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DEDICATED

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






PREFACE

The Spandakarikds are a number of verses that serve as a
sort of commentary on the Siva-siitras. 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 prakasa 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 Karikas 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 VijfiGna 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 Spandakarikds, is not simply a
witnessing consciousness, but is characterized by both cognition
and activity. He who is in communion with this active Self can
alone rise to the status of his highest being.

The author of Spandakarikas

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

Bhiskara says in his Siva-siitra-varttika that Kallata wrote a
commentary, called Spanda-siitras on the three sections of the
Siva-siitras, and a commentary, called Tattvirtha-cintimani on
the fourth section of the Siva-siitras.1

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 :

ITF QAR TR A: hed: |
gearafaaraarerdisar @eenfaay u S. S. V. pp. 2-3.
geqreATFaTa ARG |

@ EFATAE qEad, HAIAZHEAL: I
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AAMAACTATOAALA FLLFTA-Fal{ga: 1
aggafeearm fg waf azr 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 :
e AERARRI wrmea afecetfoagatasa: |
TQRTA AEGCANE: MNFCACTIAFEITHIL 1
On the basis of this verse, some writers have concluded that
Kallata was the author of the Spandakarikas. But Kallata
specifically says Yar Spandamyrtarn Vasuguptapadail drbdham,
i.e. ‘the Spandakarikas which were composed by Vasugupta.
spandamrtam is only another name for Spandakarikas. The
word drbdhamm 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, scems to be that Vasugupta actually
composed the Karikas, taught them to Kallata, and Kallata
only publicized them,

Cominentaries

Four commentaries are available on these Karikdas, viz.,
(1) the vreei by Kallata, (2) the Viveti of Ramakantha, (3) the
Spandapradipika of Bhatta Utpala and (4) the Spandasandoha
and Spanda-nirnaya of Ksemardja.

Kallata flourished in the second and third quarter of the 9th
century A.D. On these karikds, he has written a commentary,
called vrrzi. 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.. 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 Vivrri. 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 Vrtri of Kallata in his interpretation of the kgrikas. He
himself says so in the colophon of his commentary Sampiirna
ivam vrtyanusarini spandavivrtih. <This Spanda-vivrti closely
following the wysti (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-svabhavopalabdhik 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,
abhedopalabdhif 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.

Ksemarija first of all wrote a commentary, called
Spandasandoha only on the first verse of Spandakarika. Later
on, at the persistent request of his pupil, Stira he wrote
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Spandanirnaya, 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 karikds,
but that is not available now.

He has divided the kdrikas 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 Vibhati
(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 :

vopead v fpfgsaaan | easT afe aramaera, asaaaRe,
7 frfacaw | A19q, S@waa 7 fFfeg | qerease ga wfeafc
g0 FHAFTURAST Is@ar " "+ W] ggeaq | (Tefaoefyo,
955 R01)

“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 Kiiicit 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 svatantrya or absolut~
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.

“eyeed 7 frfaq awaq | uds 7 fefsagaar ag seemfe @y
srwEs gf, sFraeed fg wAmfy aifafeay afafemy @ o
qaH AN 7 wifa gfv 1

(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 havinga
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
or Self-awareness. This Self-awareness is a ! subtle activity which
is spiritual dynamism, not any physical, psychological or pranic
activity. As Utpaladeva puts it in I§varapratyabhijiia :

¥ q7 faquaa faadT agea<e |
fawet g7 3w g2 wiafFt 7@ 0 (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, Spanda also
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connotes the svatantrya or absolute Freedom of the Divine
(Bhagavatah svatantrya-saktil). Vimarsa, parasakti, svarantrya,
aisvarya, kartrtva, sphurattd, sara, hrdaya, 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

Svarapaspandal 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 Ksemarija puts it, it is
the essential nature of Siva and also that of the empirical
individual (sphurattasara-spandasaktimaya-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 mahadhiyah).

In activity, there is no depletion of Spanda-sakti as there is of
physical energy. Lelihanad 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.”

Fegaeg @ Prfsagefa amd a1, Faw erRwfoa waemmfy
AATAATATAEITAT TEIRARATT A 39 7 |

’ (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 udyogavabhdsana-carvana-
vilapanatma kridadambarah—udyoga meaning creative activity,
avabhdsana, meaning maintenance, carvand (absorption), and
vildpana, meaning the assumption of the indefinable state
(anakhya).

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
is Siva as reflections in a mirror are the mirror itself. 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
viz,, waking, dream, and deep sleep, the spanda principle
remains the same, viz., as the invariable of Experient of all the
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. It is not the will or desire of the empirical individual that
moves the senses towards their objects. He derives this power
from the spanda principle—the dynamism of Siva.
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9. Itis on account of apava, mayiya and kdarma mala that
the empirical individual is unable to realize the spanda principle.
10.  When the limited ego or arava mala of the ndividual
is dissolved, he acquires the true characteristic of the spanda
principle, viz., innate knowledge and activity.

11.  When the yogi realizes the spanda principle, he knows
that this is his 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.  Spanda or the Divine principle appears in two
aspects, subject and object. It is only the object that changes and
disappears, never the Subject. Spanda constitutes the eternal
subject.

17.  The fully awakened yogi or suprabuddha has an integral
experience of the Spanda principle in all the three states of
waking, dream and deep sleep, but the partially awakened
individual has an experience of it only in the beginning and
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 (jfidna) and objects of knowledge (jiieya)
in the middle of the two states of waking and dream, fuily
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 sattva,
rajas and tamas or objective experiences like blue, pleasure etc.
Ordinary people consider the vifesa spanda, i.e. the particular
manifestations as something entirely different from consciousness,
but the fully enlightened yogi 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 emotional state or a state of mental impasse,
all the mental activities come to a dead stop. That is the time
when one can have an experience of the spanda principle if one
is properly oriented towards it.

23, 24, 25. When the yogi lays his grip firmly on the spanda
principle, his prapa 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.

II. SECTION

Sahaja Vidyodaya

Thefirst section describes spanda principally as Siva’s dynamic
aspect which is identical with the essential Self of each.
In the first section, there is the stress on nimllana samadhi
(introvertive meditation,) for the realization of the spanda
principle.

The second section describes spanda not only as identical with
the essential Self but also with the whole universe. In order to
realize this aspect of spanda, (there is the stress on unmilana
samadhi (extrovertive meditation). This is pos.ible by the rise of
Sahajavidya by which one experiences unity in the midst of
diversity.

Verses 1 and 2 say that mantras whether taken in the sense of
Mantra, Mantres$vara, and Mantramaheévara 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 of the Self identical with Siva.
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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

Vibhiiti 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
Susumna.

Verse 3 tells us that if the yogi is not alert, he will have the
same common experience in waking condition and particular,
personal experiences in dream as other ordinary people of the
world have.

Verses 4 and 5 say that if the self of the yogi becomes identi-
fied with the essential nature of Siva, he is endowed with the
power of knowing everything in its essential form.

Verse 6 says that such a yogi can acquire full control over
his hunger.

Verse 7 says that he can also acquire the power of
omniscience.

Verse 8. Depression proceeds from spiritual ignorance. Depres-
sion can no longer remain when ignorance disappears.

Verse 9 describes the rise of wummesa. It occurs at the
junction-point of two thoughts. It is that metempirical Self
that relates all thoughts and runs through all as the underlying
subject.

Verse 10. From the realization of unmesa, one experiences
supernormal light in the middle of the two eye-brows, unstruck,
spontaneous sound in the swsumna, ripa i.e., a glow shining
even in darkness and supernormal taste experienced on the tip
of the tongue. They are, however, a disturbing factor in the
realization of the Spanda principle.

11. When the yogi is established in the essential Self, he
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can experience all objective reality right from earth upto
Siva.

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

Verse 13. The empirical individual is deprived of the real
spiritual power of will, knowledge and activity and coming
under the suzerainty of powers derived from the multitude of
words, he is reduced to the status of pasu-—a limited, bound
soul.

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 empirical individual becomes bound on account
of ideas, and ideas are due to the power of words. So words
have a tremendous influence on the empirical individual,

Verse 16. The power of ideation and verbalization is deriv-
ed from kriya sakti. When the empirical individual realizes
that the kriya sakti is only an aspect of pardsakti 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.

1V SECTION
In this section, there are omly 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






KSEMARAJA’S PROPITIATORY VERSES AND THE
GENERAL PURPOSE OF HIS COMMENTARY, SPANDA-

NIRNAYA
TEXT
9 TATREATY AR AEAETEICETAA -

tqegEaTReatwal Foafa awvia: faawd @ an
TRA Aty gaaenfear weaeaRago
gt eh e wafa wafa ar wgd ewwEwtE: nqu

A afaasfy saargat wam
QUEASIHOTRNIENT g AT 10

grasgaan-ay aforfa a<d aefersai

et gferaiquaezat weEaEngiay |

a1l zeR Afvedafand srearara a-

gataa fud fraa glaa: wweabad srega nan

Sarvam svatmasvariipam mukuranagaravat
svasvaruapatsvatantra-

svacchasvatmasvabhittau kalayati

dharanitah $ivantam sada ya //

Drgdevi mantraviryam satatasamudita
$abdaras§yatmapurnahantanantasphuratta

jayati jagati si $amkari spandasaktih //!

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

Q. Wogo AT WE: 1 . Fo@oWoye fafzfa ars:
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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 jianad (knowl;dge), 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’ (s) to <ha’ (3)

3. Drgdevi as the goddess embodying jiiana or knowledge.

Actually there is only one Sakti, viz., Svarantrya sakti, the
Absolute Freedom of the Divine. The initial appearance of
svdtantrya 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 jfidna-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 Ksemaraja in which
he has expounded only the first verse of Spandakarika at great
length.

INTRODUCTORY
TEXT

(TRADITION) )

3¢ fg faramafgamrwfaaEn=ifamaiga arigeEsne:
sagnEEEl RgrRaTaTgafeseas  Rgiaamefeafaarata-
geta frrgznaEE SaaTeRRFTamaT S TTRTTEtaTTd-
FFR AFATHTEITAT |

TRANSLATION

In this world, the excessive greatness of Self was revealed
(unmilitamahimd) 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

ad q TFAnAr TIeqed-q, I v agafaeizae:, 3 gw-
atauem fanfacers gw:,—sfa fafsefad wraaea

TRANSLATION

In this book, the first twentyfive verses describe the spanda
or creative pulsation which is the essential nature of Siva
(svariipaspanda), the next seven refer to the spanda pertaining to
the emergence of Sahaja-vidya, the last nineteen give a gl.impse
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of the spanda pertaining to supernormal powers (vibhiti). Thus
this spanda-sastra is arranged in three sections.

(Contents of the first Section)
TEXT
aa sanfasadstens egfaqd s wamtafer: « aavagh:

wih: Siqufas wgacd sagearfaay | aa: wwnal v qon-
@RI IH: | FFAqEaNfaqiaiear ) mdEm gEegseat-

TEIFAANGGIAN: | A7 THA AGIAAFE  JIIAAEY F€G AI-
| OISR ETOWTE:  TRATE: | gaewrEaTiana

TQEEAAT AEANW TIATACAIHY | TANPA qgeariaaen waeq afa-
@Asfr azemfucareamy | gaRa WFTRITENAEETE gaena: )
A UHA gAIgEd qdaetiea:, wagew g qafarmenfieadfaan )
Q¥ gUEEE SAATAEAfAAnT I | AASAT  gIageaTEaIuTAIE
afweafaat | wdaTmagenr caftacascalen @@ Q@ 9IEE-
AT AAaNIrasafaeqed | Wiae aagrETdr g9 srfaatea]-
amafaweaﬁﬂm fawmgwrafaawnaaﬁsﬁt sTagagT
guagan angfanaigaaAaafagen Sawfaataeaw mmaa,
~ g e’ e: ‘qIG: TWERAFA'  FTAAET ARG | HE
TaTEl 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 recoguition 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

e faR i sna: gAgEah)
4 afsasfawagad agl@gw: u g

Yasyonmesanimesabhyam jagatah p’ralayodayau/
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 s$aktis (the divine energy in various forms).
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COMMENTARY

TEXT

‘™ ST AT I AR S e R I e AT e € -
aug FAf arafad aawE agR sgued famiataaEa -
TaAeAF e aE s antfaem:, e ga fg siamfe-
& I AV IR | qgAATAATEE fewTfea eI |
afeeaym agmr framwracwfa safrd acaafa aegeada 33
TEATI AFWARAT  AFRT: WO AOATE QU iR aneeary
SECICER LS RC I LR | E GV DU RE LI LIS G 2 (S L
qa faceamarazasenfy sitanaa: @Eranfsdavmanaaiag-
uferowt | guEEeEttaa wifagramtasmeatetaa
i fefsusaaarnsaraatimmeerg  gafafga, &7 waraa
TqrIATIAATAT 7 @R | qqg: Hfaq ‘o al avan’ gfa . ga fg
AFATAERATEA TARAAZAT | TR AT A R g o e
wasfaarads 3% wea anfaaernfaas sgefatrag | gass
saeiwfasafy | &1 Swr eranfEIEA A HE R ATEAT TRt
TAgE frRenggsn agiTEs afasmvEAaaTar a3daeg-
qreaT guaraafangadt | qun fg—faR: ficaammeer a=a-
AHEY qTRGEE Hgd &1 a1 frAnaraEar g fasagamiear agEd-
Aunfaeaar  faafinafragraragam fagaatesmafade
faeaFawEar | agma:

Afeger agr A} GEr QU T WTEd |
Fir faiaisa: afwfeoifoe ga: o

gfa | simragrE fg satareanaen  faamrangrawraTaRTa-
famrasTaEmaaRAral sagafast agasfrwt @ agm: @S-
Tt fafawaaat fegamaa: aeTEseiTTREa fARsaadt-awata
IAVAIETATATAGHFRY, MAFHFAN qaiaresai fadwgsa sm-
aftarrAwafa qdqdeTa™a gAY 999 q9a @RrEwRai
wgfgwfaacamararnaafa, 99 oF § =7 adiwy faswfaaai faasw-
a7 azgfaadn guafa | ud o ad agnadg gaafa, ¥« agamiaa-
araaEa gu wenfaufafta aggaaage Sdw wawai a1ERae |
HragarrarRaaaf 7 dfag  EsmmsacasafrRvenana-
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qiarnmETEgeeqt ¥fa wmadgAfantaat gauadaeaafae-
waeai sfawt wradt fafasary agifug: dafasgem | 7@ g@Faw-
fareremfacdacd frsaat wgsitseqda ‘agraw@w gafawwaa-
vorfamedaar saenfa  “duggary
usfaaTIahea aq: EqIRgA=a: |
Sy 7 g fasT: @ aaasEa n’ (1)
3R GufaraTag A qEAENRaRg T ey afamed ) sa9-
feratdgid fam aeeaewIzawET | gase aaaq faafasm:
‘TUIALATITIETET T TAAIZR: |
derEagraata 7 F gemramEe 1”7 (219¥)
TAATYTT: qEAIHTT g eqszRT Fwad |
AT & FAAT TG EARIH [H NV (UR)
gaaatfa efrasaateat friw: qradedasy geafe freafasad o
asgAsawaente nfe: FnfagRaawaat safgad, safafaas-
TUTAFAT | AT TE GEAUAL TAEIARGRA: BTG FRGTETET:
nRgarsinal  faraes  faaddcgmezarsirarfmssaaaeay
ArTafasanTet WeET: &1 FEedrATRRTed  argalaAesaEm:
AT SAgIsHEATARaTent fafaadreramg st semisaea-
w7 Ieqisfa 9 gAaeq gla sariay | egaeg A fefsagifa o
A, FFS eqegafetd ATTRTFANT FAFANESAAT  THTRA}ANS
wmaa g3 Afa gwfasam: ferfafamamagmi fafaseysdeass-
amfuafafa s@dlgavama geafad odwg Fed qaan
frofid Fdqia” waa gaqgaa@faard erady | a7 simmmgrgs
geafedaataa fafeean sma: sediean damrrd aeEaqagE
geaeaife, sa@mgag—a afwasfananwafafs ) wdme afes
wifenifadai a% grucAr argeasa @ fawa saTETgAET-
faenqareaT Mereratees gad g1 gar fg @ fwernaEE
TRawmifaga adq wncanifediet doEraiaram, w3 1
FEARATATICEY Teang g pafammgamaisiad afeasia
mafg ffeafgrd avafa semramsds ssmagem

9. To o FAFAMT T3 |
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A AT Waaed  NAaRanaey  qEfaeaaTes e
TRE AR ETIRTIS L TGH: | 97 q6 i qeafram
ITsaEareITeR fARuTesea faea-

FfTaaaTEATgrRETSS
mﬁwmﬁgﬁm | o wgw whr aaraewata
| grEnfaeisfy aAET FNFEATFRIRATT TTTTs-
R S g *ﬁﬁ? o tgwaﬁfam
‘qee syagrshy

AT SfrseaT WTadetE: u (%o o qI%10)

T | Efqarafogmf ‘@ aweaEa gf o ‘awe-
sfriurean’ gfa ~refa e | s = wgegf: aETE ST-
mfwdar, affaasfaraema oafa  agifgn  afesedfares-
WA IF:, AfAawawae  qeatagaanner  wiwat
swd STt a?;'@m wARFW | ageafa
‘FaTEFEd AT ¢ (3198) .
TRfATETEAETRRGHT: GFaed S MO a S g a A T
zur gfaaft nqu

T 1 TRANSLATION

Samkara is one who does fam (Sam karoti iti samkarah). By
fam is meant the grace (anugraha) which consists in enabling the
aspirant to recognize the vast expanse of His (§xva 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, Vlz .» ‘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 Parasakti
(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-
vatalh) 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 Saikara who is
full of spanda Sakti, the essence of which consists in quivering
light. Thus this s@stra has been appropriately named spanda.

This will be made clear later.

This spanda-Sakti 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
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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 1oles of Siva, Mantramahe$vara, Man-
tre§vara, Mantra, Vijiidnakala, Pralayikala, and Sakala and the
the role of sphere of objects appropriate for each subject, in the
process of gradual descent, displays by way of the play of
concealing His inner nature, the succeeding aspects by suppress-
ing the preceding ones, though they serve as the substratum for
the succeeding aspects. In the gradual process of ascent He
displays the preceding aspects by eliminating the succeeding
ones in the case of Jiiana-yogis (the gnostic yogis). Thus He
shows the succeeding ones in a developed form in the preceding®
ones by making them give up their limitation, and the preced-
ing ones in a limited form by suppressing their higher state (in
the order of descent). So He shows everything as of the nature
of everything else. The usual perception of difference is due only
to limitation caused to appear by Him. The teaching of this
S$astra is meant to destroy this perception of difference. Enough
of this expatiation,

The goddess Consciousness is simultaneously of the nature
of display (unme;sa) 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 great intelligence closely
understand the goddess Consciousness (pratibhd)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 ome 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 that nimesa (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-pradhandyak) instinct with the concealment
(nimesa) of His (Siva’s) essential nature, (svariipanimesatmanah)
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 sizfra 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 twelves divinities such
as Srsti, Rakta, etc. By its vibhava is meant the play of that
aggregate in the form of creative activity (udyoga), maintenance
(avabhasanay, 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 Srsfi,
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-
natveng) 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
pature 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 cxalted, 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 drstyd) 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®
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 mantray’
(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 Bahuvrihi 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-
puiija*®) (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 Sankara 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 isalso 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
Sarkara who is the Self, and by whose unmesa i.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.” (LP.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 Sarikara implies samdvesa 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 (updya) is that of the end (upeya) and means (upaya).
Thus this Sitra (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 sarwvit, 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 ‘Mahanaya’ 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 (prameya).
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(ii) Rakta Kali is the conception of the power of maintenance
(sthitiy of the objective world through the five senses.

(ili) 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 andk/iya or indefinable
power in relation to objective experience.

The first four represent the four powers (s7s¢i, sthiti, samhara
and anakhya) in relation to object (prameya).

(v) Samhara Kali. When Parasamvid 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 Sthitindsakali, 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 Samhdra 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,

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

(viil) 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’. ‘Martanda Kali’ 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 srs¢i in relation
to the limited subject. She brings about the emergence of the
limited subject by merging Ahamkdra, 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 anava mala.

(x) Kalagnirudrakali. When Parasamvid 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 Kaldgnirudra 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 Kila or Time.

(xi) Mahakalakali. 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 samhdra 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 Parasarmvid 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, praméana and prameya) are
all dissolved in I-consciousness. This is also called Pard 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 pramapa
(knowledge and means of knowledge), and mahabhairava
suggests pramata (subject).

9. Manthana Bhairava is the ultimate restmg place of all
and is also called Kulesvaraby Maheévarananda.
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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 samsara, the
contrary or opposite condition happens, viz. there is difference-
consciousness.

Khecari—Khecari saktis are explained by Ksemarija 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-ahamkaramanobhami
i.e. antahkarana. Antahkarapa or the psychic apparatus is the
sphere of gocari saktis.

Dikcari—Diksu disdsu bahyabhimisu 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—Bhuhb 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
pirnahantd, 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) Vaispavi of ta-varga, (6) varahi of pa-varga
(7) Aindri or Indrani of ya-varga, (8) Camunda of $a-varga.

13. Rasmi-puiija. ‘Mass of light’ here means the Karanesvarl
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 Karape$vari 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 manifestation 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 Iccha $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, sdra, Malini, Para 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 Iccha 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 4 frswgafa sag av Faw wrgafals wraaswafy qar
TYT WTHEIAAT THIIIANT q9d 39 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 philosophy. This is a philoso-
phy of Evolution. Evolution has two aspects—the arc of descent or
avarohakrama (nimesay 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-pramata and from inconscient matter upto samvid 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).

Ksemaraja 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 ie. 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 bolh 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 $ankaram 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 samavisamah, tatsamavesa eva hi
Jivanmuktiphala iha prakarana upadesyal. “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

TR ATECETTERaEi & s gavmnErfegd faar sereat
wafd, mmmawﬁwmmﬁﬁm fwaa, fafean-
fadfgaami 9 Wraa: @WEWS: @, eRsad 9 ggfrawa,
WA q GATAF TAAT: WG Y FAGTROMNGIATE—

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 ditference 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 ali
such doubts with one stroke, the author says:

Verse 2

gx feyafad ad w1 gearew  fAstag
gearngaeReatw fAaisfe gafag u 3 n

Yatra sthitam idam sarvam karyam yasmacca nirgatam/
Tasyanavrtaripatvan 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

AR AT THOACHTT Qe 7 gafaeq =ie
R @ e garEmEste sagasvreeafraraaraET
3 Wia: | 18 aferfsammgiergarittes feermmearas arvread
wafe 7 gewa 7 fefsag, semmr g srmeRengReTaRafa
7 frus w ar AT | gadT aaaafgnEviA A aT-
Tafa | aa afefragd wfa @ ArqamRaes /) s fead
wHETR SEeEE afeafa awe a w9 A e aeaefrad
fg fduenfawade 7 ‘awenfcamas: | aaEEw,

‘qIEHAT T TR T Jq0T | (ASTSTo R9)
FawETRiRgt | ATaee fermrer s wata, afee @@
ga TR aered femtaia | feeemgeata g fea:

q %o Fo frfsamanfefy ams: |
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AAWAfaE TR TR AT ATATIHEATITR q NIRRT
T acweatay qSUd | FHUIN IR wafad w1 e o g
FAHAR 7  ATHUTAAAING TS FTORATIII: Fraeaiam-
FaAtear | wiasafa s@@

RIS AT FEEantsEay || (19¥)
TqA | FARANTEANANE FIeAfEH, | 7 F F T2 w4
FERTR: Fafaeaey fadeuggses | A frifaafaaa wafa
afrtaeataaaee fead, s e oft g ade  Faewet-
g aa feafafa | smawn Saeisew,  sawd: afe faawat seg-
mawwwmﬁﬁaaaaﬁvmlm

REIE:DIPCIE I aR A wgraq [

TIT ERASITE] FRFea a1’ (To &To ¥)
g teasa

‘etfaAveTeEeIEr || (0 To 1¥190)
tfa qEfrmgwa 7 adaewds wpificad @y faaenr wrafas-
THEAATEY FAgHsaaEifa oad | @ 9 aa feqada goenfwta-
focaa dtorm s | & g fese: | 9 afe aenomTrEgy 5@
saferatd aw q¥a 7 fg yaag 7 2@ Afa awafeamgs aenfa-
Tty sow feaafaengen @ | Stsad fawe: | qage
wafa 7 gAawfaErRiefe aaenfaiaaft § & @ waresTeear-

Ffafmmaatafantra gt afwwt aqurrEssTmataa: )
AT T WA TR AR ATE S HEIATAAT AWTITHAT
gueRTiaal S dafuen w9 Aafaqeima, Afg wg swfen
wgEfeen  sfefagdmaes aenfaiaafs qode
frammeaemft wEEgREE@T  aqEREAAR? A @
FAgeeT: [TAERAT FEqNTOITeAT TEw fwfowd famaesfi-
T | qEER siTaeoanRd
‘R AR I AT S |

geqvTa: g faRa) e sran &g @m0’ (¥IReER)
zfa | Ud @ o FT WSS THA GEANT T AR TR
fawsfa 7 aww Iwwwme fwisafates gean,—fe ams fed
§ o Fo T FheaArAfd qTa: |
. @o Jo AN IfT & |
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faranfrmafad avwsmnfafad daawtafa | e fagrasmard-
THETEY  STHIUEEHHAIET JTaa QFwafa a1 eadaacafagaeia
sonfefavaasgfafe: | agramengTRfwemaeS

‘ot gEqAT siifad arfa avad

dgrafe g 1T § TF T@ET N (To 9 Ao LY FTo)
gfa  aemifmtadd srrea fead aoemm SEemT aamEate aw

fead aetriFed | gevET™ 0F ; aw fags maveTwi wafq @ @w-
v fefsaq | sa aa feaafreaeaa fegtsas) qaiaﬁngwa-
fagiam awam gfefofdgraemmantas A

AEATtIRgeE® | aAad stgeaeRaTaE:
"IHIITAT STAATAT aF qAN FRAAEAAT | :
FTf ada & aar FEETATRT AT qE A AT 1 (T Fivo 9€130)

gfa 1 s fg wamTRE sSrgERE RN T gETtat R | fRfsa-
s | frsa aa fermfrgacivama?, aersw friafafa saw?
gatser 7 faeeaat fatﬁaﬁmﬁmmtfmsfq AfirAT TEEEHTEET-
FuquEe wiaasaw | agean

‘TqT &1 T qET FeTH a7 1 (q1e)
gfa &

‘FraTewERTa ATy F AvEedT F av fora O (R0%)
gaafy 7 | gafagaeaarsft dhERt samft gafass st
sam afa 7 aey A sfaggista, aar aww sfagas a=w aw@
sfrus swwi qufe 7 fagwtwfasrafeas fafgrmm swmm sfa
‘afwgdas  wamfageaTsmmiateicaacsfangmfaaameTs-
qFa | wiasafa Saq

‘q g AsaREl 9. 1 (919¢)
Ferara) | O A favae favawd favammgrafeaft mge
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g0y faareeaTy siteragay age: sdfaafasfgeatenta aear-
eatw: fefsagaisd aamommEn smafeame @ fafeag
qIAAY 7 J ageATiwegTey qfqqd NTEA geEiTET: U

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 prakasate) 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 ityadind) 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”.
Idam sarvam kdaryam means ‘the entire world consisting of
subject or knower (matr), 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 karya (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 this book. ‘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.L. 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 (73)
and should be putin a different order. So now the line would stand
as Yatra sthitam cva (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.c.
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, itis still resting
there. The particle ‘ca’ has to be taken 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 anaihilation 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 «[t is (really) nonvoid (a$@nyam) which is said
to be void (Siznyam), for Sinya only means abhava 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 of all
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 Tantraloka:

«“He the great God is the utmost life of even those proofs
which constitute the life of all things.” (T.L. 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 Uniony:

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.a” (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 tattva 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 Sar-
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”” (1L,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 Samhira-bija
symbolized by the mantra Sauh or ma-ha-a. Srstibija is aham.
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 iiic 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 Visvottirna 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 GEIAEITITHI sATveTRaeawTaaETd 1 Fafaq A

“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:

fafeAr e aafugasts Afar  wEeaTEEEETeoE w9fG-
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 arfegueEgn: @uE amega afs aagseafate
Fafafaeay oo SrPRwEEeag TR fdes st o
SFweraRsfadeaH sfaaraasatantfa—
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TRANSLATION

An objection may be raised, “Such nature (of Sive)is not
experienced in the state of waking, etc. Accordi'ng 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 heen said.

VERSE

sgifefaddsfy azfvm gaqfa
ECCEREEIE EREEICICuc el CHITIEN

Jagradadivibhede’pi tadabhinne prasarpati/
Nivartate nijannaiva svabhavadupalabdhrtal//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 wwees: fiseomaaaE | Aenfad SeETa-
gueamt W Afmfagsfa a1 aromeamafest savfr—smavaed
sagfa aft srafq oo fromemafan:  asETRvETeRTTRagE-
Wﬁaﬁluﬁ%mfmﬁmﬁm
7 fefsaermmia | IaaeaT Sadta AETEITTE: a9 TEaagT |
atyed gafq &1 aar @ Iy aAEeEfaneraaTaTe fagn,
YA QF 9 AT frada, Saered caeatte arsrgeRTaadat
T w1 afq: | EERisy farmeaewEsty A frada ged:
srrfefavees e ggeefva oft, aenfsoarawamae
TRATCATSTRTIEY Te04: | 59 TRHRAS acbd afaqaraatassd |
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ag afefa &g 7aq | wfww g g Faewfraed s fraa®e
waferaee smrafewasty afe sadfa saxfa afasd agnfa ada a@we-
frerda gfer doaw | frsamd smrfesie: aform et afa aeareen-
qrETTATIfeIFTEAl AR AgeErAETgRd agtew 3fq | srEear-
ss=tsfa afy farararafcommaar aanrcafafsan fagd av aeafoomt
Aamifafeeaa’ aw efasamenfafe aew afcreisfer + advwm
‘afcorHisSTRer Faeer 7 gead

gf =AfFd 14 o wEARSETTREY SAEEE AR, —
gawafawaTaeaaTEa faad geafe @ ggaw | wdw afage-
FifteaRa wEa safraw | aEmwTrafafawd @ sewafe @@ @
AW AIEHAT FIWNATHATHATRRAT. ¥ ST R~
AACTRAV  THTANATANEHACATHAAT WA eIfr | Haww
arrafeanatedatsfy gafas weaweE afaites afeay @ age
gargufesd 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 (samadhi), 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 o fowfafa amei
Y. Wo o IWIRTATCAAM qT3: |



36 Spanda-Karikas

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 tadabhinne):

The phrase tadabhinne (not separate from that) besides
qualifying the phrase jagaradi-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).?

(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
parindma (transformation or evolute) as the followers of Sarmkhya
and Paricaratra believe or vivarta (illusory appearance) as gram-
marians, etc.5 believe? The phrase radabhinne 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.t
Thus He flashes forth in difference by His power of apard, 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
jagard, but <jagrat’ has also been used as a noun even by well-
cultured writers. Hence the use of <jagrat’ in place of jagard’
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 absence 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. Itis 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 Experient’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) parda-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 karikd.
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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TEATE IqAsY-¥ea facafy qaq Aremeor, 7 aer TaeqregTTa;,
7a7 faweargg Al 7 os9g @ |
«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:

FEITEAT WIS ATIEAT: FETIA |

71 fawEare TRt aveRT g frman

«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 dakti (power) of
the lotus.”

The differences themselves point to one common identical
Reality which acts as anusandhata 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 Svatantrya (abso-
lute freedom) of Siva.

There is a practical aspect of this philosophical truth in Sddhana.
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

w4 ‘gwRad dfagd gefeuRmREmRiaad’ oww st
AT UF eafafa @et T § qgsifaNea: a9 gare-
aifufacera sreafa dwataer sfararamata widaeta

q &@e 9o fasrreafata 913, |
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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 jidana 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 gelt 9 gt 9 TwsIeaTiaEiag: |
GATATEATIELD Fq-ASFaT av: ¥FTY 1 ¥ 0l

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 qATg gEt | gF 3@ ETItaan T gaaeEaat giarmtaa
g9 e fye ' weaEa: d@fE st At srrafa sEearaatoas
T AdETaRa fasrafa v Tawia® Feat | s afrwwer
WEARAGUAIAE 7 930 | IRRgeaaTamT SFaae awafa
AR, FEEEAEAT  IJTAA ARSI atereaten
GATIIEATR S - ATgATeIaar fead | A g A AT e
T f e R s AeE A A e e
fr Fa: FREWERITE Wag, A EWARNAR s eI Eed-
q%d HEq, AqEfagane g wwwie afa @ geaw st gfamam,——

g Fo @o go guf 3! |
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e gFARgRAARmaAaEatattRata: wafw o geefafa:
seafwe adtean | wagda g aw 38 afeaogfaar adisenta: fofea-
gafeatafa axafwmferaagafoasay |« dwiwrafere g gafed
sqTeATAen® | WE gElenfewfady awar safa gaewey st
garaeaaTTEy Manaey Fe Swsdifaatas aaa  faete,
T AT TasteRfraaTeEn ngIwAfe feawE,—gfa T adn
germfufregdsaments g fomwa: | 7@ g fremgan aeawom
ey agfaen fasfa aa giewrEem giaatresar aafa
a frdew: gafefaradaeandfa @ afawpais safaefe (o
FONE Tq gerfeaifasfEre o gat gatenty aaqsae:—
gfarafesdifaafewai giewwfarie o2 feassaweago ag-
wfe JguEmARTatvTAae @ frarwraafafa aaar gee-
FAAAGT T ATEAT A nen
TRANSLATION OF THE COMMENTARY

The same I 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.t

The particles ‘ca’ used with equal fitaess (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.

g. o o wafefq ars: i
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Tah ie. 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 Pratyabhijiia.®* 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 ‘1 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 inthe
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 pramdtdor experient who can connect the
past experience with the present, there cannot be any sameness of
experience. Thus without an identical pramdra or experient,
memory would be impossible.

3. This refers to Isvara-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 (samvidak) means
perception, cognitions, experiences. They are not the same
samvid whichis one identical, uniform consciousness underlying
all other samvids. As Ramakantha puts it:

‘g wfag SuregeaT sgfuft TpR qromiasY, AraTafwetTa-
T ATATAAAI AT GETafAaaegasaT ag  gar @
F—IATMCAT JEATATEHAATFoR SO &Y, dfag sfa
agaaqw fafgser”

“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 mdya-sakti, it becomes the
cognizer of such impermanent incidental experience as ‘I am happy,
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1am miszrable, etc., Really speaking these are the states of buddhi
(inner determinative consciousness which assumes therole 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 used in 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 ETATEAITEY qd=3 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 ¥ qAIAAIEATAITHET AR Ifag:
AFAAAGRLAT: FAAATA FA1, fren

ITAHATAETATE TF 1T FHF 1)

“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

IFqufafagt arsaRmERTTRaTTAETatafag svaacaRa-
wifa sfesrnfa gaowaTms gaRTE:
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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.

TEXT OF THE VERSE

AZEAGE AT WY TGH AT
7 qrfeq gewratsfa azfea aeada: w y

Na duhkham na sukham yatra na grahyam grahakam na ca/
Na casti miidhabhavo’ 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

1g afewfsaggagaaral Aadafes aig oy aedagaes
geFTRfEafy  AaEEuCAaEEsaaAH | fgEAd At aw
Wlmﬁgﬁ%ﬁmawm
ATENATIEH | A

'THRTATAT SHTIAIsAT Arshrores faeafq o (0 w0 qiuid)
gfa zgmafaﬂswwﬁﬁm. swgeqeauRy:  simdvaTatv-
A gEfT asaa—

‘TeHATAEI qraTcAgfagfad:’ (13)
FuaY Egae denfe aquaEE 9 aa Aifea aorwTiweH avaafe
A FEAATYATEHITOL WATHT qeafaeamaw, Jag 7 wfer #g-
wratsty gfa | qewE wEE TRETEty ga e w@isfa fg @ g
Fywfe, Suq JAulg TACRTATEE Firgoraaie, ¥ ¥ 99@n
FfaewTat Wafa aew™ waweeTatag: « wiasafa S9q

‘T g MA@ = (919%) '



46 Spanda-Karikds

e | @i AEWTE Qraate s faR AN s AT A ey a|
afer qasreaeafas: sfao: ‘faee wq’ sf, aenfa waeeaTeas-
wﬁhﬁmml g Sefwama™

‘eqTaavTaer fawet fageaaT

sFrmsafaRsfiy ewfemferemm: 1 (§o T0 1w9q)
gfa | wgATEEEasta

‘FgEwfHE AT 9 qF wARHA |

ey frate 3w aeEssfwgeRd o
tfr | oF 9 ‘aa feanw’ Teaa: wefa g fawnfad sdanfe, awn-
RAY qATGAY TRATAATTAIEER ST, QTN @ STsfeqas qui
wnfer 7 g Arenfeaesferas | auad wgETefw:

QAT CHT: YRS FRAHAT |

T NHTH QATIE T FATAHN: 1 (Ao 93)
o mawage gfomfa

‘TRRY T AT T INER T FeAaT |

T YT qET weAE qrazq g 10
i | aETrETRTTTETETREETQsE  fadiva: | gawmAw gao
gETaTRTE aeaaaT Al gane s TgacaaT € Igatgwl-
Attt aqemwEataAt fremeETEgeateit @ waRTaes-
ARAEAATY AT TaufeaeqRe aeanedtia Sfaames | o
w gfereferm,  SRTEEERHRERWEEEed FEITEER  tRaT
wgfa gagEngwEETRwEeRtad agfa 7 fefsada adwa=-
AERTIFATCEATARAATEA NI (TSEH | TrAgITa:

3.erq'ﬁrg@m—cffawwgam;

MATTS ¥ G 9 AW § ATGT: U Fo FTo1veiq™ )
g | M A — g ATy T EE: W i

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 purvastaka,
body and senses have evidently no existence like the stage of

q o o FFATAATIZATHIA qT3: 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§varapratyabhijiia 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.”
(L.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 midha-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 vimars$a as the very nature of the light of con-
sciousness, Otherwise light even if reflecting things would be
insentient like a crystal”. (L.pr.1.5.11).

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 Saksi 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 (pramatay and object
(prameya) (Ajada pr,13)

Revered Bhartrhari? 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 thrice?. Thus
by this karika 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 (light) 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 Sasikara 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 Sankara means the preeminent ex-
pansion of the Highest Sakti who becomes a means to the
attainment of the nature of Sankara.

NOTES

1. This refers to Utpaladeva,

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

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

“9ILT T TET UF GAAT, A T TET TT TEAAT, A F q€7 0F

qaqar |
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 vy1#i, expresses the nature of the Highest Reality
in the following words:

“gex WA EIAA-AT FILATIATIFAIAMCAIAETE: & TF
qRATEAYsfeq fredeqT gaTem: qA: @FEOURAT: WS SATCHATE:
wearfafamagear.” |

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 (ksanabhan-
gura). The Self is eternal. Therefore, they are external to the



50 Spanda-Karikas

nature of the Self like sound, form and other objects (@rmasvaripa
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 (§iva) 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:

TSt AT s o faafer:, 7 aifeas SueegwaTasT;,
ae ug freaasas sfauremme | @ Ara [WREHETEE! aEE)-
sfa g arfeq

«By subject here, what is intended to be said is the mdyiya
pramata 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 qRATgF TqremiheTNd aeawted

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

Ramakantha also says:

qq A TG: Afed, aaad Afaa e R Ta e e WTERaT |
(p.34) <«He is the highest Reality 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

gaaafaafcafeqacarafaamm afwmrmeg 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: wemadisd fagdisgeasaa |
agratw spw safafeafadgat v g
AN FEAITAT qET ATIATIN |

qq: TIAAAT AT AIATHAFIAAT U © 1t

Yatah karana-vargo ’yam vimiidho *miidhavat svayam/
Sahantarena cakrepa pravrtti-sthiti-samhrtih//6
Labhate tatprayatnena pariksyarh 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
afvifed aeaRTE HEAT TR

‘I @ (1Y)
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zfa fragewfanfeds saadoagrenTr fAsitea feesroredon
qfrgquiFaEraeTaaeAaT  HIaEavieA Qe | av gafafa
qaey Tawfafaat ae agIE: mw-w
AT aqa-aewsfawa ege fearfa 9w T aecafaag-—a
Teatfe e geaeaw | swafafa Aesfagy Mewfeent 75 meaaeas
frearQeeaamatafa fdmwmee, ForaiemenfEatn faage g
AN TATE T HA IS TR TS 7 STeisHgasaaqnaceay Nafa-
feafrrigateiwa fandivatwafa aa o aaw frada ood: &4
AETFAM AHW, TEFAL AF FONAGT ATAHONC AW e
T, T TR JIEH TEAAAFIATED TS T,
TRENT 9 FEATHTAEATTHTIRAfT  Sfa qreresgeantery &-
ifag:, NAFEY ATATTAaATAET TERS qraequiemaigaeaid-
IWeETETE; aERRALRwaaEq | fm@isigafemam st @@
Frared, A @A FTEOE, a6 fasamer et | gafwe-
UTAEITIATI:, T28 NEIRAT saeawatsfagaesiion: sEmamearerads
dfafaa ¥ FOENTF THEET q FIOERTAGT fAwtea
safafeafadgar: swafr a7 wam: st aan a‘ﬂ:grﬂr@‘rfz
fagufa aar FewErit sEisf aeaa e | FafT et 7 wfw-
vre: weorisfer sifag fasgn: woivad g faspewed e
gufagerleaTaRuNuIvd: FAW FEAIISTIILT FeaanFaq | 0
T MemfeerroEEaatarn - aafueed  fromditaas
farara agvaTEiEE SHTogIRS TIEaEd QUi Jaeaes et
adagfamt faaaarnt Afm:  enfoaamays wafa | adeRa
qOUE  qRREcATasy ¥ qfe TRawTaRal e,
@ gEreenfRafaafarrRi R agEme | de -
FAFEAIIAAATRI ACAFTAAT | TANTH TGEATRra:
‘frafrdy Ry aafeaen: Fogaa Seafgar 99 |
quAdry AW A9 qragfaaeEataagay ' (So Wlo slv)

gfa | Wieafacag nad Srawa@ SeE F Fo | AT T AS: FIO-
Tl agaRAEagtts o oft ademAwEETEatweaafaate-
FaAIfaTaFRARAT ST ol

q. o Fo FTAT FIATHAN TS: |
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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.’

Ayan 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 sense45 organs
of action -+ manas, 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 sense!; sthiti means <feeling attached to them’
and ‘samhrti’ 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 Sakris refer to puryastaka (thegroup of
eight i.e. the five tanmarras, and manas, buddhi and ahamkara)
to be described later, for the triad of the inner senses (i.e.
manas, buddhi and ahamkadra) residing in puryastaka is already
included in karana varga (the group of the senses).

The triad of manas, buddhi and aharikara may not be included
in (antara cakra, what about the five tanmdtras? 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

Vimigho  amidhavatr—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 (karapavarga) 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 Sankara 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 whot
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.VIILS).

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
beingin 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. Sarvabhedopasarihara indicates the power of dissolution
(samhara), nijauja-vrtti-spharapa-riipena indicates the power of
manifestation (srsti); 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-
Svaris the inner sense-divinities, and not to antak-karapa, the
inner group of senses (manas, buddhi and aharkara) s, accord-
ing to Ksemarija, 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-sahakdryadi-karandatarapeksini
svecchamatradhina-sakala-karya-kartytvariipa (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 kytya suffix in pariksyam. According to Pénini,
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 examinati>n 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 (pravrzti) maintain them in perception
for a while (sthiti) and finally return to themselves (sambhrti).
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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:

AT A T TOEA AT A |
ARG ATHISE 9 g2 g I

**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

e, TraaTada agw TveuT T STt Swafa | agege aeed
s qdean tfa qaft w4, aesearsfaser afglamaeta @ g
AeaqdeTai Safagaeegn s —

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

T GG AIHEAT FAA |
w{q ATRAAETIRRgIEEAEA ¥AT W s 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

i atfrs: gow T98T ARH AT SUE@T SNEATIer-
qRUTE TEATR g9, dfq gm‘mﬁaﬂwm TEATATRE
AEAATAFANFAATACIANACEHAT 7o,  Hgaratarsfrasea-
qsfa JaamTEETET | AT A fae SN AT
nfgd wferanfy swaR Jeige w@d sgwfeae wfq dawam-
Afemmlsg Fnfr Sowfa | eaemad faafeg & @@ A
farfﬁlfafammumam AR
awd qeafafa geawe | afe qRficordw sAEsto woTAR
FIfA TR ATWTBTET FI TLEATCH TN TSNS q3a-
wfeemaran @ | guEn ‘seEfacer 1 aa gafagaeaga’ sfa
qATATE FFTAIERRA, T JOAEAT AqH | §G, A Jeueava-
et g favamAuEwifrest agavivgRay S aqn @RenT-
AT T TR F AAATAE T AT AL AT WA AT

NEERAE  FAAATERIeas, TeRd  aeTes qaeataead: |
afFaa: ENNTHETEETAETifeeFas s

Translation of the commentary

Ayam means this empirical individual. Icchaiva nodanam
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
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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.

Ksemaraja 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
T 9 et qRAvaasty iE a a3 oifepd wgda, senE-
HATHTACTTHAAT TR ATE—
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
fasggarangen sasasafaeiam: |
a0 &I AT L0 EGTRIIH TZH U & 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
frn weiat @EaTaRdteATRaT 3 FARTfRRTETET TRt
ufra: dgfaar qaquramaTen smfgcoE A, s -
FYTHIAACAT], ATATE: TR H2 Al AT F G o7
arafaganea agrauguR fasdayarey wrid aemgfaa . fmar-
frami s geTWERTRE wR Aoy | AareT qeisea-
F @ATFTET T UF FAAY A RO s e werfaoswiseT-

SEHT A AT GH EEAATE 99 W Sefawanai
aunfaead: | 7 g 749 wafa ae froaear | 9w 9 famdad ifa

‘araE ST afwmaeaT It Sgsead |
aer 53 afcefivi aar agd<@ ag: 0 (e 93s)
frmgfgmsin woi W g quameife @ sfaewe geER
wetfaran 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 anpu or jiva, the empirical being which consists in the con-
sciousness of imperfection. This anava mala is the first asuddhi.
This occurs when [Iccha-sakti (Will power of Siva) becomes
limited owing to non-contemplation of His essential nature
which is brought into play by the absolute Freedom of Siva
Himself.

Jianasakti (the power of knowledge) being polluted by the
five kadcukas or coverings (of Maya) arisen from that (anava-
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 (antahkarana) 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 mdyiya 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 abhilasinal
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 alsoto 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 eternal (i.e. the Spanda-
principle is always there; only its recognition is new).

It has been rightly said in Vijfianabhairava: <O dear one,
when the ideating mind (manas), the ascertaining intellect
(buddhi), the vital energy (prana sakti) and the limited
experient, I—this set of 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 ASuddhi 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-
danava, 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.

madyiya 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 jiana-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 mdyiya
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 Karma 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
T A AEFEWIATATT oW & fregeefuserw ey a<
wRFafaeTgt weafa
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

aTEFHIAAY ynHf AT @ATAAT: |
gacasfead ad satfa T s0fa s 1 o 1

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

AdeguaTaTEEAt sgfan: age o el freTaaraaTey: edwae-
TEAWTAY TEEHY @ AT CAATFTATIRAAT AR AeAurReata-
TfEaed qEq AT A0 AWIATRS T eafwensad T |
Fq qafwersan TeTg, daeadl qIAYITanaAd aawifemtafa aa-
femfad faeitfad aea aofafasmameg aassrnfa T #0fq =0
THREA GNTTIATEY:, T  TI& TR AR e gaaatta,

fenfaseaR nqon
TRANSLATION

The word tada meaning <then’ is used with reference to
the pupil who is to be instructed. Akrtrimo dharmah 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 Jiatva-kartrtva-laksana, therefore,
means that whose ever present characteristic is Jiidna (knowledge)
and kriya (activity) of the nature of light and bliss which are
harmoniously blended. Tadd means that this characteristic
becomes manifest in the limited empirical individual at the time
of the cessation of perturbation.

Wherefore does it become manifest in 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 jAidna 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.

Rimakantha adds “a&d THT ST TANTATAIHATAT Aieh:, &1

FATAETATS], ATASRA I=AQ, ATAAAGENEIA, sy =
Iga’ 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 jiidna or knowledge;
in the form of its volitional activity, it is known as kriya or
activity.”

Introduction to the eleventh Karika

TEXT

wa ga: souta fremgifa gesfanfedmeremameae 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 (samadhi) (meditation) by a
firm grip of the Spanda-principle which is realized by unmesa
samadhi which is explained in the verses 6-7 (vatah karana, etc)
and 9 (nijasudhya, etc).

Text of the 11th verse

FafassigwiRd @aAraRTAIHT |
TRARIA gaTeA FEqEqT FaAfa: ga: 0 g u
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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
ionger) who stands struck with amazement as he observes that
nature (viz. Spanda) which presides over all the activities of
of life (as Iy ?

COMMENTARY
TEXT
IFNIICATAETTAAATALAG d TIATARAS  FAWTIHTCH AR -
fussrgwras sraRTETe ST TRRES G T

‘7 aaw faaeefmiea famrfa |
fafameaaar wed a1 Ay 1’ (fao do %)
gfa, aan
‘Tal: AFATIFAAT IUATET:
& & 3T armAA fasas; |
fareear Wed GrEFTATIIT-
frassfrawamae gxisasfat o’
gfa sifamagEsmawattieeasugrn Fiemsiteamtuer
QIR AE AT AR adag wataan i fufanfaaasafancals-
FACHT AR
‘yrastedy afeg fefawwafsa: |
7% |1 AET qET Fqdaeay afaar o’
TARATARTA G AR et Wﬁqm&vm
W wraatn farwm gEifeaafy ade faefigaw g w=-
FeaeseatwaTS afefa afaawaafa
TwgaT fmmﬁmwagﬁamﬁa-
Tifeqaeawral 41 Qv sl fassfa 7 assrwfeafasivata, awia-
fafa sraemerrason ghaar samnfasEraen gf wafa:
gt fronafgemoreg agdiaTETSE Wedlerd: | TA s

§ @o Fo fawrifa ar: 1
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‘aea frramifaaeg syso fauamfa
&7 goquay A§: quEatRaTeTET 1)
farmagtfaraTtaasgl wea=fr |
fas 7 g 3 qEER agmia: 1 (At fao 9519%0)
gfa nqqn
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 dasa) develops as described in Vijfianabhairava in the
following words :

«When the middle state develops by means of the dissolution
of all dichotomising thought.constructs (nirvikalpatayay, the
prana $akti in the form of exhalation (prapa) does not go out
from the centre (of the body) to dvddasanta?, nor does that
Saktiin 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 apdna (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
Bhairavamudrad 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
mudr@® 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 mudrd 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 kusreih means this wandering (srtip) 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 Parva 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 yogf 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. Piirva-§astra is another name of Malini-vijaya-tantra.



70 Spanda-Karikas
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
¥% 7 aafaraeAattrEn: dvwed | faeiesremaE-
WENT  Aeqnatsad s arfraafiy, agraaeasd-

qERI LT THECTANEY vqeea~aey feqafa
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

qrarat wegamia @« aAwcagEar |

garstramaeraiaaiatfafa fz=m: v i

HATHFAA N4 ArYeaqITan |

q 39 THYATTRE qaed Sfagaa n 3 n
Nabhavo bhavyatameti na ca tatrasty amadhata/
Yato ’bhiyoga-samspar§at tadasid iti niScayah// 12

Atastatkrtrimam jiieyam sausupta-padavat sada/
Na tvevam smaryamanatvam tat tattvam pratipadyate// 13.
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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. Itis not in this manner i.e. as a state of recollection that

the Spanda-principle is known.

COMMENTARY
TEXT

‘srgRazAT e 1 (BTo 319A9)
TERIIFAT Heqrafagratanaiswar Wremat dfq A wieaaeg-
fawgearawrae = frfsacargraanmami ar frfsa arawemTEm ¢
fFsw waranfs gawe: @ fawEises: 4 AEA: REAETEEE g
7 favaeed weraTafrsrRratteta 7 faramwe g7 aw 0 w@
wfeqalsd wiaar favaleed fawcrame wame wrammafkfrerst
ATAARIEATEWTEEY: qqad 3fa qan | qatead, TarREwTEAai
qAEAT 7 F qATEHEat @iy g \ig gafe

‘FEARIAAT AT FARATANTES |

ATl qege Feqdead 1l
gfa TAfTESSTE W WA A sarfaeeTifaTata )
BRIl

‘qaterraTEHYE qEaTEcETa: |

FEFAMTAG: T T T T )
gha AmiATAdTen aegmafafa (1 awd, afe famRear @
qrentiast fafawar qoated o fasmeiarEt o

‘ferpramamar | (fao o 9¥)
Tetfe qrotiawt fafasmet fagafamecara grasmaaET | s
T gafafs gt ‘gmafawey’ gfa sfanfaaee (a9

‘qraEdT FroafawAT AIAT FAATAT | :

T grefFeeaq Mferraiia’ o
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TATAERIATARIS a<| qed, cagamtanat sfavacagaganeaegsat,
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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. Go Yo fAwTaAfa q18: 1
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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 §iinya 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 rattvas (constitutive princi-
ples), that which is devoid of the residual traces of all the klesas,
that is Siinya or void. In the highest sense, it is not Siinya 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 Alokamila, 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 samadhi or trance in the form,
“In what condition was 1?”’ 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. Thisis 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 jieyam (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$varapratyabhijfia, 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 Madhyarika says, <We
have an experience of it 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 samddhi, 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 abhava or Siinya or total absence of
objectivity is miidhata 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 4tma 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 vrrei

“gT gEATaET ST A9 3fa AN, T 9 qwAeaWi QN IEEn
@d fageed EERITE AN, a9 gERwAiaganTyat fAa-
faacatg 1"

“That state of void is remembered after samddhi (trance or
absorbing meditation) as a past experience. This cannot be the
characteristic of the tma 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 Sinya pramara, the experient of the void. The crucial
point is that the Madhyamika maintains that $anya 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 93 feuafrmm fagoeie faasreramfgeans agmcafad
FlammwEees & 49 afafa smmEmafeTaReTETm-
HEafRaTgaTE
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

RICATGNH ATH FIAHG cqfeaad |
wraar afaaht ax $3 @ gIEEAH 1 v

FEAFGEA: T3AT T: FIF AIST Jeaa |
afedeged fagatsedteage: gfaoad u gy n
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7 g Alsag @Y WI: AEACEYUTEIA |
aeq |I: FITfARAIAEATIIAFTAE 1 2§ 1

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 sarvajiiatva-gunispadam/
Tasya lopah kadacitsyad anyasyanupalambhanit//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 samiadhi 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
A TIAT TR Fl A A Aeqei—Ter=qagreatan Wizaw-

qeaEAte, aEga fg awa EaaransmaAng ey ave wq ava-
fafEaar s fFaar s, aENaT IFWAT aeEaTmaR-
AINEIfEETE FTIFMAASAT TTAT FEMT FTRCTRANTR |
qaE sitweatwAan

‘sreew g 7 &7 Wik | {1 479 6 |
F FHcAATAT FEFTORT qd: 1 (o To RU¥IR)

zfa | o [N T g fafeatTmmETREET R fTE -
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wfafafrawmafa, aasw fefsarmmata aadarareammay
AMEHET TN AU, AT AT AT TS A TG AT AT EAT,
waqa%gr&uigmu‘tam a@mqﬁqﬁgﬁaam
THARAT T TG a0 JEEEANST WERFETEr; Jaaa qarn
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@A T PRI | TR g FrgammEmafg 1 wifass-
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faeeide  aguerweEaEmEWfaRid qgeeEwEReaRAATRaT
facafa 1 aft o FHFTETTERET @ 07 AECCHRAAED  FETD-
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= fwifef | st wwfc i = O FANE FraEafaafiaT-
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sadE fa sraquiEaTeRs 99 SuT Feafa qea nqgn

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 way 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 ISvarapratyabhijia:

«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’
d. Pr. 11, 4,2).

The creativity of the creator consists in the fact that by the
process of uniting and separating various manifestations such
4s 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, for even 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 <1 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
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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 nature? 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-bhdava or the inner
nature of the self in the following words :

“greqeit AT fefawT ar wfe : a1 SlETEEe aw-
ArEfrey; A9 e AT 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
antarmukhabhdva has been used.”

3. The nominative case would stand as ‘There is no other
seer.” The accusative case would stand as ‘a= 7 grawa «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
Maidhyamika 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 anly 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 :
; STATATHTETEATY FrATITAT] 3

«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

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.



86 Spanda-Karikas
Text of the 17th Verse

aedgafer: aad faaarafaarfah
fed earegaggEa aIEEA A 0 Q9 0

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

e srefnerawEe Qgafar: swafven: wem:, o wfaagsa-
Wmmmﬁm,mfawﬁw
atyrauay freafafa set wedsq areafanfoit-smafa argaaa-
mmmam TERATE: | qETEEE  gAet

m@ﬁaﬂﬁg\mﬂrmﬁ@gﬁ&mﬁam
7 g eEifaaratawrarateafaey weaed | aged sifraget
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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. [t has been rightly said in
Sivadrstiz «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 Lollata® 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 karikas (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 s (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-sitra
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 4rmic consciousness should be poured
like (uninterrupted flow of) oil in the three states” (lII, 20)
“Being an enjoyer of the rapture of I.consciousness in the three
states, he is verily the master of his senses.”” (I,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 Vreti, 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 tattva. 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
geage fa Ry agrauetuet fawrm aafa—
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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

AR TETE T AT 9Tt ga: |
qagd fagwifaazrax g e 1 gs 0

Jilanajfieya-svariipinya $aktya paramaya yutah/
padadvaye vibhurbhati 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

GIAAGE WHFT AFRIEITETAT HEQR I FAITGAAe caeaeqad
TAATHAT qOFAT IFN faq: g EWEl ARRTETER
qgga wifq | ax fg favawet anfREEEaTgRawfa, Taaa g-
U 7 g qATE gugaatta, ‘favareafamnton’ gfa seea gaen-
TEAET] qgIAURA ¥ gaETeAd, st faqfrawm gawa  wifq
ANAITIATY | TAAGAIIHAAGHT T J TeGIATARN ‘7S
fovra:’ goreaTTTReROS:, R Aigwer Wgwaeaw, e g
AeEETaR famaea | ganfe 9 SgeTTEEeEE | g vt
ARSI 97a: SqgET guagara feaa gar derwrA afaaear
qlteuai T@gaT, feaefaad fram: 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 (susupti), 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 jiigna 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
a4 srafensaamfy sqg 7 sfrasfa adaarafa—
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
Janfaegrafreaean: araraerrrESaTd |
HAEHTCHSATAL: qad &g eqmafeafa: v g n

Gunadispandanisyandah simanyaspandasamsrayat/
Labdhatmalabhah satatam syur jfiasyaparipanthinah//*®

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

T SeACEEAite dnt SEfaa fawew: ¥ waveeEateaat
TS | gAY siteaseRe AETgTERiaeaTe

‘HITBIEAAES ¥ Th qFA fafawaaq |
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| q e Aui st faemeart Rt faawa dwi @
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fr e oNETTRn AvgafeEfaae qar dadea fag-
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TRANSLATION

Gunas' i.e. sattva (harmony), rgjas (motion) and tamas
(inertia) which are the outcome of Prakyti 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
Maiya. <«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 ramas). 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 never 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$varapratyabhijiia? «Those powers
which are jidna, kriya, and maya 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., jidna,
kriva and maya 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 dukkha or commotion. Tamas is the aspect
of inertia and moha or dulness.

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

3. According to this statement, jiigna is the predominant
sakti of Sadasiva, kriyd of Iévara and maya of Suddha or
Sahaja Vidya. In Pratyabhijidhrdayam, Ksemaraja has men-
tioned ichhd 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
qqT ANGGTAEARAQ qewfoavaata
TRANSLATION

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

Verse

s faaedy safeafaeammtean
qraafa gEar g FARAHA 0 0 0

Aprabudhadhiyas tvete svasthitisthaganodyatah/
Pitayanti 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
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