

Karmamala arises on account of the limitation of the organs
of action and is due to the residual impressions of good and
bad actions.

Anava mala is the innate ignorance of one's essential nature.
Mayiyamala arises on account of the limitation of jfidna-sakti
(the power of knowledge), and Karma mala arises on account of
the limitation of Kriyasakti.

3. Kjsobha or perturbation is due to primal ignorance owing
to which the limited individual considers the not-Self, as Self
and the Self as the not-Self.

"EXPOSITION

If man is really divine, why is he so imperfect and stands in
need of the power of the inner Self? The ninth verse contains
the answer to this question.

The divine plan of evolution contains two movements. There
is first of all gradual descent of the Self in inconscient matter. Two
things happen in this process of descent. The empirical being
forgets his essential divine nature. This is anava mala. Secondly,
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he gets confined to subtle and gross bodies, This is mayiya
mala. As he is engaged in all sorts of good and bad acts, these
leave behind their impressions in his mind which act as a
a strong force dragging him down to material existence of
further experiences. This is Kdrma mala. These limiting condi-
tions are called asuddhi (impurity, limitation) in the verse.

It is only at the human level that ascent to the divine status
can start. The main obstacle in his ascent is his pseudo-self
that arrogates to itself the status of the main actor in the drama.
This pseudo-self has been called ksobha in the verse, for it is
this that is responsible for allthe fret and fever of life. When
this is dissolved, then Self-forgetfulness is replaced by Self-
recollection and man’s evolution is complete.

Introduction to the tenth verse
TEXT
A q AEHEWIATRATT W&ol freagerefaseqweaaae avd
sqFAfAeaTgt At
TRANSLATION

Well, if the perturbation in the form of I-consciousness of the
limited, empirical individual is dissolved, then reality will be
devoid of activity and will become like a waveless ocean. To
allay this doubt, the author says:

Text of the 10th Verse

AIEATHIAAT Ul FAeaHq AT |
gatasftad af satfa T FAfT =T 0 g0 11

Tadasyakrtrimo dharmo jiiatvakartrtvalaksanah/
Yatas tadepsitam sarvam janati ca karoti ca//10

TRANSLATION

Then will flash forth his innate nature characterized by cogni-
tion and activity, by which he (the experient) then knows and
does all that is desired (by him). 10
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COMMENTARY
TEXT

ATgIITATIEAT JFfaw: aget o MEfAiTETaraaTeT: aias-
TEAWTEY TEFG @ AT CAATHTATAIRAA AR Aeorwafa-
m&ammmaaaﬁsﬁmﬁm Jeued EEfweasaa s |
FA GAefWeasaa TATg, qAEATT GRHAINANAAT qEHIAATAfT TE-
femfad fasifad aer aefafasmamya aassnfa 1 #0fa =0
mm@.,agﬁ%mamrdmﬁ
fwmﬁ‘aimqmou

TRANSLATION

The word tada meaning <then’ is used with reference to
the pupil who is to be instructed. Akrtrimo dharmal means
innate nature, which has been previously explained as Freedom,
which is the nature of the highest Lord. Jiatva and Kartrtva
mean ‘cognition’ <activity’ of the nature of light and bliss blend-
ed harmoniously. Laksana means everpresent characteristic.
The whole compound word Jiiatva-kartrtva-laksana, therefore,
means that whose ever present characteristic is Jiana (knowledge)
and kriya (activity) of the nature of light and bliss which are
harmoniously blended. Tada means that this characteristic
becomes manifest in the limited empirical individual at the time
of the cessation of perturbation.

Wherefore does it become manifestin him ? The author
answers this query in the following way.

At the time of entrance in the supreme state, all that he (the
limited experient) desired to know or to do at the time of the
desire to enter that state, he is able to know and do.

The particle ca repeated twice (attached to janati and karoti)
suggests simultaneity, not as some think, identity of knowledge
and activity. It (i.e. the identity of knowledge and activity) is
already implied by the adjectival phrase ‘characterized by
knowledge and activity’ qualifying dharma or nature, and
by pointing out that with which itis connected, it becomes
descriptive of its real nature.
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EXPOSITION

The knowledge and activity of the empirical individual are
krtrima (artificial) because firstly they are limited, secondly
they are borrowed, i.e. derived from another source, viz.,
the Spanda-principle or the higher Self.

When the limited ego of the individual is dissolved and his
perturbation ceases, then he does not become inert like stone;
then he requires the real, innate nature of jidna and kriya
which is characteristic of the existential Self. Then his inability
to know and do whatever he wants to know and do ceases and
he is now able to know and do whatever he desires to know
or do.

Ramakantha adds “a&Jq THa $¥aIEA ETNTANAIAATAT wfch:, AT

HAGTEYETS, ATAeT S0, ATAATAGFWETAT, fRames =
I 1 (p. 42)

«Really speaking there is one sakti of the Divine, viz. the
consciousness of his essential nature as I. The same Sakti in the
form of perceiving or feeling, is known as jiiana or knowledge;
in the form of its volitional activity, it is known as kriya or
activity.”

Introduction to the eleventh Karika

TEXT

w7 ga: st fremdfa gasfrnfeemmmarea e
TRANSLATION

Now the author is going to explain that the world of life and

death ceases to him who makes even the normal consciousness

after trance (vyutthanay similar to (samdadhi) (meditation) by a

firm grip of the Spanda-principle which is realized by unmesa

samadhi which is explained in the verses 6-7 (yatah karana, etc)
and 9 (nijasudhya, etc).

Text of the 11th verse

SLIELICEICLIRERICEERIEDC T
TRANIA A qETEAT Fafa: a0 Q0
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Tam adhisthatrbhavena svabhavam avalokayan/
Smayamana ivaste yastasyeyam kusrtih kutah// 11

TRANSLATION

How can this accursed way of life and death be his (any
longer) who stands struck with amazement as he observes that
nature (viz. Spanda)y which presides over all the activities of
of life (as I) ?

COMMENTARY
TEXT
IFTNIYCATASEATANAATATWATS & TAATARA®  TAWTAATRHITA-
fussrgwias spraRRETG ST TRRAEEE T

‘7 3w faseefmiega fawrfa |
fafaeaar wea qar Fxawrygs 1’ (fao §o %)
g, qun
‘gat: wFAIEAET IHATET:
& @ 3T arae faeag |
ferecar el grEFEArHIE-
feqesfrararae TRisawfat o’
gfa shfamviasaraafiredrmgra fieasiramtuT
qUaEAAEATAF A F AT sTaag wataan i forfanfomanetaneats-
FACHHCARIITAR:
‘sreqerey afgg feefaaaaaatsa: |
7d a1 AE qET aqdeay mfar o’
TATAA AT E AAFTAS s Wﬁq—agwmwmfaﬁwm
Fequeq Wi fagrem gEifeawfe qaaa faeiaas awmq s=-
A AT aA TR e aeaeseat et afefa afzawaa&i
WAL fmmﬁmWaﬂ&amﬁa
aifcaweawrar av A se fassfa 7 casvrwifeefasivata, awia-
fafa araemerrasfon giaa sAmonfoeraen gt wfa:
gt faarfaaaoen agAAraT T Waeid: | qave siqaeea

q @o go fawmifa qars:
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‘aed freemfaaeg W faugmfa

d7 degw A qRTAfEETeE )

faamerfoTfeasal steraafy |

fas 7 @ A7 qE=R Agmta: 1’ (7o fao 9519%0)
gfa nqan

TRANSLATION

A Yogi who closely observes his own (inmost) nature which
is the Spanda-principle recognized by means of the reasoning
(already) mentioned, apprehends knowledge and activity as the
presiding principle! of life as the <I’ pervading the normal
consciousness even after meditation has ceased. His middle state
(madhya da$a) develops as described in Vijianabhairava in the
following words :

«When the middle state develops by means of the dissolution
of all dichotomising thought.constructs (nirvikalpataya), the
prana Sakti in the form of exhalation (prana) does not go out
from the centre (of the body) to dvadasanta?, nor does that
Sakti in the form of inhalation (apana) enter into the centre
from dvadasanta. In this way, by means of Bhairavi who
expresses herself in the form of the cessation of prana
(exhalation) and apana (inhalation), one acquires the form of
Bhairava. «(V. B. verse 26), or as described in Kaksyastotra in
the following words :

«Throwing by will all the powers like seeing, etc.
simultaneously on all sides into their respective objects and
remaining (unmoved) in the middle like a gold pillar, you (O
Siva) alone appear as the form of the entire cosmos.”

Thus all his thought-constructs vanish (vigalita-sakalavikalpo)
by means of the traditional teaching, by nimilana and unmilana
samadhi by the firm hold of the middle state? which
pervades simultaneously both nimilana (Visarga) and unmilana
samadhi (arani). As taught in the sacred tradition, he enters the
Bhairavamudra in which all his senses are widely open
simultaneously but the attention is turned within as described in
the following verse :

«Attention should be turned inwards; the gaze should be
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turned outwards, without the twinkling of the eyes. This is the
mudra® pertaining to Bhairava, kept secret in all the Tantras.”

He sees the totality of objects appearing and disappearing in
the ether of his consciousness like a series of reflections
appearing and disappearing in a mirror. Instantly all his
thought-constructs are split asunder by the recognition, after a
thousand lives, of his essential nature surpassing common
experience and full of unprecedented bliss. He is struck with
amazement, as though entering the mudra of amazement.5 As
he obtains the experience of vast expansion, suddenly his
proper, essential nature comes to the fore.

The word dste in the verse denotes the idea that he does not
relax his firm hold (of the Spanda-principle).

Iyam kusrtih means this wandering (srtik) consisting in the
wretched succession of life and death which causes tremor in all
people of the world does not occur in his case, because of the
absence of its cause consisting in innate impurity. As has been
said in Sri Piirva Sastra :8

‘One’ whose mind is fixed on reality, even though enjoying
sense-objects, cannot be touched by vice, even as a lotus-leaf
cannot be touched by water.

As one who is equipped with mantra, etc. that removes the
effect of poison, does not, even after devouring poison, become
unconscious under its influence, similarly a yogi of great wisdom
(is not affected by the enjoyment of sense-objects)” (M. V.
XVIII, 120).

NOTES

1. Presiding principle means the principle that is the
permanent Experient of all experiences.

2. Dvadasanta—a distance of twelve fingers from the tip of
the nose.

3. The middle state is cidananda-consciousness-bliss.

4. Mudra means the disposition and control of certain organs
of the body as help in concentration.

5. This refers to vismaya-mudra in which the mouth is wide
open, and the tongue lolls out. '

6. Purva-$astra is another name of Malini-vijaya-tantra.
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EXPOSITION

When the yogi realizes the spanda principle, then he knows
that this is his essential Self, and not the empirical, psycho-
somatic creature whom he had so long considered to be his
Self. He has now broken his shackles and is truly free.

Introduction to the 12th and 13th Verse

TEXT
W F AfaaTERTEAfaEEy: awen  farassseaaTEt-
WENT  AeaEatoedd gEUeRe arnfaeafe agTaTad-
QeI FFTAAT THOMER eaeaen freqafa
TRANSLATION

The Vedantists, the Naiyayikas the Madhyamikas have taught
that after the dissolution of agitation, there remains only the
principle of naught i. e. universal destruction. In order to awaken
them (from their ignorance), the author, in opposition to the
reality as understood by them, elucidates the extra-ordinary
characteristic of the spanda-principle which is the subject-matter
of this treatise.

Verses 12 and 13

TEXT

araTat wreaa@fa 7 | aFwagEAn \

garsharraegaiaeraifafa frssa: v i} 0

HACAHAR A4 AYeATITHET |

q A THYATTCE aded Sfaqaa 0 23 n
Nabhavo bhavyatimeti na ca tatrasty amidhata/
Yato ’bhiyoga-samspar§at tadasid iti niScayah// 12

Atastatkrtrimam jfieyam sausupta-padavat sada/
Na tvevam smaryamanatvam tat tattvam pratipadyate// 13.



Section 1 71
TRANSLATION

Mere non-existence cannot be an object of contemplation, nor
can it be said there is no stupefaction in that state, because on
account of the application of backward reference, it is certain
that it (i.e. the experience of stupefaction) was there (in that

state).
Hence that artificial object of knowledge is always like sound
sleep. It is not in this manner i.e. as a state of recollection that

the Spanda-principle is known.

COMMENTARY
TEXT

‘srgaaEwd A )’ (Bre 39819)
TR SEoaqEtARaiswE Wreaat dfq wemmn weaaeg-
fawaeEmwae @ fafsarargraammami at frfsa<a gawaeaEm ¢
frsa WAy gawmE: @ famieos: w9 waAtE: wEETEER g
7 fared wrrmafirAefafa 7 favawe g7 a0 aw
wfewdtsd WA fawEieed fawcrame wagw  wrEATafiret
WA ATEEY: qqead gfa ga | datead, aauArawiETEt
AEAT 7 9 qETEANeat @iy g |ig gatte
‘TEARIIATT AT FERATATEA |
Aol g Feqerwed |
zfa ST TR A FEfeeRifETEta
srareT
‘qateraTEHTT qEaTEETa: |
FEFAT: A T A g W
gfa amAmEgE aegmafafa | @, afs faemRaa @
qreatiaa fafawa Aot o fasmianst arRead
fermrermeaTdrar | (fFo o q¥)
Teafen qremntawt fafaat fagwfamecara graamEaEaT | s
7 gafafs waaata: ‘gmdafaweny’ ofa sfanfaaam (o=
‘qraEdT Freafasar AgAT gEGrA | :
T gAdFEeaa Afeqraiaara 1
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TATAITATATARIS ael qed, cargamifanat sfasacagagraaie=ast,
TR g g, T 9 Ay At frataacaTesy o |
afz 7 @gwi a1 AGRATAT 6, AELHIATCHT ATEGTeEaA| w1,
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Wataeaw faguearafieaia w9 fawdifa AneawrE srgfaged
THEd T Wafa |\ A 3« fAfred Afenfs o @ 2 e
vaafgaatraatstea mmazm&aﬂawfamfﬂm
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‘TEATEAANE AT JE_ATfaWTed’ |
T ‘agFaa AT sAWERER Y qIRTERiE AFREAT SET-
ARG qAT WifeAfAe: | 9 AEed 99eY 9 @ gyeatata
TEF: | H WE:—a g AGEIRIATaag qaeawaa afwaaa
FETfasmeRIiTaTR TN e, gueTETgaEtantata | -
A I gEa AETHIgNE 09 SaTafaqeTqies ead matfastat
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T | AASENAIA NG W: Fa Ifa A A R sEisawaifgee-
nfrwree Towet: | ahae gfeay s giwar ow geaam-
canfefa arrafuerman | afeawt spada g9 a< T aEnatata
TR TIATRE Sfaued, a8 aaarEa Mo s s eI FIHaad-
qAAATANT | q4T 9TE:

‘fasmareaR &9 faemana’ 1 (Fo sTo o ¥INY)
zfa | guft o s sfaRw sonfrEmETeeTy Ty T

AT ErEaTad | A § A AT oA AT TR eTa T
aq | ageafa

‘FEATeBsaTAfaRATg A ATy 7 4t fag’ | (RU¥)
Tfa 1| sAsETafeRTReETETE A SgfaeTeeE aee At |
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AT RATHT  © * "1 (£0 To INIK)
aﬁmmﬁﬁﬁﬁmmmﬁmwagm
TRATAF | 7 NfATad T g—I  aeae SR
wetfaa Avefa nqR-q930

TRANSLATION

Non-existence as understood by the Vedantist according to
the statement, <Verily, in the beginning, all this was not’ cannot
be an object of contemplation, for contemplation is (always) of
an object that can be existent. 4bhdva or non-existence is simply
nothing.

If the existential conception be ascribed to it, it will have to
be treated as something, and thus there will be the negation of
non-existence. (i.e. in that case there will be the non-existence
of non-existence itself, for something implies existence).

Moreover, how can that universal extinction be conceived or
contemplated where the conceiver or contemplator himself
disappears? If the conceiver or contemplator is accepted (as
existing), then universal extinction is an impossible conception,
for in that case the conceiver remains (as the witness of the
extinction, and even if one conceiver is there, then the adjective

9. @o o fAmTEAfT qr3: |
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‘universal’ will not apply to extinction). Hence universal extincticn
or negation does not constitute Reality.

(Elucidation of the position of the Madhyamika)

This is the position of the Madhyamika (iti paksah),

The so-called (imaginary) conceiver or the contemplator
contemplating universal negation by imagination becomes, on
the perfection of contemplation, himself non-existent, being
identified with his object of contemplation which is abhava or
non-existence.

(The author’s reply):

It is said in reply—For the contemplation of total negation or
void, there is no non-insentiency, but rather there is insentiency
or stupefaction.

“Therefore whether existent or non-existent, whatever is
imagined later, on the perfection of the contemplation. is
evidently only a product of imagination.”

According to the above principle, by the contemplation of
negation in the form of universal extinction there can never be
the attainment of the highest Reality, the ultimate object of life.

If it is said that §ianya or void is like this as stated by Nagar-
juna in the following lines:

“That which is devoid of all supports (whether external or
internal), that which is devoid of all tattvas (constitutive princi-
ples), that which is devoid of the residual traces of all the klesas,
that is Sinya or void. In the highest sense, it is not Sinya or
void as such,” then our reply is, “True, if the absolutely free,
and ultimate state consisting of Consciousness-bliss be admitted
as the substratum (of all), as has been described in Vijiianabhai-
rava, that contemplation of the void should be made by making
the divine, supreme reality of consciousness as the substratum,
as declared in the verse ‘“The Highest is that which is free of all
notions pertaining to direction (dik), time (kala) etc. (V. Bh.
Verse 14), otherwise, the statement, “there is no void as such”
would be devoid of all sense, as has been explained in the verse
Yad yad eva atibhavyate above.

The statement that is made in Alokamala, viz., “That state is
called void which is something unknown to people like our-
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selves, not that which, according to the popular belief, is the
sense assigned to it by the atheists.”

This is true, but if it is unknown to people like yourselves, it
should be said that on account of its unknowability, it is impossi-
ble to express it. Why call it void? But even void, so long as it
is conceived, is verily knowable, because of its being delineated
in thought.

If people like you are unable to realize that state, then you
should serve reverentially the real spiritual guide who is profici-
ent in the realization of that state, and not, by using a term like
void, according to your own judgement, throw yourself and
others, in the unfathomable abyss of immense delusion. Enough
of this.

How is it known that there is insentiency in that state? In
reply to this, it is said, “Because etc.” Abhiyoga means declara-
tion of the nature of reflection concerning that state made by
the person who has risen from samdadhi or trance in the form,
“In what condition was I1?” Because of the experience, Taddsit
iti niscayap ie. “I was exceedingly in an insentient state.”
Hence that state of insentiency is artificial i.e. imagined one
because of its being recollected in that way. On the contrary,
that state (i.e. the state of insentiency) being experienced only
declares the existence of the experient, the knower who had
that experience, not non-existence or void. In the state of so-
called universal negation, the undivided state of cit or conscious-
ness that is the knower decidedly abides. It is never possible to
speak of its non-existence. This is what is meant to be said.

(Another objection):

Well, memory is possible only of that which has been already
observed and determined, as for instance, blue etc. There can
be no determination of that which is void, in which the function
of the buddhi (determinative faculty) is suppressed. Then how is
it said, ‘on the basis of subsequent ascertainment in the form ‘it
was’ that this denotes insentieney ?

(Reply)
In reply, it is said that such is the condition only of the
known or the object. So long as, through the impression
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retained in the Self, the known or the object is not determined
by thispess, it cannot be remembered. Though limited in the
imaginary states of void, etc, the knower or the subject, however,
abides as the real (lit. unconventional), ultimate Reality. He
cannot be separate from himself. Therefore, there is a thought
determinative of him only. Thus in that state thereis a knower
as I. This is evident from self-experience. It is this experiencer
of the void who is recollected subsequently in memory as
exceedingly limited in opposition to the universe.

Hence there is no inconsistency here. As this is the exact
position, therefore the state of the void is only artificial. In
accordance with the declaration made in the line “‘therefore,
when whether existent or non-existent, if it is only contemplated
afterwards, it is only a product of imagination,” the state of
void is brought into being only by an imaginary conception
of the non-existent. The Supreme Lord himself, in order to
conceal the real knowledge, shows to the fools void as a reality
so that they may accept it as the goal to be achieved.

The word jiieyam (knowable) in the verse, which means the
form of the knowable is used as an example to show that it is
always like sound sleep.

(Summary)

This is the sense. Every one without any effort has the experience
of sleep which is like insentiency. Then what is the use of
another'void which can be acquired only by the effort of medita-
tion. Both are similar in point of unreality. Many philosophers
like the Vedantists, the Naiyayikas, the followers of Samkhya and
Buddhists and others have fallen into this great uncrossable
ocean of immense insentiency in the form of the void. Sinya has
proved to be an obstacle even to those who were desirous of
entering the Spanda principle when their eflorts slackened. This
will be described in the verse, beginning with, “Then, in that
great ether,” and ending with, “insentient like sound sleep”
(I, 25). Therefore, the author’s great effort is noticed in demoli-
shing this theory. Even though he has definitely established here
that it is a position to be abandoned, he will further establish it
in «The effort directed towards action” (I, 15) Hence I have made
an effort to expose its defects. The worthy students, who have
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lent their ears to this teaching for practising it, should, therefore,
not be annoyed with me.

When the defects of the Buddhists have been exposed, the
defects of the Vedantists also stand exposed, for their reasoning
is similar. Therefore, nothing further is said.

Now let us turn to the subject under discussion. The Spanda-
principle cannot be recollected like the void. That can never be
said, with propriety, to be absent, for it is involved uniformally
as the Experient in all the experiences. It has been rightly said,
«“Ah, by what means can one know the knower?” (B. A. U. 1V,
5, 15).

Though the state of entry into Reality is remembered on
account of the impression of prana, etc., when one comes back to
normal consciousness after meditation, the Spanda-principle is
not similarly remembered. It is rather the highest Experient, the
quintessence of uninterrupted light and bliss involved in all
experiences.

As the author will say later, “Whether it is word, or thought,
or object, there is no state which is-not Siva.” (I1,4). Hence this
principle which is uninterrupted bliss of consciousness ~an never
be an object of memory or a state of insentiency.

Regarding the question that this principle has been referred
to by the word ‘that’, it must be understood that according to
the statement made in I§varapratyabhijiia, viz., ‘“The Self not
deprived of Freedom,” the word ‘that’ refers to the so-called
experient who is not the ultimate Reality, not to the Experient
who is the Absolute, Ultimate Reality. By the phrase na prati-
padyate, it is said that that principle cannot be known as an
object of memory.

EXPOSITION

These two verses are very important. The Madhyamikas
maintained that the Ultimate Reality is Sinya or void in which
there is neither knower, nor knowledge, nor known, i.e. neither
subject nor object nor the means of knowing. That state cannot
be characterized by any other term thanvoid. How is it known
that the ultimate state is only void? The Madhyamika says, «We
have an experience ofit in samadhi in which there is neither con-
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sciousness of ‘I’ nor of this, nor of any link between the two.”
How is it known that there was such a state? The only reply that
can be given to this question is that after the samadhi, in subse-
quent memory we know that there was such a state.

Three important points have been made against the Madhya-
mika by the author.

Firstly, the experience of abhdva or Sinya or total absence of
objectivity is midhata i.e. insentiency or stupefaction like sleep.
How is this known? This is known by abhiyoga, i.e. by a back-
ward reference in memory. But firstly, like sleep this is only a
particular state of the manas. It is only a passing phase, not
something eternal. It cannot be the characteristic of Reality or
the Spanda-principle as such.

Secondly, since this experience is a matter of memory, there-
fore, also, it cannot be a characteristic of Reality or the Spanda-
principle or Siva or the Experient, the Atma or the Essential Self
whichever way one may like to put it. For memory is a matter
of recollection, and recollection is not possible without a re-
collector. The Spanda-principle is the recollector, not something
recollected. This is what the 13th verse says

The Spanda principle is not an object to be recollected.”
As Kallata puts it in his vreti

“qr ETEEdT S 7Y T wE, T qoreaw T uw,  geTe
@d faged qerEaearaq Y, T8 aaFAAHtaqETar fre-
fracarg 1"

“That state of void is remembered after samadhi (trance or
absorbing meditation) as a past experience. This cannot be the
characteristic of the Atma or the Spanda-principle, for firstly
Atmaor Spanda is of the nature of consciousness, and to say
that consciousness is remembered as insentiency would be con-
tradiction in terms. Secondly, itis always the experient, the
knower, the cogniser.”

Thirdly, the main point at issue, however, is not that the
Madhyamika maintains that there is an experience of void: that
even the follower of Trika philosophy admits, for he believes
there is a Sianya pramata, the experient of the void. The crucial
point is that the Madhyamika maintains that si#nya or void is the
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characteristic of Reality, that there is no such thing even as a
pramata or the Experient.

Against this, the author of the spandakarikd has been at
pains to prove two things. Firstly that the Experient is the
ever-present subject; it can never be reduced to an object. It is
always the vedaka (subject), not vedya (object). Secondly, that
it runs like a thread through all experience; even the experience
of void would not be possible without that experient. The denier
even in the very denial affirms it. In the words of Samkara,
“The denier simply affirms the existence of ‘Atma’.

The Experient never takes a holiday, for without Him, no
experience is possible. In the words of Kathopanisad “It is the
light that makes all appearance possible.”

Introduction to the 14th, 15th, and 16th Verse

TEXT
77 aa feaafaeam fagoreaa farasreramgranT agmearfad
Flammwamas & aq9 At semEmmafteTaReERTeE-
S GRILRINEQ LI L
TRANSLATION

The objector says, <You yourself have said in verse 2 that all
this universe, all this objectivity remains in it and comes forth
from it which means that consciousness itself assumes the form
of universal objectivity. In other words, consciousness has itself,
by relinquishing its nature, assumed an artificial form of nega-
tion or void. In the face of this, how do you maintain that it is
uninterrupted bliss and is never insentient?

In reply to this the author says:

Verses 14, 15, 16

RACATYTA ATA FIAHG caqfeqad |
wraar afagt ax £ @@ gL 0 e 0

FIEFGE: TqeAT T: FIA GIST Jeaa |
afeeged fageatsedteage: gfqaad u 2y n
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T g QlsaY @ WA AIFEPWTEIIT |
aeq Fa: FIfTEAIAEATIIAFAAE 0 Q5 0

Avasthayugalam catra karyakartrtva-$abditam/
Karyata ksayini tatra kartrtvam punaraksayam//14

Karyonmukhah prayatno yah kevalam so’tra lupyate/
Tasmin lupte vilupto’smityabudhah pratipadyate//15

Na tu yo’antarmukho bhavah sarvajfiatva-gunaspadam/
Tasya lopah kadacitsyad anyasyanupalambhanat//16

TRANSLATION

Of this Spanda principle, two states are spoken about, viz., of
the doer or the subject and the deed or the object. Of these
two, the deed or the object is subject to decay but the doer or the
subject is imperishable. 14

In the samadhi of void, only the effort which is directed
towards objectivity disappears. Itis only a fool who, on the
disappearance of that effort, thinks <I have ceased to be’. 15

There can never be the disappearance of that inner nature
which is the abode of the attribute of omniscience in the event
of the non-perception of anything objective. 16

COMMENTARY
TEXT
oA TIATE T Hdl catata F Nedd—MeRmAgIRIAN Wfaw-

FEaTT e, aEgaY fg AAERT EArAEETEATg TEY A B vl
sfafiaaan e fraar sared, aERaT SFEMAT qaeEH ITiR-
AR FNFIAUAATAN AU FEY FTORETEET |
Tt siweafwsa™

‘Sreeq g 7 &1 wfew | @ AS9a: q4: |

FJ FHcaATad FrEAFTOE qd@: I (So To RU¥IR)
zfa | aea AT FIE a9 fafeavmEETREE R SR T AR -
AT AT EeEAfafaamta apefafars-

9. @o Jo FEUI A T3: |
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Fefafaafrararmafa, aasa fwsaammata e
AfEHET TN I, HITAATATHIA AHEAAATE AT TAATEEATAA,
mqaéaréufaﬁwu‘?am aqama‘u%afgu%aam
maﬁqm exfaoit mamm wgEa-
qEERfT T @WEEEEAT | 99§ SMgeanNEEg 7 stfase-
FrEEfafa AEEETETEE T EREAReRda] | -
wmmﬂ&mﬁgwcmﬁmmam Fafaafy saea-
T | Fel, FACTES AT ONEHFG AT : G0e:  HOW:
disq FrReaR oA fafsom, afedeqaen aft  sweiswaawTaUR-
frarredt W@t faraiseiifa w@ | @ gAEARETSERATRTIET:
TANENSA TF FAACAIEATEAIH, IJTHAV SeleHashal cara(q, a8 |ay
7 wafacargadifa 7 wfaefe avaEEESaE aeaRTEey:
FEATIATAFAE, A | FeAgEawas @ qaEEAHaT=ga, a%g
quv afg @ Aaewedfa gar freea s ar: s A
TERASTIg @ TF THTATCHT acFd TEATRIE: | OF ATAEATTIAr WA E-
AT FEATEHEATECeqD: | qq = gRmET a4n gefafaa-
g\a‘ﬁqmmrfwah& AgETERTE TR tafaTae weafagaerar-
fariga  aguerwETOEEWIEfa agueERETETERTear  J
favafa | afe 7 FulravaEAY @ A0 AACETERAET  FETY-
QA 7 WAY AFUIEEATATE: Savaaad: | sy wwaen afgias
A AARTETIERT  FARaqas] aeaed  aifeden -
A, gatsaen AsTer f6 gOW | o AR FRRE ST
qEEHIATHF AT ST aeTR TS A aeet s i:,
u?hs«raaw@ﬁma TEARERIRTE  ATACRTEEN dcaq et &
7 fereifaf | srereafiy it wwf < O8Y | HaHE FHEENfaaaT-
ﬁamgwmma@ﬁmmml
i@ g SrquigaTeR® qE TuT aeata aas nq &

TRANSLATION
Atra in avasthayugalam catra means spanda-principle

Karyatvam kartrtvam ca Sabditam spoken of as the doer and
the deed implies that the two states are differentiated only by
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the use of words i.e. only in speech. In reality, the two states
are but one, viz. the principle of Siva who is absolutely free
and mass of light. This principle which is not in any wav differ-
ent from the existence of the subject or the agent being pervaded
by activity or spanda in the form of light, and appearing as
identical with it., assuming the form of tattva (constitutive
principles), bhuvana (world) and body or their absence, etc. is
called the object, because any other principle than that cannot
have causality. As has been said in I§varapratyabhijiia:

«It is not in the power of the insentient (e.g. the seed) to
bring forth anything into existence (e.g. the sprout) whether it
(the sprout) be considered to be already existent in the cause or
not existent in it. Therefore, the causal relation (i.e. the rela-
tion between cause and effect) is really the relation between the
doer or creator and the deed or the object of creation™
(. Pr. 11, 4,2).

The creativity of the creator consists in the fact that by the
process of uniting and separating various manifestations such
as space, time, etc. he manifests innumerable things like body,
blue, etc. which, though non-different from the essential nature
of consciousness appear as different like reflections in a
mirror (which though non-different from the mirror appear
as different).

All that which He manifests is perishable as regards its
external form. Its perishableness is, however, nothing
else than its submergence of thisness (i.e. objectivity) and
abiding as the I. Therefore, it is only the objective aspect of
the subject such as the body, etc. which is manifested and with-
drawn by the Lord, not the Subjective aspect which is identical
with the light of the Supreme I, for even though the subject (the
individual Self) has entered the body, it is identical with the
Lord. Hence of the two, viz. of the objective and the subjective,
the objective is perishable, the doer or the Subject who is
identical with the Freedom of Consciousness is, however,
imperishable, foreven at the manifestation and withdrawal
of the world, he does not deviate from his nature of the
imperishable Subject and Creator. If he were to do so, even
the manifestation and withdrawal of the world would not
be perceptible. Hence, even in the state of insentiency; the Spanda
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principle is only Sentiency with the essence of uninterrupted
bliss.

(An objection)

On the consummation of meditation on the void and in deep
sleep, we do not notice its creativity, for its activity is nowhere
seen in that state (How is it then that it is said to be the eternal
actor or creator?) (Commentary on the author’s reply contained
in the 15th and 16th verse).

True, on the cessation of all work of the nature of objective
perception, only the effort consisting in directing the senses, etc.
towards the objects disappears. On its disappearance, only a
fool, whose sense of Self or Subject is eclipsed owing to medita-
tion on the void, thinks «l have ceased to be”.

The cessation, however, of him can never be possible whose
nature consists in the inner light of I-consciousness and who is,
therefore, the abode of omniscience. Omniscience also implies
omnipotence. No one can be found as the perceiver of the
cessation of that inward nature. If any such person is found, it
is just he who is the inner consciousness (that was supposed to
have ceased). If no such person is found, how then can it be
decided that there was ever such a state of cessation?

(Commentary on the last line of the 16th Verse) :

Moreover, nobody else feels the cessation of the subject,
excepting he himself, whose nature is the light of consciousness,
Then how can his cessation be asserted? Thus the phrase <on
account of the non-perception’ means <on account of the
absence of the perception of another subject.’

Further, it may be said that just as the absence of jar is
ascertained from the observation of the ground without the jar,
even so the absence of Self may be ascertained from the
observation of some one without the Self, But the existence of
the perceiver of the absence of Self is unavoidable in this case.
Therefore the non-existence of the perceiver of the absence of
the Self cannot be established.

If on account of the cessation of the effort directed towards
some object or action, the agent or director himself were to
cease, then at the subsequent time there will be no perception



84 Spanda-Karikas

of any body. Hence there would arise the contingency of the
non-perception of any being.

Further, on account of the non-perception of another i.e.
external effort during deep sleep, etc., how can the cessation of
the internal principle be suspected even by blockheads, for how
can the disappearance of one thing affect another. Therefore
from the non-perception of another, viz., of the effect towards
an object, there can never be the disappearance of the inner
perceiver who is of the nature of light i.e. consciousness, for
this inner nature2 which is the abode of omniscience knows
that state of absence also, otherwise the very state of absence
cannot be proved.

The genitive case of another’ used here conveys the sense of
the nominative and the accusative.3

By the use of the expression ‘in the inner,” the possible state
of the subject in opposition to the object has been mentioned.
In fact by the afore-said reasoning, the state of the knowership
of the Subject has been stated. The expression antarmukha
should be construed thus :
<Antah=nperfect I-ness, and mukham =chief, the whole phrase
meaning, Spanda-tattva, the main characteristic of which is
perfect I-ness.’

NOTES

1. Karya:karanabhava or causality in this system actually
means the kartr-karmatva-bhava i.e. the relation between the
creator and his object of creation, for in the final analysis, all
the so-called causes derive their power from the Ultimate Agent,
the Divine.

2. Ramakantha clarifies the antarmukha-bhava or the inner
nature of the self in the following words :

“grerat TR fofawr ar wfe : a1 AT awa-
FIREHOATIRIGE G, FAaearcHATa T @ -AerfhaTaa-
ATy ; A FRAHE! W S |

«The Self has two main powers, viz, of knowledge and activity.

When during deep sleep, etc., the activity of the inner and outer
senses ceases, only the knowledge aspect which is turned
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towards the Self is prominent. That is why the expression
antarmukhabhava has been used.”

3. The nominative case would stand as <There is no other
seer.” The accusative case would stand as ‘stz 7 Igawa’<There is
nothing other to be seen.”

EXPOSITION

Two main arguments have been brought out in these three
verses. Firstly, the Spanda-principle or the Divine appears in two
aspects, viz. the subject and the object. The object is subject to
decay and change; the subject is never subject to these. The
Madhyamika avers that it is not only the object that in the
ultimate analysis disappears but the subject also. It is maintained
by the author that the subject can never be absent, for by nature
he is not subject to decay or change.

Secondly, in the meditation on the void, it is aonly the effort
towards external objectivity that has ceased to be and therefore,
it is only the object that has ceased to be. That does not prove
that the subject also has ceased to be. As Ramakantha puts it :

"AVTAEATEEAEAT]  FETNTET ST T A AT UITCHTHTE -
sfffa” )

«In the meditation on the void, since there is the absence of
objectivity, to conclude, on account of the cessation of the
activities of the instruments (inner and outer) that there is the
cessation of the Self is sheer delusion. ”

Introduction to the 17th verse
TEXT
TEAEIE afgEs AR iy g fafr-
T sfa sfroer gragmeaaiTTeTTEw frevafa
TRANSLATION

Having discussed how on the cessation of external activities
the unenlightened decides about the unjustifiable cessation of the
experient or the self, the author now describes how the fully
enlightened and the partially enlightened consider the Self.
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Text of the 17th Verse

aeqaafsy: gad faagrsafaarfa
fed TaregaggeT qIRFA qIEA G N Qo

Tasyopalabdhih satatam tripadavyabhicarini/
Nityam syat suprabuddhasya tadadyante parasya tu//17

TRANSLATION

The fully enlightened has, always and incessantly, the
undeviating knowledge of the Self in all the three states; the
other one (viz. the partially enlightened) has it only at the
beginning and end of each state,

COMMENTARY
TEXT

A sTERfurmtasEe dater: smafsen: ser, a1 sfaagwa-
TEFATYES NAGATIIGATHER TN T, et foreafe sTTeEaTR-
dtgranay freafafa st Redsa sreafanteoi-smnfat argaaa-
I AGIAFTACAWTAAAT  TFLAAY: | qreamaged  Jaemat
ma}famﬁg\wwrmqwqawmﬁam
7 g EifaaraiawaTafeafaey aaae? | agad sifragset

BIEREPEICIPEIG IS HE Tl

feada wrea a1 g afgseamaar & 10”0 (firo 3o 1Y)

g Wﬁmnﬂamﬁaﬁn wgsitEeae-
T Fywfy  agTaETAAEe Atenmfafmeafe fee-
FEUAAT ATHATATAAT: T8 QAT aQrErAsie aguete: 9@

gamafagiiardt saiaRe: gRagitrd |

ageafa

‘I FAAHH: TqeRacataraTd |

m .................. “l (qmq)
Tanfa

‘AqaTeaeaE: S TEEa: U (91RY)
zfa

qan wesfy (31R)
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et

‘Tz maaT faesa | (19R)
Feartz 71 s fg smrafefay, g3y, smerawifeamenaorataamamT
9 FATHITAT e} TTGET GITGATEAANIRN: NI, Gereat Froreamn: o
aar 7 faagan

‘ST gYaaR g@iwrrasaa: | (fro o quv)
gfa 1 @

fay =g qerERR=T ) (fre o 31R0)

forqasiven A 1 (fre go 199)
gfa uqen

TRANSLATION

Tasya means ‘of the real nature which is the topic of this
treatise; wupalabdhi means ‘uninterrupted knowledge.” The fully
enlightened has, by the firm grip of the process, described that
awareness in all the three states of waking, dream, and deep
sleep. The fully enlightened is one who is completely free from
even the residual traces of unenlightenment. Nityam (always)
means ‘at the beginning, in the middle, and at the end.”

Avyabhicarini means invariable, undeviating, unfailing. The
meaning is “The fully enlightened is one whose inner nature
always shines as identical with Siva.”

Of the three states characterized by specific khowledge
appropriate to them, the partially awakened one has awareness
(of Spanda) only at the beginning or at the end of each state. At
the beginning means <just when that state is about to start;’ <at
the end’ means <at its cessation when the perceiver’s mind is
withdrawn within.” He does not have this awareness in the
middle of each of these states which is characterised by specific
knowledge appropriate to itself. It has been rightly said in
Sivadrsti2z «The awareness of Sivata or real state of the Experient
is observed at the beginning of all knowledge, or it is observed
at the end because of the cessation of that knowledge (when
the mind is withdrawn within).”

Bhatta Lollata3 has also similarly explained in his commentary
that that awareness exists only at the beginning and the end of
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each state of waking, dream, and deep sleep in the case of the
partially awakened. We have not been taught to give far-fetched
explanation of the clear meaning of these kdrikas (verses) in
accordance with the wording of the gloss of Bhatta Sri Kallata.4

Since the partially awakened has this awareness (of the
Spanda principle) at the beginning and at the end of each state,
therefore, he is fit to be fully awakened by the instruction,
regarding Spanda. The author will speak about it in the verse,
beginning with “Therefore, one should be on the alert for the
discernment of the Spanda principle while waking (I, 21) and
in «The un-enlightened one remained stupefied as one is (stupefied)
in deep sleep while he whois not enveloped by (spiritual) darkness
abides as the enlightened one” (I,25), similarly in the passage,
beginning with, ‘even in dream,’ and also in <one should always
remain awakened.’

Here, for the purpose of enlightening fully the partially
enlightened yogi, the instruction is given to fill even the middle
state consisting of the determination of objects, with the
rapturous experience of the fourth state, just as he fills with
that bliss the initial and the final phases of the three states of
waking, etc. This will be explained later on.

A similar view is expressed in the following in the Siva-siitra
also :

«Even during the three different states of consciousness in
waking, dreaming and profound sleep, the rapturous experience
of the I-consciousness of the fourth state abides”. (I, 7)

«The fourth state of Atmic consciousness should be poured
like (uninterrupted flow of) oil in the three states” (IlI, 20)
«Being an enjoyer of the rapture of I-consciousness in the three
states, he is verily the master of his senses.” (L,7).

NOTES

1. The specific knowledge appropriate to waking is the
knowledge of each object (pot, flower, etc.) which is common
to all people, the knowledge dream is specific or particular
only to the particular dreamer; the specific characteristic
of deep sleep is only the residual traces (samskara) of every
one’s experiences.
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2. Siva-drsti is written by Somananda who was the great
grand teacher of Abhinavagupta.

3. Bhatta Lollata was a poet, a critic and a philosopher. He
was a younger contemporary of Bhatta Kallata. He lived in the
second and third quarter of the 9th century A.D. His gloss on
Spandakarika referred to as Vivrti by Ksemaraja is not available.

4. Kallata was a pupil of Vasugupta and flourished in 855
A.D. He wrote a gloss on Spandakarika, called Vrrri, which is
published in the Kashmir Series of Text and Studies.

EXPOSITION

There are three categories of experients in the world: (1) the
common empirical individual of the world who is completely
ignorant of spiritual Reality, referred to as aprabuddha, the
unawakened. He has absolutely no interest in yoga and is not
yet qualified to appreciate its teaching. (2) The partially
enlightened yogi who has some experience of the essential Self
or Spanda tartva. He has an awareness of it in the beginning and
end of waking, dreaming and profound sleep but not in the
middle of any of these states; the experience of Spanda or the
divine state is not perpetually present in his case. He is
called prabuddha or partially enlightened. In comparison to
Suprabuddha, he is also referred to as aprabuddha. He is the fit
candidate for yoga, and the teachings are given for his
improvement.

(3 Suprabuddha, sometimes referred to simply as prabuddha
is the experient who has an integral awareness of spanda i.e.
he has an uninterrupted awareness of it in all the three states,
viz., waking, dreaming, and profound sleep. He needs no
teaching of yoga. He has, in the evolutionary scheme, already
attained the highest experience that is open to man.

The 17th verse gives a description of the second and third
categories of yogis.

Introduction to the 18th Karika
TEXT
gugge fay Ry agwmuafaaat fawme aafe—
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TRANSLATION

The author now shows separately what kind of experience
the fully enlightened one has in each of the three states.

Text of the 18th verse

sARaeaElvaT I 9TRaT ga: |
qegd faygwifa azva= g farma: 1 g 0

Jiianajiieya-svariipinya §aktya paramaya yutah/
padadvaye vibhurbhiti tadanyatra tu cinmayah// 18

TRANSLATION

The all-pervading lord, possessed of the supreme power in the
form of knowledge and knowable (object of knowledge),
appears in the two states of waking and dream as knowledge
and objects of knowledge, and in the other than these two only
as consciousness.

Text of the Commentary

GIIGE T AFHACTRIAT HEQW 93 AATAAGAeg Eqeqeqid
TIATATHAT QAT qFal A agOent TWET ARTeETe
qgga Wit | aa fg favawet afRvaEcaTgaawmfa, aawa g-
a7 g qaATa gEgaafda, ‘faarafaenfon’ ofa swra gae-
SEIAeET] Agueue 9 gaeveaw, yat fawfeea gawa  wifa
HATIAIIAT | TAAGILGIATART T J TPIATART ‘aqqd g
farma:’ ToaeaTITSETR:, R dtgeaer Agwgear, fraeat g
mm.mammm
STARf:aeaTY 9ea: NAgeT gagaTy feam qav dwrere Afaaear
qltegat TauRe, feueafaed faam: nqsu

TRANSLATION

The all-pervading Samkara who is one’s own essential nature,
possessed of the supreme power, appears predominantly to the
fully enlightened in the two states of waking and dreaming in
the form of knowledge and knowable in the middle of these two
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states and in his own essential form of Spanda principle at the
initial and final stages of the knowledge. Therein (i.e. in the
middle of the waking and dream states) hesees the universe, like
Sadasiva and i§vara, as his own body. In the other than these
two, i.e. in sound sleep, this all-pervading principle (i.e. spanda)
appears to him only as consciousness on account of the cessation
of the entire gamut of objects. ‘In the other than these two’
(tadanyatra) refers only to sound sleep (susupri), not to both
sound sleep and the fourth state, as others have interpreted,
because the previously mentioned phrase <unfailing in the three
states’ (in verse 17) makes the fourth state irrelevant, and also
because the realization of that (spanda principle) is itself the
fourth state.

The above state relates only to the fully enlightened yogi. It
has not been mentioned with reference to the actual state of the
common people, for in this case, the statement ‘in the state other
than the two, it is only pure consciousness’ would get involved
in inconsistency, because the deep sleep of the common folk is
only of the nature of stupefaction and with reference to Siva
even waking and dream states are pure consciousness.
Besides, it is out of point so far as the topic under discussion
is concerned.

Henceforward upto the end of the first section, the book has
to do only with the perfect enlightenment of the partially
enlightened. Other commentators have not understood this
fact. Readers may examine this for themselves. How far can
I go on pointing this out with regard to every word?

EXPOSITION

This verse is important inasmuch as it throws brilliant light
on the realization of the fully enlightened yogi.

In his case, the Spanda principle appears as knowledge
(Jiana) and objects of knowledge (jfieya) in the middle of the
two states of waking and dream. Even here, the knowledge and
the objects of knowledge do not appear as completely external
from him but as his own body, fully integrated to his I-con-
sciousness, just as they appear to Sadasiva and I$vara.

Then again, at the initial and final stages of jigna in these
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two stages also, it is in its own essential nature that the
Spanda-principle appears. In the deep sleep state, since there is
complete absence of all knowables or objects, it appears, only
as sheer consciousness (cinmaya).

Introduction to the 19th verse
TEXT
a9d swrafeReaamfe g 7 sfaasafa adqaeata—
TRANSLATION

Now the author proves how even the middle state of waking

and dream does not hamper the perfect realization of the fully
enlightened.

Text of the 19th Verse
Junfeegsafasasan: arraTaaa=ang |
FEHTERTATNL: @ad &ga eamafeafraa: n e u

Gunadispandanisyandah saimanyaspandasams$rayat/
Labdhatmalabhah satatam syur jiiasyaparipanthinah//2®

TRANSLATION

The particular emanations of Spanda which begin with the
aunas and which acquire their existence by having recourse to
generic Spanda can never stand in the way of the one who has
realized his essential nature.

COMMENTARY

TEXT

U weaoreeRite Aut Spfaaca faway: & Awacaraterar
TEiwsaT | qare steEeeee AETmgTEaa
‘FUTBTIANER ¥ Th WA fataeaqaq |
wer ) faar g RAT afeqan: 11 (Fo Ho RULY)
T | 7 T Aut wertai foereart et faasen i &
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freraTroETET AegafEfaee qa datean feg-
TARAE TG AW GUIGH  FeqrAEI s sareateam:-
FAEANETTBIRET 7 wEa freaa:, gae amraera e TATTe
‘g feqafafa’ sa Fifagqm seome™rEan gReETeER=TETER: |
g

T, WY qeasiv AT T a7 |

AT T OF qu: @< wrea: 1 (fo Fo 1Y)
gfa sisrcafaragm faffita i st frafaeaaa
sitmafrafan wpfeear agiawwaimramred S smfy,
Tt Fefassfmraromarmfafeais @@ af aEgyEg -
fafrivermafeermft ar@eaRT™T @ ngen

TRANSLATION

Gunpas! i.e. sattva (harmony), ragjas (motion) and tamas
(inertia) which are the outcome of Prakrti are here to be under-
stood as having their abode in Maya. As has been said in
Svacchanda-tantra regarding the arrangement of the pillow of
Maya. «One should consider its (i.e. the pillow’s) lower cover
as red (symbolic of rajas), the upper cover as white (symbolic
of sattva), and the middle one i.e. the pillow itself as black
(symbolic of tamas). These gunas are thus arranged.” (Sv-T.
II, 65). They begin with kald and end with earth which are
particular ramifications of Spanda, and their proliferations
are bodies, senses and worlds and experiences like blue, pleasure
etc. or in the case of yogis, they may be considered to be
bindu (light) and ndda (sound), etc. These can uever stand in
the way of the fully enlightened Yogi who has no future
birth i.e. it is certain that they can never veil his essential
nature. Because these acquire their own existence by resorting
to the aforesaid generic spandain accordance with the ascer-
tained principle of Spanda described in the words “in which
abide all objects and from which they come forth.” (Sp. K.
Verse 2) i.e. because they are born out of and are identical
with Spanda.

As has been described in I§varapratyabhijiia2 «Those powers
which are jiiana, kriya, and mdya as the third in the case of the
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Lord (Siva) in respect of the objective realities which are His
own limbs appear in the case of the limited, empirical individual
as sattva, rajas and tamas.”

According to this, it is the Divine Consciousness-power
itself which displaying itself in the triad of powers, viz., jiana,
kriva and mdya in the stages of Sadasiva,® Isvara, etc. appears
owing to excess of limitation, as the body of the Lord’s sport
in the form of sattva, rajas and tamas. Because of this, the fully
enlightened yogi, always knowing all the states of waking,
dream and deep sleep as presided over by the cit-Sakti which
is identical with the diffusion of his own Consciousness-power,
never puts himself in opposition to the particular Spanda-forms
such as the gunas, etc. and only feels himself immersed in the
generic Spanda-principle.

NOTES

1. Gunas are constitutive principles. They are sattva
rajas and tamas. Sattva is the aspect of harmony, goodness,
enlightenment and sukha or pleasure. Rajas is the aspect of move-
ment, activity and duhkha or commotion. Tamas is the aspect
of inertia and moha or dulness.

2. Iévarapratyabhijiia was written by Utpaladeva, the great
grand teacher of Ksemarjja.

3. According to this statement, jiigna is the predominant
sakti of Sadasiva, kriya of Iévara and maya of Suddha or
Sahaja Vidya. In Pratyabhijidhrdayam, Ksemaraja has men-
tioned ichha as the predominant Sakti of Sadasiva, jidna of
Iévara and kriya of Suddha Vidya.

EXPOSITION

There are two aspects of Spanda viz., samanya, and visesa.
Samanya is the general principle or power of cit or Conscious-
ness; ViSesa is the manifestation of Spanda in particular consti-
tutive aspects like sattva, rajas, tamas etc. or objective
experiences like blue, pleasure, etc.

Ordinary people considering these particular manifestations of
Spanda as something entirely different from Consciousness get
entangled in them, but the fully enlightened yogior Supra-
buddha, considering them only as forms of Spanda, the ultimate
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Consciousness-Power is not befuddled.

Introduction to the 20th verse

TEXT
TUT ARGGTAAAR qefaqraata
TRANSLATION

Now the author describes how the particular forms of spanda
prove a shackle for the unawakened ones.

Verse

awggftaeay safeafaeamitean
qraafa gear MR qEREs 0 R0 0

Aprabudhadhiyas tvete svasthitisthaganodyatah/
Patayanti duruttare ghore samsara-vartmani//20

TRANSLATION

These (the gunas etc), however, intent on veiling their real
nature push the people of unawakened intellect into the terrible
ocean of transmigratory existence from which it is difficult
to pull them out.

COMMENTARY
TEXT

swagfea: T gaREefw SRR QR -
aargeaat | difsernrnenfwnfm oot
ga‘imgvnfmwﬁw e EaeaTeA: fead: s faed
TG, TG AEASEATE (ol gaaAfa  gaar-agfagaeed
9R-3EAT FAWTE qIedf | g stTee e

‘faeasag GeATAEISY: ARV |

TITV[FAT: qATFAg T MQEIsTr: &ar: 1 (|re fao 213q1)
g wﬁﬁuﬁm«mmuﬁa & favawgrad-
ferm swTTRETETERET aRTad ate: | ageafiatt g a= -
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Medfradaadento gt Iaarawin-grage aoafrasarafn
AN J rarraaRioswion | a4v g a1 u7 guage @ duwe
ARA: AU SH AR (A TR A AU eA TR
QAT AL Fog veqaar  feqan:  Fwsfaaca-
frfsaerd mfsfasaafaagtrawgae: | ttafy ageefiayg @oe-
ANY FFUEFREANAG TR N GGG TARATRIAATED-
T RAEFITSSa, FETt § WawaTe | oy Ty argifem-
wfay et fera: gua@egETaET: SAE gawaRea: | W9
TNRTTFeE JaUE a9 Tl AEAEARTHRTRET TS T ATedT
TN A Guagey faeaeriRaatea aa=y et
aaArRafeesat wagwy: feaan,—gdd  SE s EigsRnEa-
Tq@aE @it Searf} S AT a g g e tew eaat-
fargraferamTaasgeT Aifrrerararatey e qrata uon

TRANSLATION

Aprabuddadhiyah means all those worldly people who have
not recognised their spanda principle which is divine Sakti (power),
and who consider their bodies as the Self and also all those
partially awakened yogis who consider prana, etc. as their Self.

The word ‘etc’ i.e. ‘these’ of the verse refers to the particular
emanations of Spanda beginning with gunas® (of the previous
verse).

Svasthitisthaganodyatah means always intent on veiling their
real nature which is spanda principle. Duruttare ghore samsara-
vartmani patayanti’t means they push the whole lot of creatures
into the miserable transmigratory existence from which it is
difficult for their directors to pull them out.

As has been said in Sri Malini Vijaya Tantra:
«The non supreme ones (aparah) are called ghoratari saktis

who while they embrace the Rudra souls, push down and down
those jivas (empirical souls) who cling to objects of sense.”
(M.V. 111, 31).

Thus that very supreme power (pard-sakti) which has been
previously described as of the nature of Spandais called Vame-
Svari? Sakti because she manifests both internally and externally
and because she has to do with the contrary course of the
world.3 By her are brought into being four groups of divinities
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known as Khecari, Gocari, Dikcari, and Bhiicari who lead the
fully awake..z ! soul to the highest stage, but drive the un-
awakened ones to lower and lower paths.

Thus those very Khecari Saktis, moving in the ether of knowl.
edge become, in the case of the fully enlightened ones, means of
non-difference, omnipotence, omniscience, perfection and all-
pervasiveness because of their being beyond the influence of
time, while in the case of the unawakened ones, they make them
move in the stage of the experient of the void and remaining
there as cloaks become the means of the limitation of time,
limited efficacy, limitcd knowledge, attachment, and limitation
in respect of space and cause (i. e. niyama or niyati). So far as
Gocari is concerned, the word ‘go’ means speech. This implies
those stages which make use of speech, viz., buddhi, the determina-
tive faculty, ahamkara, the ego-sense, and manas, the ideating
faculty. They move in these stages (caranti), and bring about in
the case of the fully enlightened ones, such determination, ego
sense and ideation as bring about the sense of non-difference
with the essential Self, while in the case of the unawakened
ones, they bring about determination, etc. only of difference.
Dikcari are those saktis which move about in the sphere of the
ten external senses. In the case of the fully enlightened ones,
they are sources of the manifestation of non-duality, while in the
case of the unenlightened ones, they are the causes of duality.

The word bhiz denotes the stage of knowables (objects), viz.
the pentad of form, etc. Moving about in this sphere, and
being their fully developed forms, they became congealed and
thus identical with them. They reveal themselves to the fully
enlightened in the form of the light of consciousness, while in
the case of others, they appear in the form of limitedness all
round.

Thus these four groups of Saktis, viz., Khecari in the form of
experients, Gocari in the form of the psychic apparatus, Dikcari
in the form of the external senses, and Bhiicari in the form of
objects which are full of particular forms of Spandain the form
of gunas, etc. throw the worldly people of unenlightened intellect
and the partially enlightened yogis who are satisfied only with
the experience of light (bindu), and sound (naday into the world
which is only an expansion of those particular elements,
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NOTES

1. Malini Vijaya Tantra mentions three saktis that operate
in individual souls: (1) ghoratari who help the Rudra souls who
are not attached to objects of sense, and push down and down
those souls that are attached to objects of sense. They are known
as apard (non-supreme), (2) ghora those who bring about attach-
ment to fruits of karma and are thus an obstacle in the path of
liberation. They are known as pardpara, (3) Aghora- who lead to
the state of Siva. They are known as pard (supreme).

2. Internally she brings about the sense of abheda or non-
difference; externally, she brings about the sense of bheda or
difference.

3. Vamesvari. There are two explanations of the word
Vamesvari. The word vama means (1) left, reverse, contrary and
(2) beautiful. According to the first meaning, she is called
Vamesvari, because she has to do with the contrary course of
samsdra which is full of bheda or difference. According to the
second meaning, she is called ‘Vamesvari, because she manifests
the world which is beautiful expression of Siva.

In Spandasandoha, Ksemaraja gives the following explanation
of Vamesvari:

aa qafa faed ST JTa 9, i ssEifa 7 $eer,
HARTHHT T ATGHTIH, ATTRAf 3 FETCETHIIRT: QT I
qTET ST T@THAT |

Khecari, Dikcari,etc. are Vama Saktis pertaining to the world,
because they project the world full of difference and identity in
differences, declare it as full of difference, and in the case of
yogis bring about this world full of both difference and identity
to a state of pure identity. The presiding deity of these Vama
Saktis is called Vamesvari.

EXPOSITION

The particular forms of Spanda attract those people who are
not awakened to their divine source. There are various Saktis
(powers) who preside as divinities over the particular forms of
Spanda. They push down those who deny any divine origin of
life and obstinately cling to sensuous pleasure, while they help
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those in their spiritual journey in whom a higher sense of values
has dawned.

The Saktis push them down to mundane existence, because
they always think of their Self as some thing material and not as
pure Consciousness. So material existence is their proper
place.

Introduction to the 21st verse
TEXT
@ g
TRANSLATION
Since, it is thus
Text of the 21st verse

Rqa: gaaga®: Fracafafawdt |
wea fast wranfadmmfansglia v 2

Atah satatam udyuktah spanda-tattva-viviktaye|
Jagradeva nijam bhavam acirenadhigacchati// 21

TRANSLATION

Therefore, one should be always on the alert for the discern-
ment of the Spanda principle. Such a person attains his essential
state (as spanda) even in the waking condition in short time.

COMMENTARY
TEXT

IFATATETEY Tegacaeq fafama-fansiama aeaeE:
‘weraT ARy & @i fAcageRt samE 1 (o o qRIR)
gfa MATATI ARG ETET A HTAASA0 T: § AT AR
fear @ fromeid  agoew caeawEwfaRofareefa, aan
T AFHICAT AL TAWTE:  FaRATASA a9 st freafaaemn-
INETRATGAIGT Sra-aa waateaq: NN
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TRANSLATION

He, who is always on the alert for the discernment of the
Spanda principle which has been already described and which
will be described further, attains, in short time, his essential
nature which is the same as Samkara even in the state of wak-
ing,! if, as has been said in the Gita, “Those who merging their
mind in me, always united with me, wait upon me” (Bh. Gita,
XII, 2), he is always intent on the close observation of the inner
(divine) nature.?

Thus his inner nature, which is Samkara, itself emerges
before him by which the awakened one, by the attainment of
ever-present absorption in it, becomes fully enlightened (supra-
buddha), and becomes liberated while living.

NOTES

1. Notonly in the state of meditation but also when he is
actively engaged in the hum-drum routine of life in the waking
condition.

2. This means the constant awareness of the divine.
EXPOSITION

The mind of those who have constant awareness of the Divine
is transformed by the mysterious alchemic force present within
and thus they acquire Integral Divine Consciousness. Utpala-
bhatta adds that the discernment referred to should be practised
in the following way:

A% AEIIFEI) T AEHR T |

«I am only pure Consciousness: this world is only a glorious

manifestation of myself”.

Introduction to the 22nd Verse
TEXT

TAENTFAE ST QAT A A g ey
fraag awaaeny wRframaefraafwevaam ar gan: saw-

o fawar gaaReEAE
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TRANSLATION

As the Spanda treasure opens up before the awakened one in
those particular states in which all the states of mind other than
the awareness of Spanda have ceased—Spanda which has appeared
with ease on account of the firm grip of it by one intent on its
discernment, the author teaches that these particular states
should, first of all, be the sphere of effort on the part of the
partially awakened yogis.

Text of the 22nd verse

wfasg : ggg! a1 & sAwifa ar ga)
Hq1q+qT aeqd AT &qea: afafesa: u

Atikruddhah prahrsto va kim karomi iti va mr§an/
Dhavan va yatpadam gacchet tatra spandah pratisthitah//22

TRANSLATION

In that state is the Spanda-principle firmly established to
which a person is reduced when he is greatly exasperated or
overjoyed, or is in impasse reflecting what to do, or is running
for life.

COMMENTARY
TEXT

AR ATAGATENT FAEAALE (avaAgERwmiwat afm:, careafa-
MNUTIEATY T (@ aneamataeandy, afs eveavafafamag
aaeqgT  Afeammaivata Aftrecfgaafatim awa
am’rﬁmﬁawalqafaml aafg aarrafafgaaTevigeTa-
MEAIAATHHET AT AATHRUATET  NAA RS e g e < aer e ers-
@ﬁmﬁmsﬁmg faonfaaamiTiaeRgeTRE  aem-
ArTSgU AT Aa T R AT Taeawea® Cora®:  Sgeer  a,
TRTAUCHUAERRT  qRsafas:  afvrareeramfasacastars-
TERRAITAGTaTad 31, AAARUEEEIHE gtad  aoRfaaads
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FARAFAMNFAAE AT AR A aeaf @A trfaeEr  a;
gaRARIEENETg g raTaTeEearg | agte-
AT T2 revefufasdy sraacafafasay aaaHgs av G-
aa Ffaeamnd adsaerfany sove: sfafea: arRacawfwEaR
ﬁwﬁumﬁaﬁwma&hmm
EEEC UG e L I LI G DLE LS BRI RS LI 8
erufamfanTEar AfT qreaw | gaE sifasreee

‘FTARIATHAIGASAREIA =L |

gfg fafeafaat Far aacawafrsad’ 1 (fao Fo q01q)

s wgfa ST 362 AT arge faad

HARHIN eATET qeeraeaerar waq I (fao Fo wq)

AT W WE T ATE |

Few SETE agraar @ 1 (fae Fo q9s)
gfa un

TRANSLATION

In all the ways of approach to the Divine, the yogis are estab-
lished in one-pointed concentration after having allayed all the
other mental activities. Butin these states of vehement anger
etc. all the other activities of the mind cease by themselves with-
out any effort on the part of the yogis, and (in such crucial
moments) if the yogis who are always on the alert (for grasp-
ing the Spanda principle) instantly become introverted, they
attain their desired object (viz., Spanda principle) instantane-
ously. The purport is that those who are not yogis remain only
stupefied (in these states).

Atikruddhah, or the greatly exasperated suggests the group
of energies becoming introverted under the influence of the
goddess ‘wishing to destroy’ appearing at once after seeing an
enemy who has inflicted a terrible wound only a short while
before or hearing various heart-rending words of the enemy.
Prahrsta (overjoyed) betokens, after the sight of the beloved
with moon-like face longed for since long, the entire group of
the senses stimulated and running after her, under the influence
of the ¢goddess of intense longing’ emerging at that very
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moment. Kim karomi—<what am I to do’ implies a person, en-
compassed all round by a force of strong desparadoes intent
on murder, reflecting -‘in which direction may I turn’, ‘what am
Ito do’?, thrust in a state of uncertainty, with his mental acti-
vities suspended on account of rising uncertainty because of
all hopes of help being shattered. Dhdvan <Running for life’
denotes one who is attacked by a furious elephant in rut and
runs without any regard for his body, and is engaged in a
very hasty flight under the influence of <the goddess of exer-
tion’ in full activity, with all other mental activities withdrawn
within himself. In this way in all other similar conditions such
as great fear generated by the sight of a lion or python, when
the yogi being always on the alert for discerning the Spanda
principle, is reduced to any such state in which his other
mental activities come to a dead stop, then in that state in
which all other mental activities cease, Spanda is established,
that is the Spand principle is turned towards him.

Therefore, considering carefully the cessation of all other
mental activities, instantly allaying the states of anger, uncer-
tainty within him, by the device of the tortoise contracting
all its limbs within (On the occasion of fear) or by expanding
his state of joy, running etc. he should contemplate on the
Spanda energy which has manifested itself before him. As
has been said in Vijianabhairava:

«If one succeeds in immobilizing his mind (in making it one-
pointed) when heis under the sway of desire, anger, greed,
infatuation, arrogance and envy, then the Reality underlying
these states alone subsists” (Verse 101). <‘On the occasion of a
great delight being obtained, or on the occasion of delight
arising from seeing a friend or relative after a long time, one
should meditate on the delight itself and become absorbed in
it, then his mind will become identified with it.” (verse 71).

«“At the commencement and end of sneeze, in terror, in sorrow,
in the condition of a deep sigh or on the occasion of flight
from (the attack of) an elephant, during (keen) curiosity, at
the commencement or end of hunger, the state of brahman
approaches near” (Verse 118). '
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EXPOSITION

In tense emotional experience, whether of anger, joy, fear or
acute mental impasse, all the extroverted mental activities come
to a dead stop. We are unable to grasp the inner Reality because
of the whirligig of imagination and thought. It is only when this
whirligig stops, when the mind is stilled that we are in a fit
condition to have an experience of Reality or the Spanda prin-
ciple, if we are properly oriented towards it. Yogis, mystics
practise meditation in order to puta stop to all restless mental
activities, but intense emotional experiences, of themselves,
bring the squirrel-like activities of the mind to a dead halt.
That is the psychological moment for catching the vibration of
the inner Reality, the Divine Spanda, if one is properly intro-
verted to be blessed with its vision. This opportunity is not
open to all; itis open only to those who are eagerly waiting
for its reception. That is why Ksemaraja gives the following:

warning : QATEAfCNYTIGEATg €387 qa gaeqragfagandy afs
weRgeafaatd gaaqawl @fcaraqel wafia fifmadfeas-
faiia awed | sAfaaeaa e 0a )

«In all these intense emotional states of vehement anger, etc.
all other mental activities cease of themselves. If the yogis
who are always on the alert for the discernment of the Spanda
principle instantly become introverted at that psychological
moment, they will achieve their desired object instantane-
ously; the non-yogis even in these states will remain stupefied
and bewildered.”

Ramakantha in his vivrei makes the position clear by the
folowing significant remark:

QAT YgEe SaquEAEn: g afafeeaigassaqrmat s,
T g swanmErn | ar fg smer gafewds o (p. 74)

«These emotional states serve, to the awakened one, as a
means for realizing the abiding Spanda if they throw him into
a reflective recollection of his essential I-consciousness, not if
they involve him in their own experience. The experience of
these states is only one of pleasure or pain.”
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Introduction to the 23rd, 24th and 25th Verses

TEXT

CARATEATEATEAITAT TAH eqeamiiaa afcwited qaq amarae-
YAy ATEA ANl S RATIEd | Aaarged  §-
afenfa

TRANSLATION

The author now teaches that one, who is always on the alert
first of all, closely observes the Spanda energy in all these states
by the technique already described, and afterwards by con-
stant awareness of that in all the states obtains liberation in
life which, in other words, is the realization of its permanent
presence(lit., impenetration into its firmness).

Verses 23, 24, 25

qIeAT GRTSAFT 34 A9 Feafa |
azasd wivsdsghafa daeca fassfa n 3 0

arfeateATE FEgatgaTaf .
atgeRserraeatal fgear agroea=g 0 Y o

a2t afeammgrenfe seiRafaars )
AlgeauIaqE: Igg: FWRAGA: U Y 1
Yam avastham samilambya yadayam mama vaksyati/
Tadavasyam karisye’ham iti sarhkalpya tisthati// 23
Tam asrityordhvamargena candrasiiryavubhavapi/
Sausumne’ dhvanyastamito hitva brahmandagocaram// 24
Tada tasmin mahavyomni pralinasasibhaskare/
Sausupta-padavan midhah prabuddhah syadanavrtah// 25

TRANSLATION

Taking firm hold of that (i.e. spanda) the awakened Yogi
remains firm with the resolution “I will surely carry out whatever

q Fo o Jo HIgATIIA ITS: |
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it will tell me”. Resting on the experience of that Spanda, both
prana (siirya) and apana (candra) get merged in the susumna and
by the upward path of Susumna they rise up to the great ether
of universal consciousness by abandoning the sphere of the
body together with the Brahmarandhra and are completely dis-
solved in it. There the unenlightened yogi by considering that state
a kind of deep sleep remains stupefied, while the one who isnot
covered with the darkness of infatuation is established in that
ether of universal consciousness and abides as fully enlightened.
23, 24, 25.

COMMENTARY
TEXT
ga wirsnfe gfa agea-ffea, smfefaeeeaamet faa-

AAEAT  TAICRR A AT -TaAtwaaw  fasfa afaa-
farerfaafarermaramfaascas W O ARt adai amaeat |-

Arfarey SFEgEt ST SRR geavat fafacar anade ateed-
staft IRATETREENTNEMIAATR AR Twae:, 4 Sgnewa
et ferar-amfafusstgarnfufesanvs qAA-FeqFATCTAT
el wRAT AT Al gasgeAItansA Ua THNU ArgIaEat
wfaaesd ga, afergrata fawdeiaeme g sasta
7. fofuamaeen duataRAt  onfeerefaas  amifgacars
AtyrATEagafa, e ¥ graweueied, 8 9 @wguEad O
wn&wfwﬁaﬁafawﬁt q AWl AraAtReTaEaEaWET 7E geqea |
mitaa sﬁwm

‘qt TqeaTAFTHAEATHAAT |
zfa ‘@’ )
gfa =

‘T TEEATATWerfEs  AETR g1 A FAATRAT ARMEISTIET
freg: o v

q o Wo o FHEAMIFA aT3: |
Y Ho o AWIMEATH T |
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zfa | geg aAfy sTAATEARgTaEaE aumfa @ fafastvafe @
aaETfaEaT faarrmaEaEfea: J9g Iead, w@ 0T aaar-
e i s, ——ganfes mefw:, gfa e urun

fa simgmREuERaRUNEEAAY  waf e
sawt freg: i

TRANSLATION

‘Ayam’ (‘this’) means ‘my essential Self which is of the nature
of Samkara’. Whatever the previously experienced nature, viz.,
consciousness-bliss i.e. my essential Self will tell me, i.e. will
admonish, that will I surely carry out. i.e. leaving extroverted
attitude I will be devoted to it. Samkalpya means *having resolved
thus’. Yam samalambya means holding on to that spanda state
which was previously experienced as consciousness bliss in the
state of vehement anger, etc.” Samalambya also implies <having
decided that it is a goal worth achieving’- Tisthati (lit., stands
remains) implies that ‘laying to rest all thought-constructs, he
resorts to a state of the absence of thought-constructs (avikal-
pam) firmly’. The siirya and candra i.e. prana and apana meeting
in the stage of /i7daya (centre of the body) and being merged
together in the channel of Susumna which is otherwise called
Brahmanadi, journeying by the upper i.e. the udana route, get
dissolved in the great ether of consciousness, abandoning the
sphere of the body presided over by Brahma who specially
presides over Brahmarandhra. They leave the entire range of the
body right up to the gate high up. Thus they get perfectly
dissolved in the great ether of consciousness which transcends the
entire range of the body and in which the entire objective reality
is completely dissolved. The yogi who has even attained to the
stage of the great ether of consciousness, if he isslack in his
efforts, being deluded by the particular emanations of Spanda such
as gunas, etc. in the form of Khecari and other faktis, experiences
it like deep sleep, and thus remains stupefied, because his essen-
tial nature is not fully expressed. Therefore, he is called miidha
or the deluded one. The word sausupta (deep sleep) implies
dream also, so this yogi experiences only the state of void, etc. as
one does in dream or deep sleep.
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As has been said by Sri Bhatta Kallata (in his V7t1i)

“Resorting to which state of Spanda” and, “That unawaken-
ed yogi who has not fully realized his essential nature, being
deluded by dream etc. is held back (from the state of the great
ether of consciousness)™.

He, however, who by the intensity of effort and the force
of exertion, does not become slack even for a moment, is called
prabuddha i.e. suprabuddha- fully enlightened, and as he is not
overcome by the darkness of delusion, he abides as identical
with the ether of consciousness.

Therefore, the revered teacher has enjoined that the yogi
should always make strenuous endeavour. May there be good
for all.

Thus ends the first section of the commentary, Spandanirnaya,
dealing with Spanda which is one’s essential nature written by
Acarya Ksemarajanaka, devotee of the great Lord.

EXPOSITION

When the yogi catches hold of the Spanda principle, his prana
and apdna get merged in Susumnd, they mount up by the path
of susumna even beyond Brahmarandhra and get dissolved in the
great ether of consciousness. At such an occasion, the yogi who
is not fully awakened and is not on the alert is simply stupefied,
while the yogi who is fully awakened is not covered with infatua-
tion by that wonderful experience.

II SECTION
SUMMARY OF THE SECOND SECTION:
TEXT

UF NUAfASIRA TaeaEqend qRAqs aiwe fAweeaty-
safwRd TvaaTd AUt qUT Aad AaeUaHTEEAd guagdt
afeitsfa foiq ada faeweses agafaaearem o feed frusa
‘Ferren’ gaattet ‘fraagEafat’ saraa wiwaaee fregata
aa fawd ggmewew fqur | qa 1@ Arafeed a@ gavas awg qad
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faarafa,—zfa wiwgaew, | sgERft  awaRE, T
TFguTAigad, | aceaeiaedt sitarE:,—3f samEa |
W aeEt wefafg:,—3fa wegatwigafafa
|&: |

WY UG WA | qGIH

‘g7 feqafud a9 w1 Fewrs= fetag 1’ (QIR)
Eﬁ,ﬁqamm&m,mm@wmmﬁaéﬂ
fasrafa aoanfrsraafafamgemges femfa

TRANSLATION

Thus, in the first section, the author has first described with
significant hint the Spanda principle which is one’s own essential
Self which is conformable to reasoning, and which can be re-
cognized by nimilana samadhi and as he has indicated before
how complete enlightenment can come by being constantly united
with that essential Self, so now he is going to describe the
universality of the same spanda principle recognizable by
unmilana-samadhi and ascertainable by reasoning. In the
second section consisting of seven verses, beginning
with ‘having recourse to it andending with ‘bringing about
identity with Siva’, and entitled ‘the rise of innate knowledge’
which reveals identity with consciousness everywhere,

The universe is twofold—pure and impure.! The first two
verses of this section tell us that the pure ones emanate from
that Spanda principle, are identical with it and finally get merged
in it. The next two verses say that the impure ones are also of
the same stuff. Another verse says that one who is firmly esta-
blished in the experience of that principle is liberated in life. The
next two verses say that by the realization of this principle alone
the practisers of yoga achieve their desired object. This is the
summary of this section.

NOTES

1. The Suddha universe consists of 1. Mantra. 2. Mantresvara,
3. Mantra-Maheévara, 4. Siva, and 5. Sakti. The asuddha
universe consists of Maya down to Prthvi tattva.
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Introduction to the 1st and 2nd verse

Now the subject is being explained. In 1,2, it has be=n said,
«in whom this universe rests and from whom it has come forth.”
The pure aspect of the universe consisting of Mantra and others
arises from that principle only, is manifest by its force. and is
merged in that only. The author describes this fact by means of
an example which has already been explained in the first section.

Text of the first two verses

AANHER qF 7T AT )
saa-asfumo szt Afgara u g n
qAT GYAGA mraEqr fAEAAT:
agrugsfada a9 fraafa: v o
Tadakramya balam mantral, sarvajiiabalasalinah/
Pravartante *dhikaraya karananiva dehinam//1
Tatraiva sampraliyante $§antariipa nirafijanah/
Saharadhaka-cittena tenaite Sivadharminah//2

TRANSLATION

Resorting to that power (of Spanda-tattva), the divinities,
Mantra etc. together with the sacred formulae which serve as
their indicators, being endowed with the power of omniscience
proceed to carry out their assigned functions towards the
embodied ones just as the senses of the embodied
ones by resorting to the power of Spanda proceed to carry
out their (specific) functions. 1.

Freed of all limitations of office after havmg performed their
assigned duties, (niraijanak),their denotation as particular deities
having ceased (Santariipak) they get dissolved together with the
mind of their devotees in that very Spanda principle. Hence
they are of the nature of Siva. 2.

COMMENTARY
TEXT

AR TAIATATHF TA-NTIEY ANTRTHRT AW ATHAAAT A
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WSS A TTEd Heal: HEaae HaaeaTiaamad wawt-
@A | AETEER WIANTT: SqE At qeeafa | 1 aur g w7-
s auifEag T ageTRve fawaweE sadea st g o aun
AT FaFAATEIURTRET: ArafafearasrAEeIaaa
TR I ERITHETIEAT TRNUgACETdT -t
Y ATURAAT JTTAFFHAIAT g | TAFAH

‘FTTEITEETE AT gEwATHA || (ATo fao q1¥9)
gfa | aavw aa gaifaaragem faqeda Saw A sraneara-
T fraen TRTATET gEE R @wTET faa Awt @ qun awr-
TAFEAT JEqL: | A FIOAT WA F q JeardY ged,-Fefafa w<-
oifR 7 aEwfeeTfor ? | SSAY qRRTEQ WIARERET wIEOT
Weaarfr  fafaeta, faameen  awwitafafeaaeseom-
AW | qrEEed wEasiy

‘ersafacaesmaET ArEATfaRfEo |

qerarfrcad wEa T fagemar 1’ (q1%1R0)
AR FARIET FAAATL | Tae

x,a,a, m “T% .......... I' ('3““:)
gfa sivafmefereat faa fomm | @ faamEfoe-
gETfREHTavgRERRadagEeqas | aar  denfaraamm-
AETAT FIOTEAT: A AATEARAEATARY  SOATRT AT
HTET AEARARY grafaResfaaT @ Sawsaaiy-
FRE TqA, AT AFAATEFARTAFAAEYT 3 ¢ 9 Ao
g T, Sa-foarafa | s arean ‘agrsfaan’ gt
qaTeida AAW | U 9 weamrmEaseaRifestta sqarafe fafa-
watafa sfwfgaw | od 7 TomeEmfeRds fas 69 wraort eveeasa-
|qqagad  wafa ukn

TRANSLATION

Tad balam means <that power or energy or vitality of
Spanda.’ <dkramya.” means ‘laying hold of.it as support’
because of their being identical with it, Mantrah means gods
Anantabhattaraka, Vyomavyapins, etc. Sarvajiiabala-$alinah means
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‘having full play by the power of omniscience.” Adhikaraya
dehinam pravartante means ‘proceed to carry out their assigned
functions of manifestation, withdrawal, veiling, grace. etc. in
respect of the limited souls (jivas).” The word <omniscient’
(sarvajiia) has been used in the sense of abstract noun, i.e. in
the sense of <omniscience’ (sarvajiiatva) and implies also
omnipotence, etc (sarvakartriva, etc). ‘As the senses operate in
manifesting objects by obtaining the power of that Spanda in the
manner (already) described’ (in I.6). This is the example (given).

Freed of all limitations of office, after having done their
duties, (nirafijanak).! and their denotation as particular deities
having ceased ($anta ripd) or in the case of sacred formulae
the specific words which were used to indicate them having
come to an end, they are dissolved in the strength of that very
spanda principle.

In Sampraliyante the affix ‘§am’ means samyagabhedapattya
i.e. by attaining complete identity, the affix pra means
prakarsenapunaravrtya i.e. ‘intensely’ or in other words
‘without ever returning to their previous state,” liyante means
<are freed of the limitations of their office, Saha aradhaka-
cittena means ‘with the knowledge of the people who were
devoted to them.

As has been said in Malinivijaya tantra :

«After conferring grace on the aggregate of jivas (limited
experients), they are gone to the state in which there is no
longer any trouble.” (M. V. 1. 41).

As Mantras, Mantresvaras, etc., emanate from that only (i. e.
the Spanda principle), have come forth from that, and are
dissolved only in that, therefore, they have the nature of Siva
i.e. they are one in essence with the generic spanda principle.
(An objection)

Well, the senses and Mantras equally arise from that (the
Spanda principle), how is it that the senses do not have the
power of omniscience, etc.?

(Reply) :

The Lord forms by His Mayasakti the bodies and the senses

which are full of difference. By His Sakti of Suddha Vidya, He
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forms mantras out of wonderful expressive $aktis (vacah) which
are of the nature of the ether of consciousness add thus non-
different from the Lord.

The words used as mantras do not transgress the stage of
the experient (pramatr) even at the Mayic stage and have no
limitation in knowledge like the body, puryastaka, etc. Therefore
their omniscience is perfectly justifiable. This is in accordance
with what has been said in Isvarapratyabhijiia in the following
verse :—

«The ascertainment (adhyavasa) expressed in the form c<this
is a jar’ is the power of the Highest Lord beyond name and
form. It always shines as one with <I’ (Self) and never as this
(I, 5, 20). This matter has been explained at lenath in the
commentary on the following verse of I$varapratyabhijiia «The
power of Maya shows itself in manifesting undiluted diversity
etc.” (IIL. 1. 8)

Thus this should be explained in the above manner with
reference to Anantabhattaraka, etc. who abiding in the stage of
Suddha vidya bring about manifestation etc. (Another inter-
pretation of the above verses) :

All the mantras serving as means of the dcaryas (teachers)
who are occupied with initiation3 resorting to the power of the
Spanda principle i.e. laying hold of it as their life-giver proceed
with the mind of the devotees for performing the function of
liberation and enjoyment, and after their bodies of articulate
sound cease to exist, and are hence purified, they are completely
dissolved i.e. they rest (in that Spanda principle). In this
explanation the phrase ‘with the mind of the devotees’ should
be joined with the previous stanza.

Thus it is meant to be said that the spanda principle is the
substratum of the mantras not only in their stages of
manifestation and dissolution but also as regards their
functioning. Thus in all the ten, eighteen divisions* of the Saiva
Sastras, the Spanda principle has been declared to be the
quintessence of the mantras.

NOTES

1. According to Abhinavagupta, nirafijanah means
‘na afijyante prakatikriyante (prameyariipena) iti nirafijanak’ i.e.
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those which can never be known as objects are nirafijanah.’
The mantras are full of I-consciousness; therefore they are
always as subjects and can never be reduced to the category
of objects.

2. Saharadhaka-cittena : Ramakantha explains this as
follows: ‘Feat zwmammfwaregaiu-fatgrq @rwifararearady aq
aras-faw a7 ag’ 1 (p. 83). In that state, the mind of the devotee
is in its original state, as the purpose for which he resorted to
the mantra has already been fulfilled. It is with such a mind of
the devotee that the mantra gets dissolved in Spanda.

But a deeper meaning is that the limited knowledge of the
devotee is dissolved; it is now transformed into higher
consciousness.

3. There are four kinds of initiation in the Saiva system, viz.,
(1) Samayika diksa in which the guru initiates the disciple into
the traditional rules of conduct which he has to observe, (2)
putraka diksa in which the disciple is adopted as the successor
of the guru after his death, (3). Sadhaka diksa in which the guru
initiates the disciple into the mysteries of yoga, (4) dcarya diksa
in which the disciple is initiated for becoming a guru.

4. There are three main schools of Saiva thought, viz, (1)
Siva tantra, (2) Rudra tantra and (3) Bhairava tantra. (1) Siva
tantra has ten divisions. They all teach bheda or duality
(difference). (2) Rudra tantra has eighteen divisions. They teach
bhedabheda, unity in diversity. (3) Bhairava tantra has sixty-
four divisions. They teach abheda-non-duality or non-difference.

EXPOSITION

Ksemaraja has explained the word mantrdah occurring in verse
1 in two ways, viz., the deities Mantra, Mantresvara and
Mantramahesvara and also mantras as sacred formulae to be
recited by devotees. Both derive their power from the Spanda
principle in its generic sense, and both are dissolved finally in
the generic Spanda.

Réamakantha and Utpalabhatta have taken the word mantrak
only in the sense of sacred formulae to be recited by devotees.
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Introduction to verses 3 and 4

TEXT
@& wrawArETeeT gEifaRat gfte: framawafa sfaaengn

sgfwaatfa an arfeen fraasds,—zfa Squeas sivameat-
fergeagfeenfa saferafa

TRANSLATION

Thus having described that the manifestation consisting of
Mantra, Mantresvara, etc. considered as pure is of the nature of
Siva, the author is now going to explain that the manifestation
considered as impure glso consisting of the form of Maya, etc.
is of the nature of Siva Himself. Thus he suggests the esoteric
view of Srimatasastra, etc.

Verse 3 and 4

TEXT
TEATEAAAY ST AINEAAYZAI |
Aedazasq aFreanfaafaa: v 3

geRregsara{asarg A araear  ar f:
HIha WRAWTAA qa1 q9 d@feaa:n ¥ u

Yasmat sarvamayo jivah sarvabhava-samudbhavat/
Tatsamvedanariipena tadatmya-pratipattitah//3

Tasmacchabdarthacintasu na savastha na ya Sivah/
Bhoktaiva bhogyabhavena sada sarvatra samsthitah//4.

TRANSLATION

Since the limited individual Self is identical with the whole
universe, inasmuch as all entities arise from him, and because
of the knowledge of all subjects, he has the feeling of identity
with them all, hence whether in the word, object or thought,
there is no state which is not Siva. It is the experient himself
who, always and everywhere, abides in the form of the
experienced i.e. it is the Divine Himself who is the essential
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Experient, and it is He who abides in the form of the universe
as His field of experience.

COMMENTARY

TEXT

Tat s g qewa: fraafarae:, a9 3T TRl AR, Ay
Ty, fag fawermfeenyg snfmearaear awaea wife a
frt 7 wafe aave fraereafrard: | gawEeEr diwwa famar
ITEH WigwER gaarfeean @ fred ade fafaemcawafaaRr
arfasaan feam:, @ g Wi A fEfagagivmfa | e
g fra geguegRw siafrenates 1 wisfa W2, —zfa |-
Feag A sgfasaqumar dwe, afa g fegafrasawadata
wgrafanfa | adEw ‘T @ sefanacany e awata
waafa o A fageaafe aafeewfa anfafafem amfa ssafe
= asifr aema faawe’ gfa sivcaferedemm | wgsiameeT-
o

‘srerven dfad aEATEEE A TETEE: |

geATEfated gafafa afamay waq 1’
gfa | v oitE: ARE: TEE 39 AEWEWT aRgEgetaRaE
ARSI fAam: |

‘grgfafaARTETTeTaE @

fagR g &qaT wafa aewaty |

fraafagal Fafacewarfa dargar

qAq QAT Sfq sgfacdataq 1
gfa smmeEw e d@fad sgamt S agETRe R
T Saer | gave saea Seafa feawaisd e franfeida
e | fvife SagfaagaaTt | aaRae FETg ‘qeae SEA |
A A9E0 gETRdcaaed NRWEaA 0 FEWET arareasiaa:
AIATCTEANITEAI, | QTAAT  Fe1Pgaed @eaadl: AaWaqEui=Te-
Amafaafeafears artaRaean, seRam@aTat AgEaw, -
TRGAT AT, ‘AT’ T wE TR At
Trgaeade favdiaamm: &@Ear uo¥ou
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TRANSLATION

Since the experient constitutes the whole universe like Siva,
therefore there is no state whether itis the beginning or the
middle or the end and whether it is word, or object, or ideation
i.e. thought etc. which is not Siva. The sense is that every thing
is Siva. Since it is thus, therefore the experient himself who is
of the form of consciousness that abides wholly i.e. neither less
nor more in the form of the experienced, such as the body, blue
etc. always and everywhere, i.e. in all the diverse stages of
tattva (categories), bhuvana (worlds) etc. The experienced is
nothing different from the experient.

Since this teaching begins with jiva (experient), and ends with
Siva, it teaches by way of suggestion that there is no essential
difference between jiva and Siva, that is to say, one should not
regard oneself as imperfect in any state like body, etc., rather he
should consider himself as of the nature of Siva who is a
compact mass of consciousness.

As has been said in Sri Pratyabhijia-tikat

«Even those who perceive the body consisting of thirtysix
categories in the form of Siva and treat it with respect acquire
spiritual perfection and also those, who investing even jar, etc.
with the form of Siva perceive it in that light and honour it
(will acquire spiritual perfection). There is no difference of
opinoin on this point.”

Bhatta Sri Vamana? has also said,

«As all objects are kunown only when they rest on
Consciousness, as support, not by themselves, therefore all
things exist only as known. So one should identify himself
with Consciousness.”

How is it known that the experient is identical with the
whole ? In reply to this query, it is said that the reason is
because he is the origin or cause of the production of all
entities.® The ablative case samudbhavat has been used in an
abstract sense i.e. in the sense of sumudbhavatvat i.e. in the
sense of ‘being the cause of all productions.

Thy sport becomes in this world the cause of the diversity
of the knower, knowing, knowledge and the knowable. Since on
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thy play being over, that diversity disappears somewhere,? thou
art seldom seen in that light and only by some.”* In accordance
with the view expressed in the above hymn of Sri Jiianagarbha,s
the jiva is the source of all entities, because the existence of the
world comes about only on the prevalence of consciousness.
Since the universe emanates only from the jiva, therefore, he
constitutes the whole and has all powers. This has been
conclusively discussed in my commentary on the second verse.
Another reason for the jiva being declared as identical with the
whole is given in the second half of the first verse above in the
phrase “because of the knowledge of all” i.e. the jiva is known
as identical with all, because he is identical with the knowledge
of the whole in the form of blue, pleasure, etc.

Since by means of these two verses, the secret practices and
the teachings of wisdom brought about by reasoning which
serves to uproot the tree of all differences have been suggested,
by the first and the last verses, of I Section mahartha tattvas
the great Reality, by the verse Jagradadivibhede'pi (1, 3) the
highest truth of the Trika system and by the verse tadakramya
the quintessence of all worship has been suggested, therefore,
all instructions are acknowledged to be imparted by Spanda
principle only.

NOTES

1. This tika was written by Utpaladeva himself. It is not
available now.

2. There have been many writers in Kashmir by this name.
It is not known to whom Ksemaraja is referring here.

3. Somewhere ie. in thyself in the state of samhara or
withdrawal.

4. By somei.e. by those who have received thy grace.

5.  The writer of this has not yet been traced.

6. Mahartha tattva refers to the krama system.

EXPOSITION

Two important points have been stressed in these two verses.
_ Firstly, the individual is identical with total reality. The reason
is that through knowledge (samvedana) he knows every thing.
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Therefore through knowledge he feels his identity with the all-
of-reality. As he becomes identified with the whole of Reality,
he becomes in the words of Ksemaraja visvasakti <universal
power,” and thus all objects are said to arise from him.

Secondly, as he feels his identity with all, there is no state
which is not Siva to him. Therefore, the difference between the
experient and the experienced disappears for him.

Introduction to the 5th verse

TEXT
Faaenfaafaarca wer  geafanta
TRANSLATION

The author now points out that it is the quintessence of the
realization of one’s identity with the whole universe that
constitutes liberation (moksa).

Text of the S5th Verse

gfa ar gea dfafa: ser@mfas g
A qIa-aad gent Savgewr A @5 0y 0

Iti va yasya samvittih kridatvenakhilam jagat/
Sa pasyan satatam yukto jivanmukto na samsayah//5

TRANSLATION

Or he, who has this realization (viz. identity of his Self with
the whole universe), being constantly united with the Divine,
views the entire world as the play (of the Self identical with
Sivay. and is liberated while alive, There is no doubt about
this.

COMMENTARY
TEXT

_ T sranfr R faeran FEqT: FATINS-
ATt eaAafa | AATERS:,~$t Arawfata: gawt aea wefadan-



120 Spanda-Karikas

famemrt wafa disfed sefieTaw awmm Frowifagrafiarad
o oA

‘weaTae 7Y & 7 freagee IamEd 1 (o Mo qRUR)
gfa fraer aamamifasat Agrart sesT sonfeamfe faarfa-
frdramiiwarat 3ge g frg g sievRgs® @ 7 g wataafr ag:
‘A " g & samata, et TeeTa Afe:, g -
TERTHIET E@Sead gafd uoXon

TRANSLATION

By the use of the word va (or), the author means to suggest
that the means of nimilana-samadhi described in the first
section is optional, but this realization (of identity with the
universe) is essential and difficult to acquire. Hence the
sense of the verse is as follows,

Such realization is difficult to acquire and is attained by some
such person as has no future birth. He views the whole world
as play and by evolution (unmesa) and involution (nimesa)
manifests or withdraws it. As has been said in the Bhagavadgita,
«Having mentally entered in me, those who are always united
with me and wait upon me” (Bh-Gita XII.2) the great yogi
has his consciousness always absorbed in the Universal Con-
sciousness, and even while he is living i.e. even while he is exer-
cising the act of maintaining prana, his entire bondage is burnt
to ashes. by the fire of spiritual knowledge and after the fall
of the body, he abides as Siva Himself. Even while living, such
a person is indeed liberated and can never suffer bondage.

By the phrase ‘there is no doubt,” the author suggests that by
initiation, liberation comes about by faith in the guru (the
spiritual guide), but by such knowledge and conduct, it comes
about by one’s own experience.

Introduction to the 6th and 7th verse
TEXT

AT AFGAWIA: EFEAE ARy, —sfa  ww-
AT —
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TRANSLATION

This great realization is the means of the attainment of the
desired object of all the sadhakas (aspirants) and the acaryas
(teachers).

Verse 6th and 7th

RaRalzacaea eAqeq earfaRafa
agrenaraaafafegm: masm aru g

gERTmanfraTaRacAdl ag: 1
g fratmden o maagEafaE n o o

Ayamevodayas tasya dhyeyasya dhyayi-cetasi/
Tadatmata-Samapattir icchatah sidhakasya ya//6.
Iyamevamrtapraptir ayamev atmano grahah/
Iyam nirvapa-diksa ca S$iva-sadbhavadayini//7.

TRANSLATION

This only is the manifestation of the object of meditation
in the meditator’s mind that the aspirant with resolute will has
the realization of his identity with that (object of meditation).

This alone is the acquisition of ambrosia leading to immorta-
lity; this alone is the realization of Self; this alone is the
initiation of liberation leading to identity with Siva.

COMMENTARY
TEXT

g ‘frlt s fd oo’ sfo agdean aa enfaeeRafa @a<q
Feafa ‘@ araeat 7 ot fow’ g sfaafeafraawee daw s
a T NHET FARGNEY: NFEHTE: AT qTUHET
221608 101 o4

‘TeaTemsRTa Ty 7 araedt 7 a1 fwa 0 (j0y)
gfa sfamfraear a@wwn armfa:-frdeaEn 7 g eaarar=fafos-
W 9, A g fremwan asaennfa: sft g gesearsta-
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FeafragaTREH farrTIseITmTifaees | tage wafd, wgRe
qeaagEqw aEveasfaafaat foamdfaamaas: frm s agen
TEqfareaaEacEs afd, a6 sigRalaate s 7 am afwaa-
Wit aIEaEaATATe T, | TARERCI R TS

T A 19 gEfeReaATa |
& 7 witewar & #=: 749 7 faeafa 0’ (o &Yo qi¥)
if | T 9 sAmfe: cAETETEwWaE ofa, swafeieE
Ffrraseirafaftt st anEsmETRaTTE | G-
FAEE: | UF AFAAET Seaeer? FageETRasicassan
‘AT AHIAAA FTrgATAT W
TARATELY  ATfeaseaeTicasn®i:
‘AT qIaTAET: gEETAT aremy 1 (91R3)

gearfaan

.......... Hé f‘m mlr
gfa wegm

shasa fapansa €9 wraaT a@ar |

7. frd wrEafas @ Fror: werd av |
AT TA=BrANT TTsBra =T T |
¥ Tq=oIe I Taeoadndl a9q |
EERIE TR el fauear | (e1j4E)

TN AEARIHOT AN THTALLEE: | FARATERAY TG A qgeaa

‘FTeRT e | 3 AdeA aAMEAEq S rEeaE YA SeafwA-
ATHAY AW, T

'TET QI FI I (FTo Fo 3194)
tfa srarafage

‘T ATHITERT: qF 7 Tewfrq a¢ 977 || (Fo1¥13ss)

TS | aq Qe aetrernwaes  freeaaisg: .
M gt fagmram: frsaers fod dsasmEEt ey |
T Eraafagt gawnR: frarena: agae TRATaReEETE i
fratordien \ aedem

q mfrifa geaafrEsTgease: q13: |
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Td A1 3% aeaq ger fAatoerfaEt o

&rear sacgafrem faareagfaatear 1’ (qo dto 3Y)
zfa 1 g enfy fiw, q@ 71 yEEfaTIE  TEEEATETETY
T ga: simgrresauta fem o

zfa smgmmrEtEEdaTaRsAaeafig  agafasiaa-
Tq=qY fgaial fesmeg: ujun
TRANSLATION

It is declared here that <one should worship Siva by becom-
ing Siva’. That alone constitutes the manifestation of the
object of meditation in the mind of the meditator which leads
to the realization of identity with the object of meditation.
Dhyayinascetasi means in the mind of the meditator, Tasya
means ‘of the object of meditation’ i.e. ‘of the nature of Siva’
as described in ‘there is no state which is not Siva,” or ‘of the
particular deity of mantra who is the cause of the attainment
of some object.’ Ayameva udayah means ‘this is its manifes-
tation,” which brings about identity of the meditator whether he
is a sadhaka or dcarya! with that (i.e. with the object of medita-
tion) in accordance with what is described in ‘in word, object
or thought, there is no state which is not Siva’ (I 4) Tadatmata
samapattih means cidentity with Sive’, not the perception
of some separate form such as the five-headed deity. Icchatah
means ‘not simply by determination, but rather by one who is
steeped in the will—which is not an idea—of becoming one
with Siva who is the Self of all’.

This is what is meant to be said. «Because everything is
associated with this non-dual light (i.e. the Spanda principle),
which is the deity of the mantra contemplated that will not
appear before him whose resolute will is <I am Siva, of compact
mass of consciousness and bliss, and the whole universe is
my body’, which arises from the realization of identity with the
awareness of that and which is the result of non-ideation? alone.”

As has been said by my great grand teacher3 «O Lord, in this
whole world which is thy own manifest form, what is that
spot whichis not a holy place to thy devotees and where the
mantras of these devotees will not bear fruit”? (U.Sto L4).

This alone is his great accomplishment that he acquires the
ambrosia of the highest non-duality. The implication of the
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word ‘eva’ (alone, only) is that with any other kind of ambro-
sia, though it may provide stability to the body for some
time, the death of the aspirant is inevitable (ultimately). Thus
from this point of view, everywhere in Svacchanda tantra in
the chapter dealing with the acquisition of ambrosia from a gross
point of view, it begins with the statement, <Never by acquisi-
tion of ambrosia can there be victory over death which
is brought about by time,” and in the relevant context based
on the experience of Sakhaja (sahaja sandarbhena) with the mode
of acquisition of the real ambrosia in terms of praise in the
following words:

“Or one established in the supreme principle is not harassed
by all forms of Time.”

In the middle, it says:

«“One should regard everything as of the form of Siva and
Sakti and finally it says <One who has always this conviction
is liberated while living. Time can never throttle him who always
contemplates on Siva. The yogi functioning freely by means of
Svacchanda yoga* is united with the status of Svacchanda® and
acquires equality with Svacchanda. He becoming Svacchanda
moves about freely, and enjoys full Freedom” (Svacch.
(VII, 258)

This, indeed, is the realization of Self. In the statement.
“The Self should be realized,”” what is meant is the recognition
of the Self as Siva who is omniscient, omnipotent and fully free,
and not the Self mentioned by the Vedantist in the line, “All
this is verily Purusa™® (Svet. III 15) The sacred text also
says, “All those votaries of Self? do not reach the highest stage”
(Sv. 1V, 388).

On the occasion of initiation for the purpose of uniting (the
Self of the disciple with the universal consciousness), the imparta-
tion of this knowledge is the favour conferred on the disciple.
The dcarya (teacher) having a knowledge of this attainment
justifies his title of @carya by uniting the Self of the disciple to
Siva. This is the initiation for liberation confirmed by one’s
personal realization which gives to putraka® etc. the knowledge
of the highest nature of Siva. As has been said:

«He who thus knows in reality has his certain initiation
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which bestows liberation without the oblation with sesamum
and ghee (clarified butter)”, (P.Tri, 25)

Sacerdotal initiation is also initiation. In order that any one
may not lose faith in sacerdotal initiation, the chief great
teacher® has not used the word eva (alone) here (i.e. in the
description of Nirvana—diksa). May there be good to all.

Here ends the second section entitled Sahajavidyodayaspanda

of Spanda-nirnaya written by Ksemarajanaka, the devotee of the
great Lord.

NOTES

1. Vide Note No. 2 on the first two verses of this section.

2. The author means to say that this realization does
not come by way of ideation, but of will.

3. This refers to Utpaladeva.

4. Svacchanda yoga—This means union with Svarantrya, the
Divine I-consciousness which is the quintessential nature of
Siva.

S. Svacchanda—the absolute Free Will cf Bhairava.

6. By purusa in the above quotation, the Vedantist does
not mean the 25th Purusa tattva as Ksemaraja thinks, but
Atma, the Divine Consciousness.

7. According to Trika philosophy, ‘atma-vyapti’ or rea-
lization of Self is not the highest ideal. It is Sivavyapti, viz.,
the realization of both the Self and the universe as Siva
which is the highest ideal.

8. Vide note No. 2 on the first two verses of this section.
9. Ths refers to Vasugupta, the author of Spandakarika.

EXPOSITION

The second section has been rightly entitled Sahajavidyodaya
i.e., the rise of Sahaja vidya. Sahaja or Suddha vidya isthat state
in which in spite of the seeming difference of all that is earth,
earthy, there is a running sense of unity, identity, of the Supreme
I-consciousness fused with the all-of-reality. As.Vasugupta puts
it,

“gEaTy werafawarg @ wraedr 7 ar fra:”
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“Whether it is word or thought or object there is no state
which is not Siva.”

In the first section, the emphasis is on the Self-realization or
in the technical language of this system on atmavyapti on the
realization of Self as Siva. In the second section, the emphasis
is on the realization of the universe as Siva or in the technical
language of this system on Siva-vyapti.

From the point of view of yoga, the emphasis in the first
section is on nimilana-samadhi, on introversive meditation, on
taking a plunge mentally in the innermost Self and realizing it as
Siva. In the second section, the emphasis is on unmilana samadhi
or extroversive meditation in which in spite of the senses being
open to the onset of external sensation, the world appears as
the materialization of the bhiss of Siva. Ksemaraja rightly calls
it mahasamapattl, the coup of supreme realization.

In the two concluding verses of the section, the author depicts,
in beautiful words, the mystic significance of the spiritual praxis
of the seeker in the light of the rise of Sahaja vidya.

The aspirant meditates over mantra in order that the deity
embodied in the mantra may manifest himself or herself to
him, The author says that the realization on the part
of the seeker, of his identity with Siva is alone the manifestation
of the deity for which he has been spending days and nights of
vigil. .

Man has been in search of ambrosia that will make him
immortal. The author says that the realization of one’s identity
with Siva is alone the real ambrosia, for it sets one free from
the whirligig of birth and death.

The aspirant subjects himself to a tedious ceremony of initia-
tion (diksa) for liberation (nirvana). The author says that which
gives the realization of identity with Siva is alone the real initia-
tion for liberation. Utpalabhatta quotes the following verse as
a definition of diksa:

TRIfq AR erqgcafas aae |
arraargdieFar aAsguataoy ()

Diksa is that which gives realization and destroys all impuri-
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ties. Because it imparts that realization which awakens one
from the sleep of ignorance, therefore is it called diksa. It has
the characteristic of both giving (df) and destroying (ksa)”.

III SECTION
Summary of the 3rd Section

& frdfmAieraiagaenda swafaanioiym: guagafa-
ol WaaanEant fusrregae foita:  sRTTRaeaeT-
AR QORI wadiafAaE G aruwteered  frew
saritaw frrmafa-—adsganfafa: T wafeasEmtane
waem faufaeraedn gamfsrm | aa Wiegae Twikag-
FWAATRTAYCAL  FCAEATAAN | Qe afgraanfwaaan aaal-
TRAdETEAfa  aragonen, | fraaitseaegaTtanta: | W
o aranfa: Qafesars | @3 aEwamnfE: | @ Tenfae-
waed frefiem | an: wRem SRR @R S )
g qeamtfufacwamt fedimi goatear |« odw feeimbesae-
fritafararraeawe: aw@w IE: | aa: aEfaeaew e
FAPA | AA qQUUIACANG: | QI TAR-ACAEIT SRS
FifaewT | FANTRUET TUETAEH | @A agfeoqamm-
freumfagatrarat frfaa gha sy fusaees o

Thus by the two sections the absorption into Spanda principle
for the manifestation of the state of the fully illuminated yogi
has been conclusively explained which is to be brought about by
both introversive (nimilana) and extroversive (unmilana) medita-
tion both of which are to be interpenetrative (ubhaya-visargara-
nibhutan) i.e., the inner experience of the Divine has to be
experienced externally also and the external experience of the
Divine has to be experienced internally also.

Now in the third section of nineteen verses of entitled
Vibhiti Spanda, beginning with the verse Yatheccha (according
to the desire) and ending with Cakresvaro bhavet (he becomes
the lord of the group), he (the author) having said that the
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higher and the lower supernormal powers arise by laying hold
of the Spanda principle, and having briefly delineated the nature
of bondage and liberation, concludes what has begun in the first
section.

In this section, by the first two verses, the author mentions the
freedom in dream on the analogy of the well-known freedom in
the waking state. By the third while talking about its opposite
i.e. when he does not have freedom of experience in the waking
and dream state, he implicitly states that the yogi should main-
tain strenuous and constant endeavour. The next two verses deal
with the manifestation of the knowledge of the desired object.
By another verse, he describes the power of effecting things and
the control of hunger, etc. By yet another verse, he describes the
achievement of omniscience, By the eighth verse, he describes
the disappearance of the depression of mind. After that, he
defines the nature of unmesa or the unfoldment of spiritual
consciousness which is of the nature of spanda. Another
verse describes the necessity of rejecting those powers which are
an obstacle in the way of the highest meditation. By another
verse, the nature of identity with the entire universe as described
in the second section has been mentioned for achieving absorp-
tion in the divine consciousness.! After that the means for
achieving that absorption has been described by another verse.
The next triad of verses describes the bondage of the limited
individual. , Another verse says that the Spanda principle pre-
vails both in bondage and liberation. By two verses the nature
of bondage has again been repeated for the sake of its being
destroyed. The last one while describing the means of cutting
asunder the bond emphasizes the sense of the first verse (i.e. I.1)
in conclusion. This is the summary of this section.

NOTES

1. Samavesa uktah has to be read as samavese uktah i.e.
samavesa is here in the locative case. The locative case has here
to be treated as naimittiki saptami i.e. ‘samavese’ here means
for achieving samavesa (absorption).
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Introduction to the 1st and 2nd verse

Text

Y A TR | A ‘GAIGEA qeA  eqegaeaaten:’  gfa
Aa A FAARTE A WAt aedfnana fren sage
EAgAT-STe At | awaeattratten  sfrediamafoiaaea
AfTEAEOwg 39 |

WAt Atfercacgurafaeean  guagama  aufad  eacAifeat
ferafere axifageme

TRANSLATION

Now begins the commentary on the book.

In L,17, it has been said, «The fully enlightened has always
the experience of Sranda tattva.” In the same section, it has
been said, in I, 21, «One should always be on the alert for the
discernment of the spanda principle.” By this an exhortation
has been imparted to the partially enlightened for its constant
practice in the waking state in order to attain the status of the
fully enlightened one. In I, 23, 24,25, beginning with ‘which
state etc’., the yogi has been advised to tear the veil of deep sleep
by constant, intensive, skilful practice of the means.

Now in order to prove the perfect enlightenment of the yogi
by his power torend asunder the condition of ordinary (normal)
dream and deep sleep. the author is going to show his super-
normal power in relation to dream.

Text of the verse | and 2

adsgreataa arar sraatsatq gz feaam

avRgatzd Fear arqraafa g wg v

qAT FFASCENGratT soraearfasan |

fred TgEat ael feaatsasd awmAT 0 R 0
Yathecchabhyarthito dhata jagrato’rthan hrdi sthitan
Somasiiryodayam krtva sampadayati dehinaly// 1
Tatha svapne ’pyabhistarthan pranayasyanatikramat/
Nityam sphutataram madhye sthito’ vaSyam prakasayet// 2
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TRANSLATION

As the sustainer of this universe (i.e. Siva) when eagerly
entreated with desire accomplishes all the desires abiding in the
heart of the embodied yogi who is awake after causing the rise
of the moon and the sun. 1

So also in dream, by appearing in the central nadi (madhye),
does He surely reveal always and more vividly his desired
objects to him who never desists from his zealous prayer. 2

COMMENTARY
TEXT
U QARTEHANA aTAT-NgOCAT TqHTE: | § Ja7 I JRIE -
frearaeaearrerer gt ufremma seafiveraee
afi: arafradsearatamisaiaraetfarsac safe gfe-Safa

feaarraifafa  fargrafemageead aitvwfawmmemataswaE-
earafartaATe qraEafa | 9 aegEER A tETEeRed o,
AnEer wregAE  fg aafemmeacad | aeRTifereesta-
wrRFERARsHg s amatrrataaamawtafaesroms-
AW gaguagHAUTE gvqreafa Afmdsfase:  a@Ee ) qan
9q aar

syt fagmt faaee ar@mER |

ATAEAT HAAT TAT 9T A qFT 0 (fae o wy)
zfa

AT & ga@T wiEd eear grREmE |

gfavr gz@ eage, @eaearqreaare ] 1 (fae o yy)
zfa arEmfeaan  aRETEERRAg e fafrnfrmecmree
fred smaferTEr wEemETTE dnfrEeew FgEaTAATEeT-
feaevaar weg-digrumfa feaat arr e sTEWSETETIEETEA-
B B FRETTTEErsenfaRg e faenfae-
TatHaw THREEOf, A A gy g e |
AT WICEATERAaR | AT TS SEeT e g9
O JEEE WEAaAfaEae | R fg faaen saeniefaa-
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AATTAVTEY ATEAFATRA T, AT -5 TR ARTERET ARTEERT-
raey Af woEE e 1R

TRANSLATION

Dhata is one who holds everything within Himself i.e. Siva’s
own being. Jagratah means <of one who is waking’ i.e. to
whom his freedom has manifested itself in the waking state.
Dehinah means of the embodied yogi or <of the yogi who has
knowledge in the waking condition,® Icchabhyarthitah means
spleased on account of his discernment of the inner nature’. He
brings about the objects abiding in the heart of the yogi e.g. by
means of jigna (vindu) and kriya (nada)?, the yogi produces
agitation (ksobha) of the mind in others, the scattering of
other’s knowledge hither and thither, (pratibhacalanena),
immobilising another’s knowledge (bodhastobha), and trans-
mission of knowledge into another (jiidnasaficara) etc.

How does He do so? By causing the rise of the moon and
the sun3 i.e. of jianasakti, the power of knowledge, and
kriyasakti, the power of action. All that is thought about by
the cognitive power (jiianasakti) is actualized by the operative
power (kriyasakti). The great Lord entering the body of the
yogl brings about various sorts of powers, e.g., transference
through penetration etc. by the expansion of his apana and prana
Sakti of which the quintessence is the expansion of jiidna and
kriyasakti which are brought about by laying hold of the root
(i.e. the spanda principle) intuitive knowledge of which is
unfolded by his compenetrative meditation (samavesa).

According to the tradition expressed in the following verse.

“When sleep has not yet fully appeared, i.e. when one is
about to fall asleep, and all the external objects (though
present) have faded out of sight, then the state (between sleep
and waking) is one on which one should concentrate. In that
state, the Supreme Goddess will reveal Herself.”

“If pranasakti which is gross and thick i.e., which is express-
ed with sound; is made frail and subtle i.e.,is expressed slowly
and if a yogi meditates on such Sakti in dvadasanta,* then by
entering mentally in between waking and dream condition, he
gains freedom of having dream experiences i.e., the dream is
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entirely under his control. He will have only that dream which
he wants to experience” (V. Bh. 55). Thus in accordance with
tradition, the sustainer (Siva) appears in the region of the
Susumnd of the yogi who is always intent on praying to God
with the awareness of citi Sakti which is present in both the
practice of prana (visarga) and apana (arani) which are connect-
ed with exhalation (vamana) and inhalation (grdsa) and who is
enjoying the sleep in which yoga is being carried on (Yoganidra).
He abiding in the susumna region even in dream surely reveals
the objects desired such as anava, Sakta, or Sambhava samavesa
(absorption) or other desired objects, in the mirror of his mind
polished by the sap of compenetrative meditation. This yogi
never suffers from infatuation in dream and deep sleep. The
word dream implies deep sleep also.

In the matter of revelation of desired objects by repetition,®
this is the reason, The Lord never neglects to confer the grace
which is the outcome of the cessation of the turbidity of Maya
and a result of his prayer which, in other words, is only the
devout practice of the inner (divine) nature,

The great Lord who is of the nature of consciousness surely
" brings about all those things for which one prays with real
inner sincerity. The word jagratah should be treated as having
double meaning and should be interpreted both in the sense of
‘one who is in the waking state and one who is alert about the
highest principle’.

NOTES

|.  Pipdasthajianasya—One who has knowledge during the
waking condition. The word for waking condition for the
common man is jagrat, the word of the yogi for the waking
condition is pindastha, the word of the jiani for the same condi-
tion is sarvarobhadra.

2. Vindu and nada are symbolic terms of the system.
From the point of view of anava upaya, vindu and nada
symbolize prana and apana; from the point of view of Sakta
upaya, they symbolize pramanpa and prameya, from the point
of view of Sambhava upaya, they symbolize jiidna and kriya, and
from the point of view of anupaya, they symbolize prakasa and
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vimarsa. Here they symbolize jiigna and kriya.

3. Somasiryodayam krtva—Lit. by causing the rise of the
moon and the sun. Soma and Sirya, the (the moon and sun)
are symbolic terms. Soma or moon symbolizes the apdna Sakti
which is expressed in us in the form of inhalation and siarya or
sun symbolizes the prana Sakti which is expressed in us in the
form of exhalation. This symbolism holds good in anavopaya.
In connexion with Saktopaya, soma or moon symbolizes jiana
Sakti, (the power of knowledge) and sirya or sun symbolizes
kriyasakti (the power of action). In the present context soma
and sidrya mean jiana-Sakti and kriyasakti.

In connexion with Sambhavopaya, soma, symbolizes Vimarsa
and siarya symbolizes prakasa.

4. This dvadasanta (distance of 12 fingers) refers to
antaradvadasanta i.e. inner dvadasanta. This has three stages,
viz. hrdaya or centre of the body, Kapthakipa or the small
depression below the throat, and bhriimadhya or the middle of
the eye-brows.

S. By repetition’ means Sausupt epyabhistarthan prakasayet
i.e. *in deep sleep also He reveals the desired objects’.

Introduction to the 3rd verse

TEXT

afg goa arauEY 7 wafa @ awn aifnaeag
TRANSLATION
Now the author says that if a personis not thus concentrated,
then he is not fit to be a yogl.
Text of verse 3
QAT J TAAAT mteqfszﬁaaﬁﬁaa: 1

qad AfEFAT ATATIFIIZY 1 3 1
Anyatha tu svatantra syat srstis taddharmakatvatah/
Satatam Laukikasyeva jagratsvapnapadadvaye//3

TRANSLATION
Otherwise, the Creative power of the Divine according to its
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characteristics, is free in manifesting always all kinds of things
(usual and unusual) (to the yogi also) both in waking and dream
states as in the case of the common people of the world.

COMMENTARY

TYFATTRAT fed AAN AT AL TEAEACAARTR mm
a‘iﬁrﬂmawu’tfm’tsﬁrmvaﬁ T TTIOTATH TS ®T-
qAafRrRgATEawTET qrEATast gfte: warar @, tfenaatfemte
AL gaTEt qrrdafead: | aaEaw

* safaamaTa |
gfa | ‘agvwea’ tf EEETOfoorTn wees:  @aea-
wratfead: w3

TRANSLATION

If the yogi does not always pray to the sustainer of the
universe according to the method described, then, in the absence
of his remaining in his essential nature, the Divine Creative
Power whose nature isto manifest (an object), to determine, etc.
things of the usual and unusual kindst is quite free to show
always to yogi also similar things both in the waking and dream
states, as in the case of the common people of the world. The
sense is that this throws the yogi also into the pit of transmi-
gratory existence like the common people. As is said, <The
outgoing tendency of creatures is determined by the Lord’s
Will.”

According to its characteristics this means that the Divine
Creative Power is quite free to manifest things as it likes both
in the waking and dream states.

NOTES

Usual and unusual—In the waking state the experience of all
people is common, it is an objective experience which is
common to all. In dreams the experience of each, being subjec-
tive, is unusual i.e. is not common to all.

EXPOSITION
The yogt by his prayerful attitude towards the Divine which
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really means by being established in his divine nature sees both
in the waking and dream states what he wills to see. This is
not possible for the common people. The experiences of both
these states are not under their control. But if the yogi becomes
unmindful and trips, he becomes subject to the same conditions
both in the waking and dream states as the common people.

Introduction to the 4th and 5th verse

TEXT

@ ErRatgEfEeAE ENEgad AT eEacaanTa T
guage IRTagfEaqas frevafa famfaaramfacied waeter-
fenfa—

TRANSLATION

Thus having established the means for cleaving asunder the
conditions of dream and deep sleep in order to attain the state
of the fully enlightened one, the author now elucidates with
example and reason the means of absorption in the Spanda
principle for the fully enlightened one and exhorts that the
knowledge of the object desired to be known is also possible in
this way.

Text of the Verse 4 and 5

aqr PalstgeY 35T araasfy Jafa

qa: egeaq wifa eaadtamarfaa: wx u

qAT EATATGA A7 AX g1 fewaq |

ATAT FAADFY 7 fateaeadd v w n
Yatha hi artho’sphuto drstah savadhane’ pi cetasi/
Bhuyah sphutataro bhati svabalodyogabhavitah//4

Tatha yatparamarthena yena yatra yatha sthitam/
Tattatha balam dkramya na cirat sampravartate//5

TRANSLATION

Indeed just as a thing which, in spite of all the attentiveness
of the mind, is perceived indistinctly at first, ‘appears more
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distinctly, later, when observed with the strenuous exercise of
one’s power.

So when the yogi resorts to the power (of Spandc), then
whatever thing (yar) actually (parmarthena) exists in whichever
form (yena), in whichever place or time (yatra) in whichever
state (yarha) that thing (tat) becomes at once (na cirat) manifest
in that very way (tatha).

COMMENTARY
TEXT
fenes: froraeard | aauAsfa Jafa greafediddan fearatseget
TSR wEisrafadeoTeRAT SEeae Aifaat-eATetEay @ das

TFEY qTAEFEasty Wi, TAT TETIATATCHS T AATAFTUAATHAT
qIATAA Fafa-wrg Rt tarawid aafa-srieearean fead aew, adfa-

AT G-I H AL H AT oA qevifad wisda  ¥§e-
AET FAq AfWeIsad | FARTRATOEE Feradgietaata

wareRaa feet gean, suw waeRs aaAre feraer wfoaeeg-
afgwrawfrraggaeaa: muse At afsefad framfs aa
TR A FEfaAr qrwreA gan afFanA fead qut aefacRe e
nyLn

TRANSLATION

The word A4i is used in the sense of <indeed, verily’. Indeed
just as, in spite of the attentiveness of mind, on account of the
drawback of distance, etc. a thing appears indistinctly at first,
but later when observed again minutely with the full application
of one’s visual power not only appears clearly but even more
clearly, even so whatever power of spanda principle (yat),
exists (sthitam) in its highest form in the nature of a mass
of consciousness-bliss  (yena-anandaghanatatmana parama-
rthena), in one’s own essential nature which is identical
with Siva (yatra), in a nondifferent way (yathd) that (tat)
appears instantly (na cirat) more distinctly in that very way
(tatheti), when observed with the sirenuous exercise of one’s
power i.e. with the strenuous practice of identity with that inner
nature. 7Tat i.e. the word ‘that’ is used in the nominative case.
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How? By the votary merging his so-called stage of the experient
in the form of the psycho-somatic organism in his inner essential
Self.

(Another interpretation of the 5th verse)

To the yogi who resorts to the power of spanda and who
stimulates his so-called state of the experient consisting of the
body, buddhi, etc. over and over again to the pitch of the highest,
essential experient, whatever (yar) he desires to know for ins-
tance, treasure wherever (yatra) i.e. in whichever region, in
whichever state (yena) e.g. in the state of actual gold, in which-
ever form (yatha), that at once appears.

Introduction to the 6th verse.

TEXT
1, ARAITAqA TF T gHA TS
TRANSLATION

Now the author says that his power of action also appears
on account of that power (i.e. the power of spanda).

Text of the 6th verse
gy aaFEea aq: F19 q9q9Q |
qregreag APt 7 aar Asfagyfaa: v ¢ o

Durbalo ’pi tadakramya yatah karye pravartate/
Acchadayed bubhuksam ca tatha yo’ti bubhuksitah//6

TRANSLATION

Just as a feeble person also by resorting to that power (of
Spanda) succeeds in doing what has to be done, even so one
who is exceedingly hungry overcomes his hunger.

COMMENTARY
TEXT

Tt siorergEfaaT: @sfr eraTnE aaRTR erERTETEe

SOSANIAAATEeT PSS PR JEAY, ety a5g
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qEETIANAT FOAa: | qqn qsafagafia: @y agema

qfeaarenfa mwafa | afg fagat wirmwfasesr  gratfawa: sfeen-
onfawa g aqEeaTEaRag fagwat fmseae usn
TRANSLATION

Just as one, whose essential ingredients of the body have
decayed i.e. who is as emaciated as an abstemious sage, also by
resorting to the power of Spanda i.e. by absorption into
spanda and by stimulating his state of the experient of prana
succeeds in doing that which has necessarily to be done i.e. by
resorting to that power he does that which was beyond his
power to do. So even he who is excessively hungry overcomes
hunger, thirst! etc. by resorting to that power.

For one who has entered the state of the mass of spiritual
consciousness, there can be no subjection to the pairs of op-
posites (like heat, cold, etc), for the pairs of opposites function
only in the stage of prana, and this in the case of the yogi.
gets merged in the stage of the spiritual consciousness.

NOTES

I Utpala Bhatta adds gwammedisalaasondq @ av  aqal
MmEMEt sweg A ggHaNsy Fraieay: o e, the word hunger
has been used here elliptically in a generic sense implying the
six waves of existence, hunger and thirst (of prapa), sorrow
and delusion (of mind). old age and death (of body).”

Introduction to the 7th verse
TEXT
T gERAgA TR et s At
TRANSLATION
Since by means of the rational method described in the above

verse, he gains a number of supernormal perceptual powers
by resorting to the power of Spanda, therefore.
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VERSE 7

TEXT

gaarfaftsd 3] aar adaara: |
aar earer-afysstarads g swfasafa u o u

Anenadhisthite dehe yatha sarvajiiatadayah/
Tatha svatmany adhisthanat sarvatraivam bhavisyati//7

TRANSLATION

Just as all knowability, etc., in respect of the body occurs

when itis pervaded by that spanda principle, even so when the
yogi is established in his essential Selft, he will have

omniscience, etc. everywhere.

COMMENTARY
TEXT

AT TAEIATEHAT TeqacaArfufesa s 3¢ afq aur agaed-
farmaiwasTnfeem:  aawaERRd @ Wt sfaafa g,
TAT TO0 FRIGAG I AAH (TR Agfawragsear av saferawaa-

gemifa aqr aqafa framt oo gafafa agEgfaaaasemEe -
afeeqy wiasafa nen

TRANSLATION

When the body is pervaded by this i.e. by the spanda prin-
ciple which is one’s own essential Self, then as experiences of
things suited to that state (i.e. the bodily state), such as states
of all-knowability, all-doership (associated with the body)
manifest themselves to the embodied being, so, if the yogi
gets established in his imperishable Self, viz., the spiritual
Consciousness recognized as such by the afore-said token, if
he is steadily absorbed in that state, either by withdrawing
his sense, etc. within himself (saiikoca) as a tortoise withdraws
its limbs within itself or by the device of the expansion of all-
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embracing consciousness (vikasa)?, then he acquires omni-
science, and omnipotence—powers appropriate to Siva everywhere
i.e. from the category of Siva down to earth.

NOTES

1. Svatmani means, as Ksemaraja puts it, in his imperishable
Self. Ramakantha explains it as T@wawid gifgeafatm-fasan

gafarwraayfs i.e. in his essential nature which is pure, spiritual,
consciousness distinct from the body.

2. Sankoca and vikdsa— Sankoca connotes the practice
of withdrawing the attention from the activity of the senses
and turning it towards the inner reality which is the source and
background of all activity.

Vikdsa means concentration on the inner reality even while
the sense -organs are quite open to the external objects.

Introduction to the 8th verse
TEXT
TIRAATTATLAATE
TRANSLATION

The author says that he will have this experience also through
its grace (i.e. through the grace of the Spanda principle)

VERSE 8

wifafagfiser 3¢ qearamma: afa:
agRafaged Jega: a1 EARRIHT 1 s |

......

Tadunmesa-viluptam cet kutah sa syad ahetuka//8
TRANSLATION

Just as a plunderer carries away the valuables of the house,
even so depression saps away the vitality of the body. This
depression proceeds from ignorance. If that ignorance dis-
appears by unmesa, how can that depression last in the absence
of its cause? 8.
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COMMENTARY
TEXT

®{} T wnfr: saiEgfenfa: @ o geemsst  famfew
qesfagafaorragror affradttasa  qem R
TR RAT e faegatsateafars | aqa
seufaerATEREReaTeYn  Afgacd-fgd aawt enfreameE
TWE™ Fa: W@ wafemd: | WwwE 9 Rsawwaat
FremfeaamEear Jft aar gar AfEisrera aar a9 I
gafaaranTTer STy ey JWA @ | g 9 gE-
feamenfa ada wrawe ga gt fawfa: | g aeeEfEn
AIEEAT TEAILEH AR gean
@ F=a% waww fassfer-
R & WA A/ AT |
AT FAfAIENa-
marfefir: F=aFar fAag: 1 (Ao go W1 9¥)
mfemfasay wadteafe wgrame sfaafaas nsn
TRANSLATION

Dehe ya glanik means that disappearance of (essential) delight!
of the person who considers his body to be the self, The plunde-
rer(vilunthika) is that which steals away the wealth of the highest
consciousness, and brings about poverty in the form of limita-
tion. It i.e. the depression owes its origin and continuance to
(spiritual) ignorance? i.e. non-recognition of one’s essential
nature which isa compact mass of consciousness-bliss. If that
ignorance is destroyed by unmesa, the nature of which will be
described later, then how can this depression last in the absence
of its cause which is ignorance? That is to say it will disappear.

In the absence of depression, the states of inevitable sufferings
to the body, such as illness, etc. will be removed. To the extent to
which they are removed to that extent his real nature will shine
just as excessively heated gold shines when the dross is removed.
Thus constant absence of depression even while he remains in the
body is the glory of the great yogl.
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As has been said by the great yogini Madalasa,while teaching
her children:

“Ye child, do not commit the folly of regarding the body as
the self,—the body whichis like a decaying covering and deserves
to be rejected. This body of thine is tied to thee like a covering
on account of thy good and evil deeds, and infatuation in the
form of self-conceit (Ma. pu.25,14),

This also is hinted in this verse that the yogi who is desirous
of limited powers when his body is permeated with the elixir of

compenetrative meditation, is free from diseases like wrinkles,
grey hair etc.

NOTES

1. Glani or depression in this context means the disappear-
ance of the essential delight (tattvikaharsasya ksayah). It is, as
Ramakantha puts it, sahajananda-haniripa (p. 114) the loss of
innate bliss. Every body who considers his psychosomatic organ-
ism as his Self suffers from this loss. It is only when the
empirical self is ttanscended and one is united to the met-
empirical Self that he can have real happiness.

2. Ignorance here means, as Ksemardja puts it, cidanandagha-
nasva-svariipa-apratyabhijiiana i.e. non-recognition of one’s essen-
tial nature which is a compact mass of consciousness-bliss. It
does not mean ‘want of education’.

Introduction to the 9th verse

TEXT
A AsaAR: | fraew: TR TE —
TRANSLATION

In reply to the query “What is the nature of this unmesa and
by what means is it avallable"” ‘the author says

Text of the 9th verse

QHRFAFAHAEET T TARINIA: |
3w g g fada: tad agaaa@q u &
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Ekacintaprasaktasya yatah syadaparodayah/
Unmesah sa tu vijiieyah svayam tam upalaksayet// 9

TRANSLATION

That should be known_ .as_unmesa _whence the rise of another
ht ind ho i d

ged in one thought, one_should e
for oneself, 9

ANNRAIANNK

COMMENTARY
TEXT

a9 @Ea fargr fade auraR geiq )

aaT geeawEd fasgafaaaar 1o (fao o %)
gfa Aen ot FeEfsaeraRtanafwatasTafomat vt
THRET-THETNAET A g gfa-adsmarseaiceracd fac st
FrEAfrieATEAfEfd  IEaaR AT G S AT RITHA:  ava-
ATARIX CARATEASAAH AT T AT IodTE: T 8§ ao-
AETRRTRERa A fameisauoig:, sraaa afET T

qaTw Tafafd A T AR AR T e A T H AT aaE e -
WA AAT- TR AREHAAT FeafweraT, | ‘aq gweat
farafaamafefaramt sewme  senferam afegar: @@ @
faagaaamE I’ g nen

TRANSLATION

When the mind of the aspirant that is to quit one object is
firmly restrained (wiruddha) and does not move towards any
other object, it comes to rest in a middle position between the
two and through it (i.e. the middle position) is unfolded the
realization of pure consciousness which transcends all
contemplation.” (V.Bh.62)

In accordance with this view, there is the rise of <another’
(aparodayah)! i.e. there is the manifestation of another superb,
transcendental awareness which is full of the bliss of conscious-
ness (ciccamatkaratmanya eva lokottara ullasak syat).

(In whom does it arise?) it arises in the yogi who is deeply
engrossed i.e. deeply concentrated in one thought (ekasyam


Tetris
Note
subjectively

Tetris
Squiggly
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cintdyam prasaktasya ekagribhitasyay (What kind of thought?).
Thought of a particular object or matter in which all the fluctua-
tions of the mind are stilled (kasyaricid alambana-Visesa-nibhrta-
vikaratmikayam cintayam).

(From where does that transcendental awareness arise?). It
arises from the Spanda-principle in which the difference of knowl-
edge and its object has disappeared, (agnisomavibhedatmanah)?
in which the entire multitude of thought-constructs has been
suddenly swallowed up (jhatiti grastasamastacintasantatek) on
account of the cessation of the object of thought which is due to
the swell of deeper consciousness radiating from excessive con-
centration on that thought.

Since it is an efflorescence of that bliss of consciousness, it is
known as unmesa. This has to be realized, this has to be sought,
this can be known thus by the yogi. Svayam tamupalaksayet—
This is the meaning of this sentence—Since unmesa cannot be
grasped objectively as ‘this’, one has to observe it within oneself
by approaching it in the form of I-consciousness with an aware-
ness completely free of all artificial effort. It has to be recognized
in the form of extraordinary bliss.

Others interpret this verse in this way: In the mind of a person
who is deeply engrossed in thinking of one object, that from
which another thought arises and which pervades both the
thoughts is unmesa.”

NOTES

1.  Aparodayah may mean the rise of another awareness
or the rise of another thought. These two meanings have led to two
interpretations of the verse. Ksemaraja has taken in the former
sense: others have taken it in the latter sense.

2. Agni symbolizes pramata or pramanpa—knower or know-
ledge. Here it symbolizes knowledge pramana; soma symbo-
lizes prameya or object.

3. Vijiieyah—has to beinterpreted in two ways, viz. arhartha,
and Sakydrtha. In the first case it means it deserves to be known
or recognized, it should be known or recognized. In the latter
case, it means, it can be known or recognized. Ksemaraja has
interpreted itin both the senses.
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EXPOSITION

This is a very important yoga of this system. There are three
important points in this verse which have to be borne in mind.
Firstly, aparodayah may mean the rise of another awareness or
the rise of another thought. Ksemaraja has taken it in the first
sense. In this sense, it means parapramatrbhava, or the awareness
of the met-empirical, the metaphysical Self. Ksemaraja means to
say that when the mind is deeply engrossed in one thought, it is
completely stilled, it is restricted from indulging in another
thought. Tt is at such a moment that the met-empirical Self reveals
itself. Mind is the slaycr of the Real. When the slayer is slain,
then the Real reveals itself,

Secondly, one has to be on one’s guard in grasping the Real. If
he wants to know it as an object, he will fail miserably, for it is
the Eternal Subject which can never be reduced to an object.
That is why the text says svayam tamupalaksayet. Ksemaraja
rightly interprets it as idanta-visayatvabhavad akrtakaprayatnat-
mnavadhanenahantayaivopetyatmani laksayet. Since theé meta-
physical Self cannot be objectified, there has to be an effortless
awareness of it as I-consciousness shorn of all its external
trappings. Similarly, Ramakantha says:

qIATY-ITET: g9a) fafaw: qeasret gt sigwgafer gfa
gfaeda | 7 fg aea weaifeag saeaar easqqaasfag waq |

“This experience has to be regarded subjectively as “Itis I, the
Highest Self, the fount and source of every thing, distinct from

everything else. Its nature cannot be grasped objectively as ¢this’,
like sound etc.”

Thirdly, a very important point has been stressed by Rama-
kantha in this connexion. He deserves to be quoted in full:

“geead grAq—aeat faearai geary sfaaea: ar farda fa=ar-
qIEN O AreaAaia geasa? faaa, afsaagaaasreafadn Suaed-
irarens fgdrafaaarsra eng 3fa, & Sfq FRowET FEwET T
afaager qaiadaen farargaer ou graeat @ fasafy, sgaeamar
gadva faar | qF FROA A9 T FEar faar 3 AsgEes,
TyTEEATRaTEIsTEeaET | aseeaafaagaaasfaggfaeaa-
TAET: GIFROTATHTIAY TH: |
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«Some think that the first thought is the cause of the rise of
the next, there is nothing intervening between the twc which
apart from the two thoughts may be the cause of the second
thought. (Ramakantha has the Buddhists in mind.)

In reply, it is said that there can be no relation of cause and
effect between the first and the second without a third to relate the
two as cause and effect. That which relates the previous and the
latter as cause and effect, that which is the undeniable relater of
the two experiences, that is the pure consciousness that pervades
both the thoughts, the fount and origin of every thing, thatis
the Self. That Self has been called unme;sa.

Introduction to the 10th verse
TEXT
it farfrasaerateareafa aig ayg fafguAaafoiemare-
fierTg TRTRY it et —
TRANSLATION

Now the author exhorts that a great yogi should regard those
various supernormal powers as rejectable which arise from the

practice of unmesa and which even inferior yogis can acquire
with effort.

Text of the 10th verse

wrat fargear At seReAEaAY W@: |
gagrasfaa@ia eitusead g v go 1

Ato vindur ato nado riipam asmad ato rasah/
Pravartante’cirenaiva ksobhakatvena dehinah// 10

TRANSLATION

From this (unmesa) appear (supernormal) light, (supernormal)
sound, (supernormal) form, (supernormal) taste, in a short time,
to the yogi who has not yet done away with the identification of
the Self with the body, which, however, are only a disturbing
factor (in the full realization of the Spanda principle).
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COMMENTARY
TEXT

A IFFAATGIAETATIATA e geATfadggewaer  difirts-
fatim ARl aRETmETEEd A AT S T, A
mﬁmﬁwﬂm TqReUERsT W s,
TETE-TET AT AR AW - S c A q T TR (e Wt
FEEATLAT T | AIG:

‘¥ gETgTREETt oA faga: 1 (T Fo 31 3v)
| AR gRaette gt aifr faegeea:
SATHET Wawiteaa® qoll

TRANSLATION

From it, i.e. from unmesa which is being practised appear in a
short time experience like the light of a star in the middle of
the two eye-brows which is a generic light expressive of the en-
tire objective world, sound which is unstruck (spontaneous) which
is generic sound representing all undifferentiated words, (super-
normal) form which is a glow shining even in darkness,
transcendental taste experienced on the tip of the tongue. All
these appear to the yogi whose identification of ‘I’ or the Self
with gross, subtle body, etc.! has not yet dissolved. They only
give him temporary satisfaction, but are a disturbing factor,
indeed positive obstacle in the realization of the Spanda principle.?

As they (the ancient sages) say:

«These are obstacles in the way of meditation and are regarded
as occult powers in vyutthana (during normal consciousness after
meditative absorption).” (P.Su I1I,37).

This verse says that supernormal light, sound, etc. are only
disturbing factors to the yogi who identifies the Self with the

body even though he may be intent on the introspection of
unmesa.

NOTES
1. Etcetera refers to the causal body.
2. These powers are a source of attraction to the yogi who
has not risen above the level of the psychosomatic organism.
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But they are an obstacle in the way of spiritual progress,
for this yogi  gets stuck up in these powers, and misses the real
aim of yoga, viz., realization of the essential Self or the Spanda
principle.

Introduction to the 11th verse
TEXT
THIAATRETATT @A gommar fmssafa, e o
SHIIAT 9T FEATE
TRANSLATION

Now the author says that the yogi, who sinks his psycho-phy-
sical self in the real nature which is unmesa, experiences the
state of the highest experient in the form of that unmesa.

Text of the 11th verse
fegudy waiatraar aarcarafassd |
a1 i SgANTAT saqRAraHcEd i 4L

Didrksayeva sarvarthan yada vyapyavatisthate/
Tada kim bahunoktena svayameva avabhotsyate//11

TRANSLATION

When the yogi wishing to see all objects abides in that state
pervading them all, i.e. infusing them all with the light of his
consciousness, then what is the use of saying much, he will
experience for himself (the splendour of that vision).

COMMENTARY
TEXT

g A nfascasfeganaay feafrasaisaida wgfa aqa
raepRrsasfEnam aaffrararanifaatsauate arafa a5w-
gfafa aofiaeq wafarcraramqEeRfarermwefarmia:weE-
FRUMTSTY TTETASEY HEAT: TR faaefe, ARSI H RO H-
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TG AT T CRE AT TA AT A AcH TOEd Aeh AeeaqNaTawieeaa-
eaafadarrwiqeafa, fewa ag sfaofzas uqqn

TRANSLATION

Just as at the tims of the desire to see by means of indeterminate
perception in the case of pasyanti, the object desired to bz seen
gleams internally in an identical form, even so, when the yogi
abides (avatisthate ), pervading all the objects from the earth
right up to Siva as described in Svacchhanda and other works
in the chapterdealing with the way of worlds (bhuvanadhva), that
is to say infusing every thing with 1 -consciousness like Sadasiva,
with the thought of I to begin with, relating everything. and
finally with thought-free awareness embracing everything with-
in himself, then he will experience that for himself which is the
result of the bliss of absorption into the state of the highest
(divine) Experient that swallows up all objective phenomena by
the consciousness that blossoms out of the unification of all
objectivity. Yada avatisthate means ‘when he does not swerve
from the perfect accomplishment of meditation.” Svayamevava-
bhotsyate means he will experience it in his own consciousness.
What is the use of expatiation in this matter ?

EXPOSITION

When the yogi sees every object as an expression of the inner
divine Self, then the delusion of diversity disappears and he
has the bliss of unity consciousness. He finds Siva both within
and without.

Introduction to the 12th verse

TEXT
aeqefe: qaaw gfa sfaam aerraeraafaanaasTe afciema:
qad TRATAAATIAEE GAIGET WAANA AT AT (F A AgITT-
TRANSLATION

Having declared that the fully enlightened has the knowledge
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of Spanda principle always and incessantly (in [, 17), the author
says that the fully enlightened yogi who practises the means
that have been explained afterwards always has absorption in
Spanda principle. As it (Spanda) is mixed up with innumer-
able objects, the author reminds the pupil of it and by way of
conclusion describes the means for entrance into it.

Text of the Verse 12

wgg: adar fasdsamAarsiag Mew |
UHFATNGAHS qalsAa T qr==a 1 ¢ 1

Prabuddhah sarvada tisthej jianenalokya gocaram/
Ekatraropayet sarvam tato anyena na pidyate//12

TRANSLATION

Observing all objective phenomena by knowledge i.e. by exter-
nal perception, one should always remain awake, and should
deposit everything in one place i.e. see everything as identical
with Spanda which is our own essential Self. Thus, heis never
troubled by another.

COMMENTARY
TEXT

AL AR EACAGY cd faaifaneataaey, sagfeassy swifaaers-
ArarETRigeagfe: guaga™ma wod | §9 aMA afgiaarawan

qeATeEeRTafaRaTg T @raedr 7 a1 foa (¥ )
geqauTfaag famen gea-weefy weaeft @mwe asnag-fat-
AAHIEAIAIEITARRT AT, qAaaeaaeraareaimaaafaafa
fazaTmmeaTETEae quafeeqy: | OE 9 7 dafagan afafaam awga
T AT TR FFAAT | TAA SRR

Fisfageafagnaauss  quadw fafes swagy: |

reRRafgid e fragfa: gar w T

(Jo &1 931 9% )

gfa nqn
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TRANSLATION

Sarvada ‘always’ means ‘one should keep awake inthe begin-
ning, middle, and end of awareness in all the states of waking,
dreaming and deep sleep. ‘keeping awake’ means <one should
have full awareness. with divine vision which becomes manifest by
getting hold of the S$panda principle which has been unfolded.’
How? By observing all phenomena, suchas blue, pleasure etc.
by external perception, one should offer it to the creator,
Sankara i.e. one’s essential nature in the light of the belief
expressed in the line, ‘Therefore, whether in word. or thing or
thought, there is no state which is not Siva.” ‘One should offer
or deposit everything’ means ‘one should regard it as identical
with that Spanda principle whether in introversive or extrovers-
ive state, one should, by the firm grip of the initial and the final
state, regard the middle state also as the congealment of the sap
of consciousness’. Thus, he is not troubled by anything separate,
because in everything, he acknowledges his own Self. As has
been said by the author of Sri Pratynbhijia +O Lord, whence
can there be any fear to the eternally happy one, in this
world filled with his own Self, who, in thought-free state, sees
entire objective phenomena as thy own form.2” (Utpala sto.
XIIL.16).

NOTES

1. This refers to Utpaladeva who wrote I$varapratyabhijiia.
2. Utpaladeva also wrote a number of hymns which have
been collected in a book named Utpala Stotravali.

EXPOSITION

Two points have been emphasized in this verse—firstly, the
awakened one should be en rapport with the Spanda principle
which is his essential Self in all the states of waking, dream
and deep sleep and in all conditions—the initial, the middle and
the end of those states. Secondly, he should view all objective
phenomena only as a manifestation of the inward Light of Con-
sciousness and thus identical with it. Since now there is nothing
which is different from his Self. he will have no trouble on any
account, '
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Introduction to the 13th verse

TEXT

‘gatsaT 7 drewa’ gfa agad aa wisarEa: dew: FE G, @
frawnwre favanaafamamzan ot omee @ fRugag

TRANSLATION

It has been said (in the previous verse), ““Thus, he is never
troubled by another.” <«Since the whole universe is said to be
the form of Siva, who is it that gives trouble, and who is it that
is troubled? In orderto remove this doubt, the author, in order
to ascertain the nature of the bonds and the bound. says:

Text of the 13th Verse

wegTifrageaca afwatiea Wiaam
safageafawal wa: ara ag: @@ 0 g3 0

Sabdarasi-samutthasya $aktivargasya bhogyatam/
Kalavilupta-vibhavo gatah san sa pasuh smrtah//13

TRANSLATION

Being deprived of his glory by kald, he (the individual)
becomes a victim of the group of Powers arising from the
multitude of words, and thus he is known as the bound one

(pasu).
COMMENTARY

TEXT

TE AU TRTARHT TAEANTE: TEHT Ia:, AV

afeqa: @y fasgwonia |

gfee feafq 7 a@g QumwTIRT 1
gfa sitasoranmeagsem fremenfeere: aar eeafaugas @awa:
AT Ae CRTRUGEIEAY | EATareaaIiFaared aavat quri-
FATEYT g7 AEEIEL AETEET TETOIA: A gag WEt  fan
geafefweager: seRea aa faesad | quigeda smeaaga-
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nffrdgdieeEigalfeaTaauwgiiee @@ ga @gamaareaaras-
B T T AT AT ISR Tl - TS o f e e e = -
ot frefeamsamgmrandt aasifaasmr o @i 1 o
Wiaa gafgradfacaaeaitig @eaft sagst e geaiang
wr gft Eeme | oE SfyEnfaaafearonfiagaea @
el EeRtwaEaitaFan faswted waw aafsuta
AEerafamgat afiar fanunfaafcowd afaqa mafﬂ'«maqam
feaean franfaaremaierrdivntra fear Sar s aaawma
T AQET AET A TPl afgRmma iR} dfafadaar-
mfw: ¥ qywm wEa: eeafaugasifat Fagfa | aded sit-
aifetfasaaR

ar &1 wfterrgrg: wfaar aRaErfaE |

Z=BRa ae &1 &t fagett: gfqwera 1 (1Y)

T aaaFd qaT TeBfd I=|QI |

wauafafa 9 Awaafa gﬁfmn 1

AU Sad A iTad |

ud waf@d safafa FEtaEr 371 0

ST qg9 dgeg Fawd fFEad |

gaaeT fgeamfy gEWEERaaE, U

srfqrfaraemenfa  faramfoufesad |

qq qrEcEwer wgwE  fafwa o

feaT = FI4T 9T q|THLT T ATCAAT |

A ATHFT GG f34T @St @ " N

FEAW AT AfFAadT qHE: |

qEIEUTTAIA  AATAFROTesaT |

o g afeatfafeateiag

FseHfAfa  FARHITREAFAT |

aea wiewed wATadife AT |

FAEAIET I qeET aaEA )

TETOM ATFhcas Hioadr GIATSSAT |

qERT F AR(MT TEACATATHTFAT |1
geafe « aAv

faudsda dTATALIST: AR |



154 Spanda-Karikas

FETUAT: GATTTRES FIQA (IR av: 1
ﬁmmwﬁaqammmzl

qT: SR faaresaT: e 1 (3133)
gfa | gE weaTw: wwfea) wvEwER @ agrafedEarEt: fra-
wfgaeae Wiaai-qremat Ta: A9 § UF THCHAT TTAIE: 9 TIA-30-
AY T | A FE A ARE AT AT, AT
fardtaorgTRor Rgeng Fenfaqeafawa 3fa | wwafa-afy: faafa-afdr@s
ofefeemeife  won A, qa faqafawa: @wwan afgaE:
feaar geaad: | sta 7 Fo fRfsaem A gERTeRAT TEeaT agateaT
FofaamafrafarmeaT s faqeafawa: rafragueasad afe-
g¥: | WaEd, Whaat g FaREl  affaaie T geaaearei |
senfaesrafeanifussiarmtwaty rfafreguwgremfisaatae
snfarifasaeaarenta: | safaETaiea faaafawe:-sgfaat-
sfew, srquisfen, weanfor frfsafermaR, € st senfefafaatases-
mmmmmw guET-
feerat FFimm g3 somifa Eeafeata @ W g, sisaTETaET:
affaEio AeAHT: qYeAE: | FOAT SRR fawafwa
a‘gfaasa,aga—q'a ﬁm‘mwwﬁ’tswmﬁﬂa azmafgaqa

T TERA | AAEANTER(AA FenfW: SFfae: medwivew faerafawae-
AR 7 faoed am gema: nq3n

TRANSLATION

That which is said to be one’s real nature which is, in essence,
Sankara, of the nature of Light, is proclaimed in the tradi-
tional treatises by such words as Spanda, Lalita, Isvara etc.

In accordance with the view expressed in the follownig
lines in Svacchanda Sastra, being embraced by His Sakti, He
is absolutely free in carrying out five (creative) acts.

«The Lord, who is the cause of the universe, endowed with
His Sakti carries out the acts of manifestation (srsti), maintenance

(sthiti), withdrawal (samhara), concealment (tirodhana), and
grace (anugraha).
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The Power of Absolute Freedom of the Lord which is eternal
and of the form of perfect I-consciousness is, in different scrip-
tures, called in various, innumberable ways, such as, Para (the
Highest), Matsyodari (fish-bellied i.e. full of creative throb),
Mahasarta (the Highest Being), Sphuratta (the glimmer of
Light), Ormi (wave, the great Manifestation), Sdra (the Quin-
tessence of existence), Hrdaya (the Heart, the Creative Centre),
Bhairavi (the Sakti of Bhairava), Devi (Goddess), Sikha (the
Flame). The perfect I-consciousness of the Lord (4/am) consist-
ing of the Highest <A’ Power and the innate <ha’ Power encloses
within itself as in a bowl all the venerable letters from a
to ksa. That (aham) constitutes the Sakti-Para Vak, the Highest
Sound which is ever risen, i.e. eternal but unutterable, the
great Mantra, the Life of all, which is successionless awareness
that contains within itself uninterrupted series of manifestation
and dissolution, which encloses within its embrace all the
groups of saktis consisting of the course of the six (sadadhva),!
the outcome of innumerable words and their referents.

The same supreme I-consciousness of the Lord manifesting
within itself this universe of diverse objects as if moving is here
referred to as Spanda, according to the etymological derivation-
spandate iti spandah—‘that which throbs (with life) is spanda.’
Thus when the Lord, veiling by way of sport the real nature
of His Self adorned with the Highest Power (parasakti) endowed
with universal energy, desires to display manifestation in
different forms, on the screen of His own Self, then His Power
of Absolute Freedom (which is the Power of His I-conscious-
ness) becomes Will which assumes the power of cognition and
action. As such that Power of Absolute Freedom becomes two
in the form of seed (vowel) and matrix (consonant) which
respectively indicate Siva and Sakti. It also appears as ninefold
according to the division of letter-groups (vargabhedena), and
fiftyfold according to the division of letters of these groups.
Appearing in the form of the goddesses Aghora, Ghora,
and Ghoratari who comprehend those letters, it brings about
the fivefold act of the Lord. As has been said in the Malinivija-
yottara. «That Sakti (in the form of I-consciousness) of the
Creator of the world who is said to be constantly co-inhering in
Him (Siva) becomes Iccha (Will power) when He wants to
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create. Listen, how She, though one, becomes many. <This
object is like this (as I have willed), not otherwise’—announcing
this with perfect definiteness, she is said to be jAanasakti (the
power of knowledge) in this world. When she is oriented to-
wards action, and decides <let all this become like this’, then
creating that thing then and there, she is said to be kriyasakti
(the power of execution). Thus, though of two forms, she
becomes innumerable, according to the conditions of the objects
to be created. Indeed, this goddess is like a thought-gem
(cintamani). Then when she assumes the aspect of mother, she
is divided in two ways, nine ways, and becomes a wearer of a
garland of fifty letters.

With the division of bija (vowels) and yoni (consonants), she is
of two kinds. The vowels are considered to be the bija (seed). ‘Ka’
and other letters are considered to be yoni (consonants; lit.
matrix). According to the division of the groups of the letters,
she is of nine kinds. According to the division of letters, separately
she shines with the rays of fifty (letters). In this context, bija
(the vowel) is called Siva, and yoni (the consonant) is called
Sakti.

The eight groups of letters are to be known as Aghora, etc. in
succession. The same eight groups of letters have eight
goddesses, such as Mahesvari and others. from the standpoint
of the division of saktis.2

O beautiful-faced one, the greatest lord has made her fifty-
fold as descriptive of the Rudras3 of that number as well as the
Saktis of that number in succession (M.V. III, 5-13).

Further,

The Ghoratari Saktis are those who, while they embrace
Rudras, the elevated souls, push down and down those souls
who are engrossed in the pleasure of sense-objects. They are
known as apara Saktis.

The Ghora saktis are those who cause, as before, attachment
to the fruit of actions of mixed character and who block the
path to liberation. They are known as para-para saktis.

The Aghora are those powers of Siva who are aptly called
para by those who know the reality. They grant to the creatures
the boon of Siva-state as before. <(M.V. III, 33). Thus be-
coming a victim to the groups of goddesses such as Brahmi, etc.
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along with Siva who are represented by the nine groups® of
letters that have arisen from the mass of sound, he, though of
the nature of Siva is regarded as bound (pasu) in the traditional
texts.

A question arises here. “How is it that the Experient who is
the great Lord is reduced to this state ?” In order to remove
this doubt, the author mentions the reason by means of an
adjectival phrase, <because he is deprived of his glory by kala.’

Etymologically kala (from the root ¢<ala®—to throw out)
means ‘one that throws out, that circumscribes to definite limits
i.e. the power of Maya’. The Lord thus continues ina state in
which His glory is veiled by His own Maya. This is the
meaning of the phrase kalaviluptavibhavah.

(Second Interpretation of Kalaviluptavibhavah)

Moreover, the word Kala also means the power of limited
activity. So by kala would mean <by the power supported by
limited activity’. This power implies also kala, vidya, kala, niyati
and raga. So, the adjectival phrase kalaviluptavibhavah would
ultimately mean one whose characteristics of perfection,
unrestrained activity, etc. are veiled by the coverings of kala,
vidya, kdla, niyati and raga.

This may be granted. The question is ‘How does he become
a victim to the group of powers ?” This is the reply to this
question,

(Third Interpretation of Kalaviluptavibhavakh)

Because, he does not rest in his real nature even for a
moment, being exploited by the group of powers, therefore is he
called a boundsoul. Heis deprived of his glory by the goddesses
Brahmi and others presiding over the groups of letters, such
as vowel-group, etc. or by the goddesses presiding over indivi-
dual letters, such as <a’ (&) etc., as indicated in Malinivijaya.
As such, he is tormented by gross and subtle words which
penetrate within all kinds of definite and indefinite ideas, and he
feels «I am limited. I am imperfect; I may do something; this
I take, this I reject, etc.,” and he is thus led to joy or sorrow.

Thus he, as described above, being exploited by the group of
Saktis is called pasu or bound soul.

(Fourth Interpretation of Kalaviluptavibhavah)

Kala may be taken in the sense of a part. Being deprived of
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his glory by a part, i.e. the innate ignorance of his real nature,
he becomes limited as it were. In fact, his real naturs in the
form of Siva has not gone anywhere. In absence of that, his
manifestation itself would not be possible.

Being deprived of his glory by words and ideas which are
narrowed down by kalds appearing ‘in those ways, he is unable

to consider himself in his real nature, This is the gist of the
verse.

NOTES

1. The Sadadhva (the course of the six) referred to consists
of three aspects on the subjective or vacaka (word)side and three

on the objective or vacya (referent) side. They are the
following :

Vacaka or Sabda. Vacya or Artha (Referent)
The Subjective order; the The objective order: the
temporal order; the phone- spatial order; the cosmogonic
matic manifestation, manifestation.

Para or abheda level Varna Kala
Parapara or bhedabheda

or Siksma (subtle) level. Mantra Tattva
Apara or bheda or

sthiila (gross) level. Pada Bhuvana

2. The presiding deities over the groups of letters are the
following :

Group of letters : Presiding deities

1. <A’ varga (the group of vowels) Yogis§vari or Maha-
laksmi

2. <Ka’ varga (ka, kha, ga, gha, na) Brahmi

3. «Ca’varga (ca, cha, ja, jha, fia) Mahesvari

4. ‘Ta’ varga (ta, tha, da, dha, na) Kaumari

5. <Ta’ varga (ta, tha, da, dha, na) Vaisnavi

6. <Pa’ varga (pa, pha, ba, bha, ma) Varahi

7. <Ya’ varga (ya, ra, la, va) Aindri or Indrani

8. «Sa’ varga ($a, sa, sa, ha, ksa) Camunda

3. The fifty Rudras are the following :
1. Amrta, 2. Amrtapiirna, 3. Amrtabha, 4. Amrtadrava,
5. Amrtaugha, 6. Amrtormi, 7. Amrtasyandana, 8. Amrtanga,
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9. Amrtavapu, 10. Amrtodgara, 11. Amrtasya, 12. Amrtatanu,
13. Amrtasecana, 14. Amrtamiirti, 15. Amrte$a, 16. Sarvamra-
dhara, All these arise from bija or vowel. The remaining
thirtyfour arise from yoni or constant. They are the following :

1. Jaya, 2. Vijaya, 3. Jayanta, 4. Aparajita, 5. Sujaya, 6.
Jayarudra, 7. Jayakirti, 8. Jayavaha, 9. Jayamarti, 10.
Jayotsaha, 11. Jayada, 12. Jayavardhana, 13. Bala, 14.
Atibala, 15. Balabhadra, 16. Balaprada, 17. Balavaha, 18.
Balavan, 19. Baladata, 20. Bale§vara, 21. Nandana, 22.
Sarvatobhadra, 23. Bhadramarti, 24. givaprada, 25. Sumanah,
26. Sprhana, 27. Durga, 28. Bhadrakila, 29. Manonuga, 30.
KauS$ika, 31. Kala, 32. Visvesa, 33. Su$iva, 34. Kopa (Total
164-34=50). The Rudranis are the same in number and their
names are the feminine gender of the above names, e.g. Amrta,
Amrtapiirna, etc.

4. According to the nine groups of letters, the goddesses
are as given below. The goddess of <4’ varga (i.e. vowels, is
Siva-Sakti; the goddess of ‘Ksa’ varga is yogisvari. The other
goddesses are the same as given under Note No. 2,

5. Such an adjective as gives the reason is known as
hetugarbha viSesana, So <Kalavilupta-vibhavah’ is to be under-
stood as Kalavilupta-Vibhavatvat (because of his glory being
deprived by kala).

6. These are the five kaficukas or coverings of Maya.

(i) Kala reduces Sarvakartstva or omnipotence of Siva to
kificitkartrtva or limited efficacy in the case of the pasu or the
empirical individual,

(ii) Vidya reduces the sarvajiiatva or omniscience of Siva to
limited knowledge.

(iii) Raga reduces the pirpatva or fulness of Siva to
desire for particular things.

(iv) Kala reduces the nityatva or eternity of Siva to limitation
in respect of time.

(V) Niyati reduces the vydpakatva (all-pervasiveness) or
Svatantrya (absolute Freedom of Siva) to limitation in respect
of space and cause.
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Introduction to the 14th verse
TEXT
ey oW S faagTefaata: qavaea g Aeta
TRANSLATION

Now the author shows in detail how the bound soul is bound
and trapped by limited knowledge.

Text of the verse 14

qQUAATATATAETET q: NeAATZEA: |
AqEgasIARia @ 7 aEIE gy n

Paramrtarasapayas tasya yah pratyayodbhavah/
Tenasvatantratam eti sa ca tanmatragocarah// 14

TRANSLATION

The rise, in the bound soul, of all sorts of ideas marks thc
disappearance of the bliss of supreme immortality. On account
of this, he loses his independence. The appearance of the ideas
has its sphere in sense-objects.

COMMENTARY
TEXT

A€ QU SeqaTi-s R atadert  aefuarfaamt -
A fawermraerga: fammee S e emaEe-faga-
wrmrRsaTETaT frrssae | Sfeaw fasmag seaag fagwfa: feaarea-
TUATIATARETE eAa Hed, ad Qauaas | a7 F Seaaigaaraaead-
aTRfa-agm: @Ee | agT sifregay ‘A e’ () sfao
sitwgmaramfrfe ‘Arafegaat aea’ 3fa o shwEeete

afa fefsaaaafn frfs=g

yrafa fefswgfmafa fafsag
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TRANSLATION

The rise in that bound soul of ideas whether pertaining to
this world or the scriptures and of the knowledge of different
objects associated with them leads to ruination. That marks the
disappearance or subsidence of the bliss of supreme immortality
i.e. of the flow of the bliss of the mass of consciousness, Though
the state of supreme consciousness is present even when the
ideas conveying the sense of different objects arise yet because
it is not noticed, it appears to be absent. Hence it has been
said that the bliss of supreme immortality disappears, By the rise
of those ideas, he (the bound soul), loses his independencei.e.
comes under their clutches. As has been said in Siva-satra, <Limited
knowledge is the cause of bondage”. (I, 2) The sage Vyasa also
says, “In childhood, he is dependent on his parents.”

Madalasa also has said, “Do not indulge frequently in your
association with material assemblage, by prating sometimes with
«O father’, sometimes with <O daughter’, sometimes with <O
mother’ sometimes with <O beloved’, sometimes with ¢mine’,
sometimes with ‘not mine’. (Ma. Pu. 25-15).

The rise of ideas is said to be ‘tanmatragocarah’, because
the sphere of these ideas is tanmdtras which are the generic
features either intense or moderate of all objects. So the phrase
means ‘which have different objects as their sphere’.

By this the author says: As long as there is the appearance of
different objects, so long the individual is surely bound. When
by means of the teaching imparted before, he has the unswerving
knowledge that every thing is identical with Self, then he is
liberated while alive, as has been said before, ‘One who has this
knowledge’ etc. (11, 5).
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Thus there is no inconsistency whatsoever between what has
been said before, viz., «Therefore, whether it is word or object
or thought, there is no state which is not Siva and «The rise, in
the bound soul, of all sorts of ideas marks the disappearance of
the bliss of supreme immortality.”

EXPOSITION

As the empirical individual becomes subject to words and
ideas that are the product of sensori-motor experiences, he
becomes their prisoner and loses the power of creative thinking
and is thus banished from the realm of immortal bliss, for that
is the reality of a different dimension which is not within the
province of thought-constructs. He thus becomes a bound
soul,

Introduction to the 15th verse

TEXT

7 afe TAATGRISAE AHATHIAA: T Aleaied wvaat
T ~geawRg afegefa
TRANSLATION

A doubt arises here <If the rise of ideas in the bound soul
means the disappearance of the bliss of immortality then how
has it been said that he falls a victim to the group of Powers?”
The author removes this doubt in the following verse :

Text of verse 15

TITQTEIW AT ehq: AqAfeaar

ga: reargaaT A faar seaartga: u gy

Svariipavarane casya Saktayah satatotthitah/
Yatah $abdanuvedhena na vina pratyayodbhavah// 15

TRANSLATION

Brahmi and other Powers are ever in readiness to conceal his
real nature, for without the association of words, ideas cannot
arise.
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Text of the Commentary

T A Maaq aafgred sharat aqfeita ) sm-am: @@
feraewt saeaE-fafavaas swamenfa g afafad,
T|TEATARAT: AHA: ATAA(AAT: , AMAG ITHAACAFEICTEANAN-
ATAHET 7 J AMFRAL: TAEITIEVIRNTTBTA | AT q: TeqANZaA
farereifascaramsat: @ wemadgy ‘wgfad wwfa’ gemfen
TSR e RerEee @ faara wata,—zfa faoam-
cqaTeRfas: frdm: wew:, @efr = frdfrdaeisaeamme: we-
afaavisega, sFaar aEET AAREHFATLI T TEA  TACEUGEAS-
fametaracaT | TamwenTATRae] fawe: aaww @rwafag: o qun

TRANSLATION

The particle <ca’ expressing a doubt adds another conclusive
statement to remove it. The Powers which have been delineated
before are ever in readiness to conceal the real nature of this
bound soul, that nature which is identical with Siva. They (the
powers) are instrumental in not allowing him to discern that
nature properly, though it serves as the basis of his life. As long
as he is unable to recognize his real nature which is the same as
the bliss of supreme immortality, so long they are definitely
active in concealing it. (It is these Powers presiding over words
that conceal his real nature), because the ideas that arise in him,
that lead to the diffusion of knowledge, whether definite or
indefinite, are not possible without the association of words,
such as ‘I know this.” These ideas may be either tinged with
subtle internal words or may be expressed in gross speech. Even
lower creatures have a hang of ideas involved in sound (serving
as natural words), which is non-conventional indicative sign,
something like the nod of head, in oneself indicative of inward
approval. Otherwise the child cannot catch the first conventional
sign being devoid of the power of inwardly thinking out the
pros and cons of a matter, Ideas associated with gross words
are a matter of selfexperience for all.

EXPOSITION

Verses 13, 14 and 15 describe how the empirical individual
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becomes bound and forgets his essential nature. The individual
becomes a tool of ideas. His ideas are oriented towards sense-
objects and the pleasure derived from them. The ideas are
entirely governed by words. Words have a tremendous power
over his life.

Thought-constructs and verbalization become the governing
influences of his life. He becomes totally oblivious of the
essential Self, for that can never be known as an object.
The ideas and words toss him about and do not allow him to
introspect within and have an awareness of the inward haven of
his life. Ideas and words are all conditioned. The essential Self
is unconditioned. The life of the empirical individual is confined
within the prison of the conditioned. The unconditioned cannot
be known by the conditioned. It is only when the individual
frees himself from the shackle of ideas and words that he is free
to have an immediate, direct awareness of Self.

Introduction to the 16th Verse

TEXT
WFaaAARIREaa: SHae ATTaeraeiRiawal eI~
ATEA  acteatwRTT ARGt e, gfa wewafa
TRANSLATION

Concluding what has been said in the previous three verses and
strengthening the previously described identity of this extensive
objectivity with the generic Spanda principle, the author defines in
the following verse liberation as identical with the recognition of
that (Spanda) and bondage as identical with its non-recognition.

Text of the 16th Verse

qd frmfeast wifes: fraea agafadt
Feafast squviear sran fagegaarfastn 25 o

Seyam kriyatmika Saktih $ivasya paSuvartini/
Bandhayitri svamargastha jiiata siddhyupapadika// 16
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TRANSLATION

That afore-mentioned operative power of Siva existing in the
bound soul is a source of bondage; the same when realized as
residing in him as the way of approach to one’s own essential
reality brings about success (i.c. the achievement of liberation).

COMMENTARY
TEXT

afa Feitwaafvitaeam , afafa-sRardR s agRw-caeawTE-
wver fagrens: e arafot ereaeanfort aowgtfcra foaa-
ﬁwnfwﬁwﬁtaﬁﬁmmﬁs mﬁvmﬂnﬁﬁ@ﬂ@amﬁ%
AR FEETERE AR Ao geared aratadt
wafq | an g we e STE o A

‘TRedt sfasewr fafasra wraeT

aTrEY firaedt =r=ddt gEfag=ay 1’ (Ro)
gfa shfamwgreatetar sreequm: aamfeeaarraaTt framate-
Fia Af, o a1 frrerwfascrewasfa framaere @Ais-
WARAISITANEIY aTeaTat qrmwEt a3t fafgamaraafa n 9% n

TRANSLATION

That’-this has been defined by the previous three verses.
Iyam—This one, the operative power which is one’s own real
nature i.e. of the nature of consciousness identical with Siva.
She has been called ‘this,” because she manifests herself in the
form of objectivity. She is the venerable Spanda principle. She is
known as operative power (kriya Sakti), because she brings
about the state of variety of the universe. As described before,
she exists in Siva who has assumed the role of a bound soul. She
besprinkles this bound soul who is identified with prapa and
puryastaka with a drop of I-consciousness which makes him
an agent or doer. Reduced to this state, he does not recognize
his real nature which is veiled by her and gets involved in the
misery of seizing and relinquishing. Thus she becomes a source
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of bondage. When the yogi recognizes this operative power as
the Supreme power, (para Sakti), the means of approach to his
real nature which is Siva, then according to the view of
Vijianabhattaraka expressed in the following lines, she brings
about the highest achievement full of supreme bliss :

«When in one who enters the state of Sakti (i.e. who is
identified with Sakti), there ensues the feeling of non-distinction!
(between Sakti and Siva), then he acquires the state of Siva,
(for) in the agamas (iha), she (Sakti) is declared as the door
of entrance (into Siva) (V. Bh. 20)” or when he, in spite of the
dispersion of definite and indefinite ideas, regards the entire
objectivity as an aspect of his own Self2 which in its nature is
Siva, then also she (sakti) brings about the same achievement.

NOTES

1. The non-distinction between Siva and Sakti referred to in
the verse quoted from Vijiianabhairava means in yogic terms
the meeting point or junction between two polarities. In dnava-
updya, the meeting point is ‘between prana and apana in the
centre or Ardaya as it is called in this yoga. This centre in the
body is the depression a little above the diaphragm. It is here
that prapa and apana meet. At this point, sakti becomes the door
of entrance to Siva. )

In S’dktapdya, the central point between pramana and prameya
and in Sambhava updya, the central point between jidna and
kriya constitute the nirvibhaga or non-distinction of Siva and
Sakii.

2. This is the Sambhava form of realization.

EXPOSITION

The power of ideation and verbalization is an aspect of the
kriya sakti of Siva. When the empirical individual considers
kriyasakti as a power of his psycho-somatic organism, he is
bound by its limitations and suffers. When he regards this
kriyasakti only as an aspect of pardsakti, the meeting point of
prana and apana, pramana and prameya, jiana and kriyd,
human and divine, then he is liberated.
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Introduction to the 16th and 17th verses.

TEXT
TAFTK T TEqq , IEAEONAEAIEIA 9 qeuq, 3ta sfa-
] FUETERI U@L |
TRANSLATION

Thus explaining how the individual is bound and is liberated
by pursuing the means to be described, the author again
describes the nature of bondage for its extirpation.

Verse 17 and 18
gTNzasR AArsggfgataan
gasedA degeaged Naggad ¥ n qo
YT 3 qTIM NI A IaRaaREa: |
dgfageasqren K1 dq=2GqE | 95

Tanmatrodaya-ripena manoham-buddhivartina/
Puryastakena samruddhastaduttham pratyayodbhavam//17

Bhunkte paravaso bhogam tadbhavit samsared atah/
Samsrti-pralayasyasya karanam sampracaksmahe// 18

TRANSLATION

Besieged by puryastaka which rises from tanmatras and
exists in mind, I-feeling, and the determinative faculty, he (the
bound soul) becomes subservient and undergoes the experiences
that arise from it in the form of ideas about certain objects and
the pleasure or pain that accrues from them. Owing to the
continuance of the puryastaka, he (the bound soul) leads
transmigratory existence. We are ‘therefore’ going to ~explain
what causes the extirpation of this transmigratory existence. 17-18

COMMENTARY
TEXT

gaszaifead Wi HEAA | a7 0T NAIG-GEITAANER:, A A6t
SEAATEAT T GIEN: WeIAUEAN 92 q¥ srgearfedaitwta-

* yET TIFET YHT AqASHT |
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AT, A § GIAGA T | AR ALHE WraTRd JgAegaiaa-
fafaeamem: datq-aagmifaadrmaants asifaer  aEonfa
Sicgwfa 9 | qaTEnalse TUSHEEEe AT 69 fae O: gpe W
JACHFTRTAATOA faaT: a0 FI0-o7 0 gude  Saeag a-
AT qA:;, AAT AAeNy  SEusteRq &g sfaufaaa:
‘TARTEEIT AT (9o o 3131939 ) I FEm-
AW 095 |
TRANSLATION

He undergoes the experiences arising from the puryastaka.
Since there arises the experience of pleasure, etc. through the
ideas, therefore, on account of the emergence of these
ideas, the bound soul becomes subservient i.e. through the
association of words, he is, at every step, driven hither and
thither by Brghmi and other goddesses. He is not independent
like the fully awakened yogi.

Owing to the continuance of that puryastaka, the residual
traces of cravings and desires lying submerged in it are
awakened again and again and thus he transmigrates from one
form of life to another, getting bodies suited for the appropriate
experiences of those lives, Thus he assumes and gives up body
after body (i.e. at each birth he assumes a body and at each
death, he gives it up).

As it is so, therefore we are going to explain immediately the
cause i.e.the easy means of the extirpation of the transmigratory
tendency of this individual besieged by the puryastaka through
the total extermination of the impurities inherent in it. The
author has himself described the means in this treatise. The use
of the present tense here conveys the sense of both ¢past’ and
<future’ according to the siitra of panini, «The present tense is
optionally used to indicate the near (immediate) past or future.”

EXPOSITION

These two verses are very important inasmuch as they give
the rationale of the transmigratory life of the bound soul. The
previous verses say that on account of the play of Maya Sakti,
the soul loses its pristine jiigna and kriya sakti and comes to
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have only limited knowledge and limited power of action.
Secondly, he fallsa prey to the veiled powers that arise from
the multitude of words. In his present life, he acquires ideas
through his experience of sense-objects, and education, but these
ideas are not possible without words. So ultimately words come
to acquire tremendous influence over his life.

Now verses 17 and 18 tell us how the future destiny of the
individual is determined. In this the puryastaka plays the most
important role. Man is a very complex being. He has not only
a physical body but also a subtle one known as puryastaka
which consists of the five ranmatras or the subtle aspects of the
gross physical objects and buddhi, manas and ahamkara. The
impressions of our desires and thoughts are deposited in this
puryastaka. When a man dies, it is only his physical body that
is dissolved. The puryastaka remains as the subtle vehicle of the
soul after his death. As has already been said, it contains the
residual traces of the desires, etc. of the previouslife. The desires
and ideas deposited in the puryastaka are not inert elements but
tremendous psychic forces seeking expression. So in the next life,
man gets a body suited for the expression of the desires, etc.,
deposited in the puryastaka and is born in an environment
suited for that expression.

The puryastaka plays a double role. In the present life, our
ideas are formed according to our interests, and desires. The
puryastaka is the repository of our interests and desires. As
verse 17 says, raduttham pratyayodbhavam, i.e. our ideas are
largely determined in the present life by the constitution of our
puryastaka, and our future life is wholly determined by our
puryastaka. Thatis why Ksemaraja says, Puryastakatmakama-
locchedanena tasya (samsrteh) vinasak ie. <The transmigratory
existence can be stopped by the extermination of the impurities
of the puryastaka.”

Introduction to the 19th Verse

TEXT

gaq Sfauea e gevewd fmmafe—
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TRANSLATION

While substantiating the above, the author sums up the sense
of what has been said in the first verse :

Verse 19

qIT AFA HESALT qEq FANEAY |
fragegrilaqaifa aazassat w3g u e n

Yada tvekatra samriidhas tada tasya layodayau/
Niyacchan bhoktrtam eti tatascakresvaro bhavet// 19

TRANSLATION

When, however, he is firmly rooted in that supreme Spanda
principle, then bringing the emergence and dissolution of the
puryastaka entirely under his control, he becomes the real
enjoyer and thenceforth the lord of the collective whole of
the Saktis.

COMMENTARY
TEXT

T JAANTE:  qRAcEAAAETieTaTEt:  afiieas gwa quit-
ATt Tqraawd  aFEIfaaeea &6 quifaeeTaewar wafa, a9
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gfa siteaeafaord fawfaeramdtay foae: @ara: )

TRANSLATION

When, however, he, by constant practice of the means that
have been taught of entering into the highest principle, becomes
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fully and unswervingly established in the Spanda principle, which
is the perfect I-consciousness i.e. when he becomes identical
with it  then he can bring under his control the emergence and
the dissolution of the puryastaka referred to in the previous
verse and through it also of the universe by means of the
introversive and extroversive meditation, and in accordance
with the principle established in the first verse, he, by bringing
about the manifestation and dissolution of the universe by
means of the one essential nature which is Saikara becomes
the Supreme Enjoyer, and thus by assimilating to himself all
the objective categories from the earth upto Siva by the process
of recognition rises to the status of the Supreme Experient that
he was already (satim eva). Thenceforward he becomes the lord
of the Saktis referred to in the first verse i.e. of the collective
whole of the rays of his essential Self. In other words, he attains
to the highest lordship in this very body.

Thus the glorious Vasugupta, showing the sameness of the
great reality both in the beginning and end of the book, brings
out the importance of this Sastra as the essence and crown of
the entire secret doctrine of Saivism. May there be good to all.’

In this Spandanirpaya, this is the third section entitled
Vibhitispanda.

EXPOSITION

This verse describes the end of the journey. A spark of the
Divine flame descends into matter and forgets its divine origin.
Like an exile it wanders into distant lands and in different forms.
At the human stage, it acquires the gift of speech and mentation.
It has now reached a definite station in the evolutionary march.
The human being as now known sows his wild oats, reaps the
consequences and learns the inexorable laws of life in the bitter
school of experience. A time comes when he is filled with
nostalgia, and now begins his journey homeward. He has not to
go far. He has only to throw off the mask of the pseudo-I and
enter his essential, real I, which is the Spanda, the heart-beat of
Siva. He now becomes what he always was. The universe is no
longer a foreign land. The I and the This, the Subject and the
object become one. That is an experience for which there is no
word in the human language.
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Section 1v

INTRODUCTION
TATY qeAT iR TR = wuERan @i
TRANSLATION

In the end of the book, the author, by means of a double
entendre lauds the Spanda state as well as the power of the
word of his guru (teacher).

Verse 1

sgE A faagaaarttai |
TR fafesmaet faat at ewEm v g

Agadhasam$ayambhodhi-samuttaranatarinim/
Vande vicitrarthapadam citrim tim gurubharatim// 1

TRANSLATION

I pay my homage to that wonderful speech of my guru which
is like a boat for crossing the fathomless ocean of doubt and is
full of words which yield wonderful meaning (in the case of the
guru).

I offer my reverential prayer to Spanda in the form of para vak,
the Supreme divine I-consciousness which is full of wonderful
transcendental bliss, and which acts like a boat in crossing the
fathomless ocean of doubt regarding my essential nature (in the
case of Spanda in the form of paravak).

COMMENTARY
TEXT

amEmTERt WA T8 T gafge’ (fao do 30) gfa feam
fagmnfaggarrEEeT | q9w 7 gEeateRE R wgat
WAt a1t qre , @A qOEneE aeataamasst ] faa-d-
TACARHTCETT F2-ARFEEEAT WA | 319 & FRaearg TFE-
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TR AT Raea- e faRefTest  af 'eEe
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FqfA FregaTEEfT qeat EAtE | ouoq N

TRANSLATION

‘Tam’ (that) means that uncommon goddess who, in accord-
ance with the view that “Sakti is the door of entrance into
Siva,” acts as an dcdrya (teacher), inasmuch as she is the means
of entry into the state of Siva. Moreover ‘gurum’ means
mahatim or supreme, mahatim bharatim therefore, means
para vak, the Supreme Power of Sound (of the Divine). She is
called ‘supreme’ inasmuch as she encloses within her embrace
pasyanti etc.

Gurubhdrati also means <the exhortative speech of the
teacher’. <Citram’ means ‘wonderful’ in the case of the teacher,
and <of the form of transcendental bliss’ in the case of paravak.
‘Vande’ means <I pay homage’ in the case of the teacher, and ‘I
enter it, because it is the Supreme’ in the case of paravak. And
I make my reverential salutation to her with all eagerness who,
because of her gleaming presence in all states (i.e. pasyanti,
madhyama and vaikhart) throws a hint of essential reality and I
make her favourably disposed towards me in order that I
may enter into her who is always immersed in the awareness of
the essential nature.

How is that Bharati ? Who is like a boat for crossing
successfully the fathomless, uncrossable ocean of stains of doubt
viz. ‘the absence of certainty regarding the Supreme I’ This
doubt is called ocean because of its expansiveness. She
is like a boat because she enables one to cross this
ocean in the right manner. This simile is applicable in both
cases.

Vicitra-arthapadam in the case of paravak means ‘one
whose stages of rest (in the form of Samadhi) display wonder-
ful states of bliss’; in the case of the teacher’s speech, it means
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«that which has wonderful words and meanings arranged
in a pleasant order”.

Introduction to the 2nd Verse

TEXT

ST T IEATSaaATa:  Saqas, gt
AEHIaWEr A frewafa weawr:

TRANSLATION

By mentioning his name celebrated owing to his greatness,
encouraging the seekers (of knowledge) by their respectful
regard for him, the author describes the great reward which this
Sastra yields when it is kept secret.

Verse 2

AT ANFIRASAAGT gFIrATarafga: |
ageaategara fg wafa azvadsdiseaa 0

Labdhvapy alabhyam etaj jianadhanam hrdguhantakrtanihiteh/
Vasuguptavac chivdya hi bhavati sada sarvalokasya// 2

TRANSLATION

As on the attainment of this treasure of knowledge which is
difficult of attainment, and on its being well preserved in the
cave of the heart, it has been for the good of Vasugupta, so
also on the attainment of this treasure of knowledge difficuit of
attainment and on its being well preserved in the cave of the
heart, it would always be for the good of all.

COMMENTARY

TEXT

QASOTAIRRASAT NG JeTAS T gt e v q-gesTaa
Wt EARTER  framearn swwfarniow graRe
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TRANSLATION

This knowledge described by the Sastra is a treasure inasmuch
as it is the means for the attainment of the highest aim of
human existence. Though it is difficult of attainment, Vasugupra
obtained it on the surface of a rock as the essence of Sarnkara’s
instruction in a dream.

The meaning of hrdguhantakrtanihiteh is the following: Hrt
or heart is of the nature of prakasa (light) or consciousness and
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vimars$a or awareness of the consciousness, This heart or prekasa-
vimarS$a is like a cave, for like a cave it provides room for entry
into the all-of-reality. The whole phrase means <of him who has
established himself with certainty in this cave of the heart’ i.e. of
Vasugupta. Just as this treasure of knowledge was for the good
of the teacher, named Vasugupta, so it will be for the good of
all, for there is no restriction of rules governing the recipient of
this knowledge. When they preserve it carefully in the cave of
their heart and guarding it against those who have not got the
same fairth, assimilate it fully by firm realization, then it would
always be for their good. ¢For their good’ means ‘for the
acquisition of the competence of entry into their real nature
which is always Saikara’. May there be good to all!

Concluding Remarks by Ksemardja

Though there is no end to the number of commentaries on
this Sastra, and though there are intelligent people, yet they are
mostly superficial by nature, but they who are competent, who
are intelligent swans and are skilled in grasping the essence,
know the special merit of my commentary. My teacher could
not put up with being bracketed with the numerous other
ordinary run of commentators, so he did not write any com-
mentary on Spanda-Sastra. 1 have previously expressed a bit of
my special point of view in Spanda-sandoha. Today, owing to
the fervent entreaty of my pupil named Sira who has
experienced entry into the power of Rudra, who is Siva Him-
self, I, Khemardja, have given conclusive explanation with the
help of the splendid detailed exposition of my teacher.

They are not qualified for the study of this $astra whose
intelligence is not purified by the teaching of right sort of
teachers, whose doubt has not been shattered by the esoteric
teaching of Saiva discipline, and who, being of tender intellect,
have not tasted previously the nectar of Pratyabhijiia. This may,
however, be enjoyed by the other high-souled ones.3

All glory to this Supreme Creative Pulsation (Spanda) of

consciousness which is the abode of flashing, unparalleled delight,
whose majesty of path extends to far-reaching areas from the earth
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up to Siva, which is variegated by the display of various states
of creation, maintenance and withdrawal and of whose exten-
sion this universe is just a minute particle.®

This is the work of Ksemardja who has received instruction
from Abhinavagupta, the great devotee of the great Lord, the
grand pupil of the author of ISvarapratyabhijiia.



GLOSSARY OF TECHNICAL TERMS
4 @)

A (&) : Symbol of Siva, short form of anuttara (the Supreme)
the one letter that pervades all the other letters of the
alphabet.

Akula ; Siva or &

Akrama : Successionless manifestation of the essential nature,

Akrtrima : Natural; inartificial.

Akhyati : Primal Ignorance.

Agni (Symbolic) : Pramata — knower or subject.

Agnisomamayam : The universe which is of the nature of
pramana (knowledge) and prameya (object). )

Ajfianam : The primal limitation (mala). Being inherent in
Purusa, it is known as Paurusa Ajfiana, on account of
which he considers himself as of limited knowledge and
activity.

Being in Buddhi, it is known as Bauddha Ajiiana on
account of which one forms all kinds of asuddha vikalpas
—thought-constructs devoid of essential Reality.

Aghora : The merciful Siva.

Aghora $Saktis : The sSaktzis that lead the conditioned experient
to the realization of Siva.

Adhikara : Office, prerogative, right.

Adhisthana : Substratum, support, base.

Adhisthatr : The superintending, governing, presiding principle.
Anu-One that breathes i.e. the limited, conditioned
experient,

Adhva : Course or path. Suddha Adhva is the intrinsic course,
the supramundane manifestation. ASuddha Adhva is the
course of mundane manifestation.

Anasrita-Siva : The state of $iva in which there is no objective
content yet, in which the universe is negated from Him.

Anantabhattaraka : The presiding deity of the Mantra experients

Antarmukhibhava : Introversion of consciousness.
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Anupaya : Spontaneous realization of Self without any special
effort.

Anugraha : Grace.

Anuttara : (1) The Highest; the Supreme, the Absolute.

(2) The vowel @’ ().

Anusandhana : Repeated intensive awareness of the source or
essential Reality; joining the succeeding experience to the
previous one; synthetic unity of apperception,

Anusandhita : One who joins the succeeding experience into a
unity.

Anusyiita : Strung together; connected uninterruptedly.

Apana : Inhalation.

Apavarga : Liberation.

Abuddha (Aprabuddha) : Unawakened one, one who is in
spiritual ignorance.

Abhava : Non-ens; void.

Abhinna : Non-different, identical.

Abhiyoga : Backward reference of awareness.

Amaiyiya : Beyond the scope of Maya.

Amidha : Sentient.

Avadhana : Constant awareness.

Avikalpa (Nirvikalpa) jiidna : Direct realization of Reality with-
out any mental activity.

Avikalpa (Nirvikalpa) pratyaksa : Sensuous awareness without
any perceptual judgement, unparticularised awareness.

Aviveka : Non-awareness of the Real.

Avyakta : Non-manifest.

ASuddha vidya : Knowledge of a few particulars, empirical
knowledge.

Avastha : State.

Asat : Non-being,

A$uddhi : Impurity, limitation,

Ahamkara : I-making principle, I-feeling of the empirical self.
Ahanta : I-consciousness.

4 (=)

Anava upiya : The yoga whereby the individual utilizes his
senses, prana and manas for Self-realization. It is also
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known as Apava yoga, Bhedopaya and Kriyayoga or
Kriyopaya.

Anava samive$a : Identification with the Divine by the above
means.

Anava mala : Primal limiting condition which reduces universal
consciousness to a jiva (an empirical experient).

Atma-libha : Realization of Self.

Atma-viéranti : Resting in the Self.

Atma-vyapti : Realization of the Self without the realization of
the all-inclusive Siva-nature.

Ananda : Bliss; the letter <3°, symbolizing sakti.

Ananda upidya : Realization of Sive-nature without any yogic
discipline. Also known as Ananda yoga or Anupdya.

Abhoga : Expansion; camatkara or spiritual delight.

1(%)

Iccha : Will; Representing the letter <g” (i).

Ichhopaya : Sambhava upaya, also known as Iccha yoga.

Ichha-§akti : The inseparable innate Power of Parama Siva
intent on manifestation; that inward state of Parama Siva
in which jfigna and kriya are unified; the predominant
aspect of Sadasiva.

Idanta : This-consciousness; objective consciousness.

Indu : Prameya or object; apana; kriya §akti.

Isvara-tattva : The fourth fattva, counting from Siva. The con-
sciousness of this fartvais <This am I’. Jiana is predomi-
nant in this zattva.

I§vara-bhattaraka : The presiding deity of the Mantresvaras
residing in [$vara tattva.

U @®
Uccara : A particular technique of concentration on Pripa
$akti under Anava Upaya.
Ucchalatti : The creative movement of the Divine ananda
bringing about manifestation and withdrawal.
Udaya : Rise, appearance, creation.

Udana : The vital vayu that moves upwards. The Sakti that
moves up in Susumna at spiritual awakening,
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Udyama : The sudden spontaneous emergence of the Supreme

I-consciousness.

Unmesa : Lit. Opening of the eye.

(1) From the point of view of svabhava or the essential
nature of the Divine, it means the emergence of the
Divine I-consciousness.

(2) From the point of view of manifestation, it means the
externalizing of Icchda $akti, the start of the world
process.

(3) From the point of view of Saiva yoga, it means the
emergence of the spiritual consciousness which is the
background of the rise of ideas.

(4) Representing the letter <u’.

Upalabdhr : The Experient, knower or subject.
Upalabdhi : Cognition, awareness.

U (3)

Ordhva marga : Upward path; susumna,

Ka ()

Kaficuka : The coverings of Maya, throwing a pall over pure
consciousness and converting Siva into jiva. They are
(1) Kala, (2) (asuddha) Vidya, (3) Raga, (4) Niyati and,
(5) Kala.

Karana : The means of jiiana and kriya—

Antahkarana, the inner psychic apparatus and bahiskarana,
the external senses.

Karane$vari : Khecari, gocari, dikcari and bhiicari cakra.

Kartrtva : The state of being the subject.

Karmendriya : The five powers and organs of action—speaking
(vak), handling (hasta), locomotion (pada), excreting
(payu), sexual action (upastha).

Kala : (1) The Sakti of consciousness by which all the thirtysix
principles are evolved, (2) Part, particle, aspect, (3)
Limitation in respect of activity (kificitkartrtva) (4) The
subtlest aspect of objectivity, viz; Santyatita, Santa, Vidya,
Pratistha, and Nivrtti.

Kalacakra ; Matrcakra, Sakticakra, Devicakra, the group of
letters from <a’ to ‘ksa’.
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Kala $arira : That of which the essential nature is activity;
Karma mala.

Ka (=7)
Karana : Cause.
Karya : Effect; objectivity.
Karma mala : Mala or limitation due to karma.
Kala adhva : Temporal course of manifestation, viz., Varna,
mantra, pada.
Kala tattva ; Time— past, present and future, determined by the

sense of succession, *
Kala Sakti : The power of the Divine that determines succes-
sion.
Ku (%)

Kundali or Kundalini : The creative power of Siva;a distinct
$akti that lies folded up in three and a half folds in
Miiladhara.

Kumbhaka : Retention of prana.

Kula : All-transcending light of consciousness; $akti manifesting
herself in 36 tartvas.

Kulamnaya : The Sakta system or doctrine of realizing the
Supreme by means of all letters from (a) to (ksa).

Kulamarga : The discipline for attaining to the all-transcending
light of consciousness; Sambhava upaya.

Kra (%)

Krama : Realization of the Supreme by means of purification
of vikalpas (determinate ideas) through successive stages
(Krama). Krama employs $aktopaya. It is also known as
Mahanaya or Mahartha darsana.

Krtrima : Constructed by vikalpa or determinate idea; pseudo-
reality.

Kriya yoga : Anava upaya, also known as kriyopaya.

Kriya Sakti : The power of assuming any and every form
(Sarvakarayogitvam kriyasaktik).

Krida : Play or sport of the Divine.

Ksa (=)
Ksetrajiia : The empirical subject.
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Ksobha : Identification of the Self with the gross or the subtle
body.

Kha (=)

Khecari : Sub-species of Vamesvari $akti, connected with the
pramata, the empirical self. Khecari is one that moves in
kha or the vast expanse of consciousness.

Khecari cakra : The eakra or group of the $aktis that move in
the expanse of consciousness of the empirical subject.
Khecari Mudra : The bliss of the vast expanse of spiritual

consciousness, also known as divya mudra or Sivavastha
(the state of Self).
Khyati : Jiana; knowledge; wisdom.
Ga ()

Gaganangana : Cit Sakti, consciousness power.

Garbha : Akhyaiti, primal ignorance, Mahamaya.

Gunatraya : The three genetic constituents Sattva, rajas, tamas.

Gocari : Sub-species of Vame§vari, connected with antahkarana
of the experient. ‘Go’ means ‘sense’. Antahkarana is the
seat of the senses; hence Gocari is connected with
antahkarana.

Granthi : Psychic tangle; psychic complex.

Grahaka : Knower, Subject; Experient.

Grahya : Knowable; object of experience.

Gha ()
Ghora $aktis : The Saktis or deities that draw the jivas towards
worldly pleasures.
Ghoratari Saktis : The Saktis or deities that push the jivas
towards a downward path in samsara.
Ca (3)
Cakra : The group or Collective whole of Saktis.
Cakresvara : The master or lord of the group of saktis.
Candra : Prameya or object of knowledge, the apana prapa or
nadi (channel or nerve).
Camatkara : Bliss of the pure I-consciousness; wondrous delight
of artistic experience.
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Caramakala : The highest phase of manifestation known as

Santyatita or Santatjta kala.
Ci (fa)

Cit : The Absolute; foundational consciousness; the conscious-
ness that is the unchanging principle of all changes.

Citta : The limitation of the Universal Consciousness manifest-
ed in the individual mind, the mind of the empirical
individual,

Citi : The consciousness-power of the Absolute that brings
about the world-process.

Cidananda : (1) The nature of ultimate Reality consisting of
consciousness and bliss (2) The sixth stratum of ananda
in uccara yoga of anava upaya.

Ce ()
Cetana : Parama Siva. Self, Conscious individual.
Cetya : Knowable, object of consciousness.
Cai (I)
Caitanya : The foundational Consciousness which has absolute
freedom of knowing and doing, of jiigna and kriya $akti.
Cha (®)

Cheda : Cessation of prapa and apdna by sounding of anacka
(vowel-less) sounds,

Ja (%)
Jagat : The world process.
Jagadananda : The bliss of the Self or the Divine appearing as
the universe, the bliss of the Divine made visible,
Ja (i)
Jagrat avastha : The waking condition.
Jagrat jiiana : Objective knowledge common to all people in
waking condition.
Jagrat : Esoteric meaning—Enlightenment, undeluded awakening
of consciousness at all levels.
Ji ()
Jiva : The individual soul, the empirical self whose conscious:
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ness is conditioned by the samskaras of his experience and
who is identified with the limitations of his subtle and
gross constitution.

Jivanmukta : The liberated individual who, while living in the
physical body, is not conditioned by the limitation of his
subtle and gross constitution and believes the entire
universe to be an expression of Siva or his highest Self.

Jivanmukti : Experience of liberation while still living in the
body.

Jra (am)

Jiiana : Spiritual wisdom; limited knowledge (which is the
source of bondage).

Jiiana yoga : Sakta upaya.

Ta ()

Tattva : Thatness; principle; reality, the very being of a thing.

Tattva-traya : The three tattvas, viz; Nara, $akti and Siva or
Atma, Vidya, and Siva.

Tatpurusa : One of the five aspects of Siva.

Tanmatra : Lit., that only; the primary elements of perception;
the general elements of the particulars of sense-perception,
viz., $abda, sparsa. ripa, rasa, gandha.

Tamas : One of the constituents of Prakrti, the principle of
Inertia and delusion.

Tarka $astra : Logic and Dialectics.

Tu (3)

Turiya or Turya : The fourth state of consciousness beyond the
states of waking, dreaming and deep sleep and stringing
together all the states; the Metaphysical Consciousness
distinct from the psychological or empirical consciousness;
the saksi or witnessing consciousness; the transcendental
Self.

Turiyatita or Turyatita : The state of consciousness transcend-
ing the turiya, the state in which the distinction of the
three, viz., waking, dreaming and deep sleep states is
annulled; that pure blissful consciousness in which there
is no sense of difference, in which the entire universe
appears as the Self,
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Tri (fa)

Trika : The system of philosophy of the triad—Nara, Sakti and
Siva or (1) para, the highest, concerned with identity, (2)
pardpara, identity in difference, and (3) apara, difference
and sense of difference.

Trika (Para): Prakasa, Vimarsa and their Samarasya.

Trika (Parapara): Iccha, Jiiana and Kriya.

Da ()
Darsana : Seeing, insight; system of philosophy.
Di (fz)
Dik : Space.
Dikcari : Sub-species of Vamesvari, connected with bahiskaranas
or outer senses.
Divya Mudra : Khecari mudra.
Dr (&)

Diksa : (1) The gift of spiritual knowledge (2) The initiation
ceremony pertaining to a disciple by which spiritual
knowledge is imparted and the residual traces of his evil
deeds are purified.

De (?)
Desa : Space.
Des$a adhva : Spatial course of manifestation, viz., Kala, tattva,
bhuvana,
Dha (u)
Dharana : (1) Meditation, (2) The letters, ya, ra, la, va (3, 3,
T, ).

Dhruva : (1) Anuttara stage, (2) The letter <a’ ().

Dhyana yoga : The highest dharapna of apava upaya in which
pramina (knowledge), prameya (object of knowledge) and
pramita (knower) are realized as aspects of Samvid or
foundational consciousness.

Dhvani yoga : A dharana of anava upaya consisting of concen-
tration on anahata nada (unstruck sound) arising within
through prana sakti, This is also known as Varna yoga.
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Na (ar)

Nida : (1) Metaphysical—The first movement of Siva-$akti
towards manifestation, (2) In yoga—The unstruck sound
experienced in susumna.

Ni (f7)

Nigraha krtya : Siva’s act of Self-veiling.

Nibhalana : Perception; mental practice.

Nimesa : Lit., closing of the eye-lids, dissolution of the world;
(1) the inner activity of spanda by which the object is
merged into the subject; (2) the dissolution of the
Sakticakra in the Self; (4) the involution of Siva in
matter.

Nimilana Samadhi : The inward meditative condition in which
the individual consciousness gets absorbed into the univer-
sal consciousness.

Niyati : Limitation by cause-effect relation; spatial limitation,
limitation of what ought to be done and what ought not to
be done.

Nirvapa : Dissolution in Siinya; liberation.

Nirvikalpa : Devoid of all thought-construct or ideation.

Nirvyutthina Samadhi : Samadhi (absorption into the Univer-
sal consciousness) which continues even when one is not
engaged in formal meditation.

Pa (3)

Paficakrtya : The ceaseless five-fold act of Siva, viz. manifesta-
tion (s7s7i), maintenance of manifestation (sthiti), withdra-
wal of manifestation (samhdra), veiling of Self (vilaya or
pidhana), Grace (anugraha), or the five-fold act of
abhasana, rakti, vimarsana, bijavasthapana and vilapana
(See Pratyabhijiiahrdayam, siitra 11).

Paficamantra : I§ana, Tatpurusa, Sadyojita, Vimadeva, and
Aghora.

Paficavaktra—Do—

Paficadakti : The five fundamental Sakris of Siva, viz., Cit,
Ananda, Iccha, Jiana, and Kriya.

Pati : The experient of Suddha adhva; the liberated individual.

Pati dasa : The state of liberation.

Para : The Highest, the Absolute.
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Para pramatr : The highest experient; Parama Siva.

Parama Siva : The Highest Reality, the Absolute.

Pardpara : The intermediate stage, both identical and different,
unity in diversity.

Paramartha : The highest reality, essential truth; the highest
goal.

Paramars§a : Seizing mentally; experience; contemplation,
remembrance.

Paravik : The vibratory pulsation of the Divine Mind that
brings about manifestation, Logos; Cosmic Ideation;
Spanda.

Parasakti : The Highest Sakti of the Divine, Citi.

Parinama : Transformation.

Pasv : The empirical individual bound by avidya or spiritual
nescience.

Pasu matarah : Mahe$vari and other associated §aktis—active in
the various letters, controlling the life of the empirical
selves,

Pasyanti : The Divine view in undifferntiated form; Vak-§akti,
going forth as seeing, ready to create in which there is no
difference between vacya (object) and vacaka (word).

Pasa : Bondage.

Pidhana Krtya : The act of Self-veiling, same as vilaya.

Pumstattva or Purusatattva : Pa$u pramata; jiva; the empiri-
cal self.

Puryastaka : Lit; the city of the group of eight i.e. the five
tanmatras, buddhi, ahankara and mahas; the siksma
Sarira (subtle body).

Piirnatva : Perfection.

Piarnadhanta : The perfect I-consciousness; non-relational
I-consciousness,

Prakasa : Lit., Light, the principle of Self-revelation; conscious-

ness; the principle by which every thing is known.

Prakrti or Pradhana : The source of objectivity from buddhi
down to earth.

Prama : Exact knowledge.

Pramana : Knowledge, means of knowledge.

Pramatr : Knower; Subject: Experient.

Prameya : Knowable; object of knowledge, object.
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Pratha : To expand; unfold; appear; shine.

Pratha : The mode of appearance.

Pratibha : (1) Ever creative activity of consciousness; (2) The
spontaneous Supreme I-consciousness, (3) Para $akti.
Pratimilana : Both nimilana and unmilana samadhi i.e. turning
of the consciousness both withini.e. into Siva and outside
i.e. the Sakti of Siva, experience of divinity both within

and outside.

Pratyabhijfia : Recognition.

Pratyahara : (1) Comprehension of several letters into one
syllable effected by combining the first letter of a siitra
with its final indicatory letter. (2) In yoga, withdrawal of
the senses from their objects.

Pratyavamarsa : Self-recognition.

Pralaya : Dissolution of manifestation.

Pralayikala or Pralayakevali : One resting in Mayitattva, not
cognizant of anything; congizant of §iinya or void only.

Prasara : Expansion; manifestation of Siva in the form of the
universe through His Sakti.

Prana : Generic name for vital power; vital energy; specifically
it is the vital vayu in expiration.

Prapa-Pramata : The subject considering prana to be his Self.

Prapa-bija : The letter ha ().

Pranayama : Breath control.

Prasada : The mantra sauj (a:).

Prthivi : The earth tattva. Pau (at)

Paurusa ajfiina : The innate ignorance of Purusa regarding his
real Self,

Paurusa jiana : Knowledge of one’s Siva nature after the
ignorance of one’s real Self has been eliminated.

Ba (3)

Bandha : (1) Bondage, (2) Limited knowledge, (3) Knowledge
founded on primal ignorance; (4) Yogic practice in which
certain organs of the body are contracted and locked.

Bala : Cid-bala, power of Universal Consciousness or true Self,

Bindu or Vindu ; (1) A point, a metaphysical point, (2) Un-
divided Light of Consciousness, (3) The compact mass of
$akti gathered into an undifferentiated point ready to create
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(4) Parah pramata, the Highest Self or Consciousness, (5)
Anusvara or nasal sound in wg§ indicated by a dot on the
letter g, suggesting the fact that Siva in spite of the mani-
festation of the universe is undivided: (6) A specific teja
or light appearing in the centre of the eye-brow by the
intensity of meditation, (7) A drop of semen.

Bahirmukhata : Externalization, extroversion.

Brahma : In Sankara Vedanta—Pure foundational consciousness
without activity; unlimited knowledge without activity. In
Saiva Philosophy—Pure foundational consciousness full of
svatantrya Sakti, i.e. unimpeded power to know and do
any and every thing, parama Siva.

Brahma nadi : Susumna or the central pranic channel or nerve.

Brahmanirvana : Resting in pure jigna tattva, devoid of acti-

Brahmarandhra : The Sahasrara cakra.

Brahmavada : Sankara Vedanta.

Bija : (1) The active Light of the highest Sakti which is the
root cause of the universe (2) Vowel (3) The mystical
letter forming the essential part of the mantra of a deity.
(4) The first syllable of a mantra.

Buddha : One awakened to the light of consciousness.

Buddhi : The ascertaining intelligence; the intuitive aspect of
consciousness by which the essential Self awakens to
truth,

Buddhindriya : The five powers of sense-perception, viz.,
smelling, tasting, seeing, feeling by touch, hearing, also
known as jiidnendriya.

Baindavi kala : Baindavi—pertaining to Bindu or the knower,
kala—will power. Baindavi kala is that freedom of Parama
Siva by which the knower always remains as the knower
and is never reduced to the known, svarantrya sakti.

Bauddha ajiiana : The ignorance inherent in Buddhi by which
one considers his subtle or gross body as the Self on
account of asuddha vikalpas.

Bauddha jiina : Considering oneself as Siva by means of
Suddha vikalpas.
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Bha (%)

Bhakti (apara) : Devotion; intense feeling and will for being
united with Siva.

Bhakti (para) the constant feeling of being united with Siva and
the supreme bliss of that consciousness.

Bhava : Transmigratory existence.

Bha (wv)

Bhava : Existence both internal and external; object.

Bhavana : The practice of contemplating or viewing mentally
oneself and everything else as Siva; jiiana yoga; Sikta
upaya; creative contemplation, apprehension of an inner,
emergent divine consciousness.

Bhu (%)
Bhuvana : Becoming; place of existence; abode. There are 108
bhuvanas.
Bhiz (%)

Bhiita : Gross physical element.

Bhiicari : Sub-species of Vames$vari, connected with the bhivas
or existent objects.

Bhiimika : Role.

Bhai (%)

Bhairava (apara) : Siddhas who have unity-consciousness and
consider the whole world as identical with Self.

Bhairava (para) : Parama Siva; the Highest Reality; This is an
anacrostic word, bha, indicating bharana, maintenance of
the world, ra, ravana or withdrawal of the world, and
va, vamana or projection of the world.

Bhairava or Bhairavi mudra : This is a kind of physical condi-
tion brought about by the following practice :

«Attention should be turned inwards; the gaze should be
turned outwards, without the twinkling of eyes.”

Bhairava samapatti : Identity with Parama Siva.

Bho (s)
Bhoga : Experience, sometimes used in the narrow sense of
enjoyment.
Bhokta : Experient.
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Ma (v)

Madhya : (1) The Central Consciousness, the pure I-conscious-
ness, (2) The susumna or the central pranic nadi.

Madhya dhama : The central nadi, also known as brahmanadi
Or susumna.

Madhyama : Sabda or sound in its subtle form as existing in
the antah-karana, prior to its gross manifestation.

Madhyasakti : Samvit-§akti, the Central Consciousness-power.

Manas : That aspect of the mind which co-operates with the
senses in building perceptions, and which builds up images
and concepts, intention and thought-constructs.

Mantra : (1) Sacred word or formula to be chanted (2) In
Saktopaya, that sacred word or formula by which the
nature of the Supreme is reflected on as identical with the
Self. It is called mantra, because it induces manana or
reflection on the Supreme and because it provides trana
or protection from the whirligig of transmigratory life. In
Saktopaya, the Citta itself assumes the form of mantra.
(3) The experient who has realized the Suddha vidya tattva.

Mantra-mahes$vara : The experient who has realized Sadasiva-
tattva.

Mantra-virya : The perfect and full I-consciousness; Siva-
consciousness; the experience of paravak, the energy of the
mantra of I-consciousness.

Mantresvara : The experient who has realized I$vara tartva.

Manthiana Bhairava : Bhairava that churns i.e. dissolves all
objects into Self-consciousness; Svacchanda Bhairavah.

Marici : Sakti.

Mahirtha : The greatest end; the highest value; the pure-
I-consciousness, the Krama and Kaula discipline.

Mahamantra : The great mantra of pure consciousness, of
supreme I-consciousness.

Mahamaya (apara) : The state below suddha vidya and above
Maya in which resides the vijianakala.

Mahamaya (para) : The lower stratum of Suddha vidya in which
reside the vidyesvaras who, though considering themselves
as of the nature of pure consciousness, take the world to
be different from the Self.
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Mahinaya : Krama discipline.

Mahahrada : The highest, purest I-consciousness. It is called
mahihrada or the great lake because of its limpidity and
depth,

Ma (=)

Matrka : (1) The little unknown mother, the letter and word-
power which is the basis of all knowledge. (2) The
paravak Sakti that generates the world.

Matrka-cakra : The group of §aktis pertaining to Matrka.

Madhyamika : The follower of the Buddhist Madhyamaka
Philosophy.

Maya tattva : The principle that throws a veil over pure con-
sciousness and is the material cause of physical manifesta-
tion, the source of the five karicukas.

Maya : In Sankara Vedianta : The beginningless cause that

brings about the illusion of the world.

Maiya §akti : The Ssaksi of Siva that displays difference in
identity and gives rise to maya tattva; the finitising power
of the Infinite.

Maya-pramaita : The empirical self, governed by Maya.

Mayiya mala : The limitation due to Maya which gives to the
soul its gross and subtle body, and brings about a sense
of difference.

Mailini : Sakti of letters which holds the entire universe within
itself and in which the letters are arranged in an irregular
way from ‘na’ to ‘pha’.

Maheévarya : The power of Mahe§vara, the supreme lord.

Mahesvaryadayah : Mahe§vari and other deities presiding over
the group of letters.

Mukti : Liberation from bondage; acquisition of Siva-conscious-
ness, Jivan Mukti—Liberation while living i.e. acquisition
of Siva-consciousness while the physical, biological and
psychic life are still going on. Videha-mukti-establishment
in Siva-consciousness after the mortal body has becn
dissolved.

Mu (=)

Mudra : (1) Mud (joy), ra (to give); it is called. mudra, because

it gives the bliss of spiritual consciousness or because it
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seals up (mudranat) the universe into the being of turiya-
consciousness, (2) Yogic control of certain organs as help
in concentration.

Mudra-Krama or Krama-mudra : The condition in which the
mind by the force of samave$a swings alternately between
the internal (Self or Siva) and the external (the world
which now appears as the form of Siva).

Mudra-virya : The power by which there is emergence of the
Supreme I-consciousness; mantra-virya; khecari state.

Me (%)
Meya (prameya) : Object.
Mo (s
Moha : Delusion by which one regards the body as the self;
Maya.
Moksa : Same as mukti.
Yo ()

Yoga : (1) Acquisition of what is not yet acquired. (2) Commu-
nion. Communion of the individual soul with the Supreme;
discipline leading to this communion, (3) (In Pataiijali)—
Samadhi, cessation of mental fluctuation (yuji samadhau).

Yoginyah : The $aktis — Khecari, Gocari, Dikcari, Bhiicari, etc.

Yoni : (1) Womb, source, (2) The nine classes of consonants;
in the context of letters, Sakti is yoni, and Siva is bija,
(3) The four Saktis, viz. Amba, Jyestha, Raudri, Vima,
(4) Maya $akti.

Yonivarga : Maya and its progeny; mayiya mala.

Ra (v)

Rajas : The principle of motion, activity and disharmony—a
constituent of Prakrti.

Ravi : Lit., Sun, in esoteric philosophy and yoga, pramina
(knowledge), prana.

Ra ()

Raga : One of the kaficukas of Maya on account of which there
is limitation by desire, passionate desire.
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Ru (%)
Rudra (Kalagni) : Rudra residing in the lowest plane of Nivrtti
kala.
La (%)
Laya : Interiorization of consciousness; dissolution.
Lo (a)
Loka : Plane of existence.
Va (3)

Varga : Classes of letters like kavarga, cavarga, etc.

Varpa : (1) Letter (2) Object of concentration known as dhvani
in anavopaya; anahata nada (unstruck sound experienced
in susumna).

Va (ar)

Vacaka : Word, Varna mantra and pada.

Vacya : Object, referent, Kala, tattva, bhuvana.

Vama or Vamesvari : The divine Sakti that emits (from ‘vam’
to emit) or projects the universe out of the Absolute and
produces the reverse (viama) consciousness of difference
(whereas there is non-difference.in the Divine).

Vasani : Residual traces of actions and impressions retained in
the mind; habit energy.

Viaha : Flow, channel. the prana flowing in the idd@ nadi on the

left, and apana flowing in the pingala nadi on the right of
susumna are together known as vaha.

Vi (fa)

Vikalpa : Difference of perception; distinction; option; an idea
as differentiated from another idea; fancy: imagination;
thought-construct.

Vikalpa-ksaya : The dissolution of all vikalpas.

Vikalpanam : The differentiation-making activity of the mind.

Vikalpa (Suddha) : The fixed idea that I am Siva.

Vikasa : Unfoldment; development; expansion.

Vigraha : Individual form or shape; body.

Vigrahi : The embodied one. )

Vijidnakala : Experient below Suddha Vidya but above Maya
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who has pure awareness but no agency. He is free of
Karma and madyiya mala but not free of anava mala.

Vidya : (1) Suddha vidya tattva; (2) Unmana $akti, Sahaja Vidya
(3) Limited knowledge, a kaficuka of Maya.

Vimarsa : Self-consciousness or awareness of Parama Siva full
of jiiana and kriya which brings about world-process.

Vi$va : The universe; the all; all (adjective).

Vi§vamaya, Vi§vitmaka : Immanent.

Visarga : Emanation, creation.

Visargabhiimi : Two dots, simultaneously representing sakti’s
external manifestation of the universe and the internal
assimilation of the same into Siva.

Ve 3)
Vedak : Experient.
Vedya : Object.

Vai (3)
Vaikhari : Sakti as gross physical word.

Vya (s1)

Vyapakatva : All-pervasiveness.

Vyamohitata : Delusion.

Vyutthana : Lit; rising, coming to normal consciousness after
samadhi or meditative absorption.

. Sa (m)

Sakti : (1) The power of Siva to manifest, to maintain the mani-
festation and to withdraw it. (2) The spanda or creative
pulsation of Siva or foundational consciousness.

Sakti-cakra : The group of twelve mahakalis, the goddesses
responsible for creation, etc; the group of Saktis of
the senses; group of mantras; the group of khecari, etc.

Sakti-tattva : The second of the 36 tattvas.

Sakti-paficaka : The five foundational $aktis of Siva. viz., Cit,
ananda, iccha, jiiana, and kriya.

Sakti-pata : Descent of $akti; Divine grace by which the
empirical individual turns to and realizes his essential
Divine nature,
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Saktiman : Mahesvara; Siva.
Sabda : Sound, word.

Sabda-brahma ; Ultimate Reality in the form of cit-vibration in
which state thought and word are identical.

Sabda-rasi : The group of letters from a to ksa.
Sa (am)

Sakta-upaya : The ever-recurring contemplation of the pure
thought-construct of oneself being essentially Siva or the
Supreme I-consciousness.

Sambhava upaya : Sudden emergence of Siva-consciousness
without any thought-construct (vikalpa) by a mere hint
that one’s essential Self is Siva; also known as Sambhava
yoga or Icchopaya or Iccha-yoga.

Si (fr)

Siva ; The good; the name of the Divine in general; the founda-
tional prakasa or divine light.

Siva (parama) : The Absolute; the transcendent divine principle.

Siva Tattva : The first of the 36 tattvas, the primal manifesta-
tion,

Su (@

Suddha Adhva : The course of extra-mundane manifestation
from Siva upto Suddha vidya.

Suddha Vikalpa : The thought of one’s self being essentially
Siva.

Suddha Vidya : The fifth tatrva, counting from Siva. In this
tattva the consciousness of both ‘I’ and ‘This’ is equally
prominent.

S ()

Siinya (Bauddha) : A state in which there is no distinct con-
sciousness of knower, knowledge and known; an indefin-
able state of Reality.

Sinya (saiva) : A state in which no object Is experienced.

Siinya--pramata : The experient who is identified with the void,
pralayakala.
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Sai (&)
Saiva agama : The ten dualistic §astras, eighteen §astras which

teach identity in difference, and sixty-four non-dualistic
$astras expounded by Siva.

Sa (v)

Sadadhva : The six forms of manifestation—three on the subjec-
tive or temporal side, viz., mantra, varpa, and pada, and
three on the spatial or objective side, viz; Kala tattva, and
bhuvana.

Sandha-bija : The four lettets =%, =, &, §—which are unable to
give rise to any other letter.

Sastha-vaktra : Lit., the sixth organ or medhra-kendra, near the
root of the rectum.

Sa (@)

Sankoca : Contraction, limitation.

Sandhana : Lit., joining, union, union of the individual con.-
sciousness with the Universal consciousness through
intensive awareness.

Samghatta : Meeting; mental union; concentration,

Samvit : Consciousness; Supreme consciousness in which there
is complete fusion of prakasa and vimarsa; jiana $akti;
svatantrya §akti.

Samvit-devata -: From the macrocosmic point of view, Samvit-
devatas are Khecari, gocari, dikcari, and bhiicari. From
the microcosmic point of view, the internal and external
senses are said to be samvit-devata.

Samsara or samsrti : Transmigratory existence, the world-
process.

Sambhara krtya : The withdrawal or reabsorption of the universe
into Siva.

Samsarin : Transmigratory being.

Sakala : All limited experients from gods down to the worm.

Sat : Existence which is consciousness,

Sattva : The principle of being; light and harmony, a consti-
tuent of Prakrti.

Sadvidya : Suddha vidya.
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Sadasiva (Sadikhya tattva) : The third tattva, counting from
Siva. At this stage, the ‘I-experience’ is more prominenmt
than <this’-experience.

Samana : When the unmana $§akti begins to display herself in
the form of the universe beginning with §ignya and ending
with earth, then descending from the highest state of
Pramata (knowing Self), she is known as Samana inasmuch
as she has started the mentation of all phenomena (asesa-
manana-matra-riipatvat samana).

Samarasa : One having the same feeling or consciousness.

Samadhi : Collectness of mind in which there is cessation of
the fluctuations of the mind; mental absorption.

Samana : The vital vayu that helps in the assimilation of food
etc., and brings about equilibrium between prana and
apana.

Samapatti : Sometimes a synonym of samadhi; consummation;
attainment of psychic at-one-ment.

Samavesa : Being possessed by the Divine, absorption of the
individual consciousness in the Divine.

Sarvakartrtva : Omnipotence.

Sarvajiiatva : Omniscience.

Savikalpa jiiana : Knowledge which is acquired by the manas.

Sahaja : Innate essential nature.

Sahaja vidya : Knowledge of the innate essential nature, some-
times used in the sense of unmana-pure divine conscious-
ness in which mental consciousness ceases, pervasion in
Siva-consciousness.

Sa (an)

Samarasya : Unison of Siva and Sakti; identity of Conscious-
ness; identical state in which all differentiation has
disappeared.

Saksad upiya : Sambhava upaya.

Saksatkara : Direct intuitive experience of the essential Self.

Su (3)

Sugata : The Buddha.

Suprabuddha : One who has awakened to the transcendental
state of consciousness and in whom that consciousness is
constantly present.
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Susupti : Sound, dreamless sleep.
Susupti (savedya) : Sound sleep in which there remains slight
trace of the sense of pleasure, lightness, etc.
Susupti (apavedya) : Very deep sleep in which there is complete
absence of all objective consciousness.
Siiksma Sarira : The inner subtle body, puryastaka.

Si ()
Stirya (symbolic) : Prana, pramana (knowledge), jiana sakti.
Strya nadi : The Ida nadi carrying prana.
So (&)
Soma (symbolic) : Prameya or object, apana.
Soma nadi : The Pingala nadicarrying apana.
Sau (aY)
Saugata : Follower of Buddha, a Buddhist.
Stha (¥a)
Sthana-kalpana : A mode of anava upaya concerned with con-
centration on external things.
Sthiti krtya : Maintenance of manifestation.
Sthila bhiitam : Gross elements—ether, air, fire, water and
earth.
Sthiila Sarira : Gross physical body.

Spa (=)

Spanda : Throb in the motionless Siva which brings about the
manifestation, maintenance, and withdrawal of the uni-
verse; svatantrya $akti, creative pulsation.

Spha (¥%)

Sphuratta : Gleam; a throb-like gleam of the absolute Freedom
of the Divine bringing about the world-process; spanda,
the light of the spirit.

Sva (=)

Svatantra : The Absolute of unimpeded will.

Svacchanda : The absolutely Free Being, Siva, Bhairava.

Svapna : Dream, dreaming condition, vikalpas or fancies limit-
ed to particular individuals,
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Svariipa : Essential nature.

Svarupapatti : Attaining one’s essential nature or true Self.
Svalaksana : An object limited in its particular space and time,
Svasamvedana : An intuitive apprehension of Self,

Sva (zar)

Svacchandya ; Absolute Freedom of the Supreme.
Svatantrya : Absolute Freedom of Will; Vimarsa Sakti.
Svatma-satkr : To assimilate to oneself; to integrate to onszself.

Sve (&)
Sveccha : Siva’s or Sakti’s own will, synonymous with
svatantrya.
Ha (®

Ha : Symbol of Sakti or divine power.
Hathapaka : Persistent process of assimilating experience to the
central consciousness of the experient.
Hr ®
Hrdaya : Lit., heart; the central consciousness which is the
substratum of all manifestation, citprakasa.
He ()
Hetu : Cause.
Hetumat : Effect.

Hra ()

Hrada : Lit; Lake; the supreme spiritual awareness, It is
called a lake, because it is clear, uncovered by anything,
deep, and infinite.

Ham &)
Hamsa : The jiva, the soul.
Hamsajapa : The consciousness of nada-kala.
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By the same_author:

SIVA SUTRAS

Siva siitras are considered to be a revealed book of the Yoga:
Supreme identity of the individual self with the Divine. A
long introduction, together with an abstract of each sitra,

throws a flood of light on the entire system of Saiva Yoga.

PRATYABHIJNAHRDAYAM
The Secret of Self-recognition ;
Jaideva Singh |
This work is a digest of the Pratyabhijiia system of Kashmir
Saiva philosophy prepared by Ksemaraja avordmg all :
polemics. Pratyabhijiia means recognition. Jiva is Siva; by |
identifying himself with his body, Jiva has forgotten his real |
nature. This teachmg is meant to enable Jiva to recognise his 5
own real self, i.e. Siva and to attain ‘at-one-ment’ with SIVA. |

VIJNANABHAIRAVA OR. DIVINE
CONSCIOUSNESS
Jaideva Smgh

A classical treatise of yoga practices and philosophy according
to the Kashmir tradition of Saivism. Vijianabhairava is a very
ancient book on Yoga. It studiously eschews mechanical
worship, external rites and ceremonies and goes directly to
the heart of the problem of the union of human
consciousness with the Divine. It describes 112 types of
yoga. For this purpose, it makes full use of all the aspects
of human life—prana, manas, imagination and intuition.
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	Unmesa - what it is and by what means is it acquired?

	Section I, II, & III

	Sahaja Vidyodaya
	Spanda is only another name of Self-awareness
	all the mental activities come to a dead stop.
	words have a tremendous influence on the empirical individual.
	he is distractedby his desires and is unable to find rest in his essentialnature even for a moment.



