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TRANSLATION

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

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

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

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

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

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

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

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

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

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

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

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

In Spandasandoha, Ksemaraja gives the following explanation
of Vamesvari:

aa Faf< favd weriemm e =, qufa ssaffa 7 e,
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Khecari, Dikcari,etc. are Vama Saktis pertaining to the world,
because they project the world full of difference and identity in
differences, declare it as full of difference, and in the case of
yogis bring about this world full of both difference and identity

to a state of pure identity. The presiding deity of these Vama
Saktis is called Vamesvari.

EXPOSITION

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

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

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

oA gAAgY®: Fracafafaw |
straRa fast swranfatanfansgfa u 32 o

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

TRANSLATION

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

COMMENTARY
TEXT

IFARETHTOETEy Tegacaey fatagaa-faweem seemeE:
‘weaTaed wAY ¥ Wi feage SuEd 1 (Wo Yo 9RUR)
Ffa Mg AR ETfAWTRANE 7: § AT AWl
fram wa ot agooe weawTEmfaiofaresfa, aa
WY AFICAT AALT: TWTE:  FagE AsIta o wagy frenfaaamt-
AMETIATCGIAGY Fa-aal Haaedd: U
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TRANSLATION

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

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

NOTES

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

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

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

#Z AETIFTIN TATIE HEHR T |

«] am only pure Consciousness: this world is only a glorious
manifestation of myself”.

Introduction to the 22nd Verse

TEXT
TAENGAE ST AaN AT A AR A (A e RE

frgarg awaarag weRframraframfveEtarae @ g saw-
TR fawan FREAE
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TRANSLATION

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

Text of the 22nd verse

sifamg : 9get a e sAvifa ar qam
T geqd asgay woeg: sfafesa: u ;u

Atikruddhah prahrsto va kim karomi iti vd mrsan/
Dhavan va yatpadam gacchet tatra spandah pratisthitah//22

TRANSLATION

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

COMMENTARY
TEXT
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TRANSLATION

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

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

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

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

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

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

warning : QARARCRETITEArg 8q g7 gacarg@fagany afz
wregcafqa®a gaaqaw! Aferandl wafq Aftasaadifea-
fatita @we | wfAsaa Har a )

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

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

AT IgE YA ga: sfafeaeRigassaaaat s,
7 g syanmErn: | ar fg saeen gafmeda o (p. 74)

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

QEARAAEEATEAATFRAT W4 eqegnian afeiien aqq amareea-
HRRATEAIEATY  ATRAATATAAT  FHAHFAATE. Ao -
gfenfa

TRANSLATION

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

Verses 23, 24, 25

qaaeRt AUTAFsT g2q Aax Fgaf |
azasy wfwsdsgfafa dwea fassfa u 23 0

armifsearedArie TrgatgAEfa §
Atgestaaeataal fgear sgroeaEaTd u % 0

aar afermwgrenife semmfaes
Algiaqeasqe: 9gg: TWEAEa: u Yy u
Yam avasthim samalambya yadayam mama vaksyati/
Tadavasyam karisye’ham iti sarnkalpya tisthati// 23
Tam asrityordhvamargena candrasiiryavubhavapi/
Sausumne’ dhvanyastamito hitva brahmandagocaram// 24

Tada tasmin mahavyomni pralinasasibhaskare/
Sausupta-padavan mudhah prabuddhah syadanavrtah// 25

TRANSLATION

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

q Fo To Fo HTAGATafT aT3: |
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it will tell me”. Resting on the experience of that Spanda, both
prana (siirya) and apana (candra) get merged in the susumna and
by the upward path of Susumna they rise up to the great ether
of universal consciousness by abandoning the sphere of the
body together with the Brahmarandhra and are completely dis-
solved in it. There the unenlightened yogi by considering that state
a kind of deep sleep remains stupefied, while the one who isnot
covered with the darkness of infatuation is established in that
ether of universal consciousness and abides as fully enlightened.
23, 24, 25.

COMMENTARY
TEXT

waqs wed wi famifasafa azawwg wfoea afgiaat fgan acaw
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TRANSLATION

¢Ayam’ (‘this’) means ‘my essential Self which is of the nature
of Samkara’. Whatever the previously experienced nature, viz.,
consciousness-bliss i.e. my essential Self will tell me, i.e. will
admonish, that will I surely carry out, i.e. leaving extroverted
attitude I will be devoted to it. Samkalpya means *having resolved
thus’. Yam samalambya means <holding on to that spanda state
which was previously experienced as consciousness bliss in the
state of vehement anger, etc.’” Samalambya also implies <having
decided that it is a goal worth achieving™ Tisthati (lit., stands
remains) implies that ‘laying to rest all thought-constructs, he
resorts to a state of the absence of thought-constructs (avikal-
pam) firmly’. The siirya and candra i.e. prana and apina meeting
in the stage of /iydaya (centre of the body) and being merged
together in the channel of Susumna which is otherwise called
Brahmanadi, journeying by the upper i.e. the udana route, get
dissolved in the great ether of consciousness, abandoning the
sphere of the body presided over by Brahma who specially
presides over Brahmarandhra. They leave the entire range of the
body right up to the gate high up. Thus they get perfectly
dissolved in the great ether of consciousness which transcends the
entire range of the body and in which the entire objective reality
is completely dissolved. The yogi who has even attained to the
stage of the great ether of consciousness, if he isslack in his
efforts, being deluded by the particular emanations of Spanda such
as gunas, etc. in the form of Khecari and other Saktis, experiences
it like deep sleep, and thus remains stupefied, because his essen-
tial nature is not fully expressed. Therefore, he is called miidha
or the deluded one. The word sausupta (deep sleep) implies
dream also, so this yogi experiences only the state of void, etc. as
one does in dream or deep sleep.
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As has been said by Sri Bhatta Kallata (in his V7zri)

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

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

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

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

EXPOSITION

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

II SECTION
SUMMARY OF THE SECOND SECTION:
TEXT

T Nt faraEaRd gRages aifwee fawtementy-
yeafaad Trdaed NfAUT U7 9| aae anTEEae  guagan
segfaat wafa aar @l qEE SRR AT s W
afeetsfa fro qda faewaswms agefaaieaTes g+ feed fread
‘aerren’ gttt ‘fraagrafat’ o Wi freaafa |
aa favd e fgur | @@ 9 avanfeey av Ekes awd qad
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fawmafa,—zfa wiwgaeam, | Al awERE e
TAIFgaAT Aigad, | amaeaeel SawrE:,—3fa wdEE |
W auwEl @efafy:,—3f  wgaTtafgafata
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TRANSLATION

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

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

NOTES

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

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

Text of the first two verses

AIHT I A=A AIAIAIEAA: |
saasastsTg s Afgam e o
A4 AYHTR mraRr fAIEAan
agragsfaaq 373 fagufam: w3

Tadakramya balam mantrah sarvajfiabalasalinah/
Pravartante *dhikaraya karananiva dehinam//1

Tatraiva sampraliyante §antariipa nirafijanah/
Saharadhaka-cittena tenaite Sivadharminah//2

TRANSLATION

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

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

COMMENTARY
TEXT
AR TAIATATF A-NTIEY AIGHTHRT WL SATHAART AT
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‘aRisafrcaeaaET ATAETTfafEe |

qryrarfead wEa 7 fagear 1’ (q1R0)
FaNE{a TFARGT qEwHEATE | GAww

‘ﬁém“ﬁ .......... V' (IQI‘]IC)
fa sivafrmafarwmt faa e | @ faememEfoae-
gETfeFAavgRERIadagEmeday | aar  fenfasgamn-
qETEAT FIOTEAT: G AATEARAEATETd  TORTRRT SATSTOrEET
HAEW ATARIEART Frafausfaas @ ArawRETawRIiy-
FW T96, qTGT AFAATEHIRTARTIEIT 3@ 0@ 9 R
@ wvE Seaa-feanata | s e ‘agrustean’ gfa
qavAIdT UN | GF ¥ ArannmEaseaaieenty st fafa-
vatafa sfufgan ) od = svreemfedds st 1 vt Tvaea-
qGAga  Wafd uln

TRANSLATION

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

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

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

As has been said in Malinivijaya tantra :

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

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

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

(Reply) :

The Lord forms by His Mayasakti the bodies and the senses

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

The words used as mantras do not transgress the stage of
the experient (pramatr) even at the Mayic stage and have no
limitation in knowledge like the body, puryastaka, etc, Therefore
their omniscience is perfectly justifiable. This is in accordance

verse :—

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

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

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

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

NOTES

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

2. Saharadhaka-cittena : Ramakantha explains this as
follows: ‘geai zwmaTRfwEregmiy-fatgy wfasa@@Eay  aq
qras-fa< &7 gg’ 1 (P. 83). In that state, the mind of the devotee
is in its original state, as the purpose for which he resorted to
the mantra has already been fulfilled. It is with such a mind of
the devotee that the mantra gets dissolved in Spanda.

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

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

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

EXPOSITION

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

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

TEXT
Ta wrawraraieeqt gaiwwer afee: faamwata sfaamemmn

smgTfwRaTa an Ameen frasasda,—afa Iqumea sivaeat-
facgeagfeenfy gafaufa

TRANSLATION

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

Verse 3 and 4

TEXT
TERTAARAL ;A ATARGZAIG |
acqagaeqm arrreanfaafaa: n 3w

qeAegsara fararg @ graeara ar e
Weha ARGATAT /91 @97 |@feaa:n v n

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

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

TRANSLATION

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



116 Spanda-Karikas

Experient, and it is He who abides in the form of the universe
as His field of experience.

COMMENTARY

TEXT

e S angE: wewa: fraafraew:, 3 3g ey AR, Sy
ar=ay, faeg fasramfeenyg anfewearaear graear wife an
foat 7 wafn aade fraraeafaard: | gavEEwat Wiwga faaen
TEH WAWEA AgataeeRn @1 fred ada fafaaacasafan?
wrrraRaat fega:, @ g Wi am fefagiagivemfa | s
Farwa fira gegegRY shafraaaieay @ asfa we:,——zfa -
arag A Fgfeagaqumaar wwaen, afy g fagafresaweaata
wgamfaata | aeEay ‘ot @ sefaurcand fraeraat qmta
wdafm v @ fageafm aefernfa aanfafafam omfa sEmfa
= Asifr A fEw’ sfr swcafweedemm | wgsiamae-
qF

‘rarey Gf9d FEATEIE T @TEa: |

geaTeEfated gafafa a@famay waq o’
ghat | FowT, S qERT: A §Y: AR SEATERAARgAT
AqTETTATETeTER fad:

‘sgfafAaRTTTTETaE

fagR 38 QAT Fwaafa aeTaty |
fraafagal Fafaceearfa damgaT
A Qe SR SRR
gfa simrmiEEwRn @fade sqamt W agErEaERaT -

e Saeq | gave SitaRe Seufa frawaisd aewa fanfeafda
avad | foiie Segfaaiagaas | adwae FaTg ‘Aeiae T |
A T NOGARAEaEd TP S99 [WEad aReasiar:
ATHACACANITFATA | QI Teliegael @ea=dl: aqwaEur=ie-
Aqafaafafeany  armwwa:, swamgaE wgHEd, S-
Tifegan SeUTTR:, ‘AT’ TN RETaTETATEa A At
TrgaeRAe faraigean: w&iEan n ¥ o
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TRANSLATION

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

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

As has been said in Sri Pratyabhijia-tika*

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

Bhatta Sri Vimana? has also said,

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

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

Thy sport becomes in this world the cause of the diversity
of the knower, knowing, knowledge and the knowable. Since on
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thy play being over, that diversity disappears somewhere,? thou
art seldom seen in that light and only by some.”4 In accordance
with the view expressed in the above hymn of $ri Jiianagarbha,s
the jiva is the source of all entities, because the existence of the
world comes about only on the prevalence of consciousness.
Since the universe emanates only from the jiva, therefore, he
constitutes the whole and has all powers. This has been
conclusively discussed in my commentary on the second verse.
Another reason for the jiva being declared as identical with the
whole is given in the second half of the first verse above in the
phrase “because of the knowledge of all” i.e. the jiva is known
as identical with all, because he is identical with the knowledge
of the whole in the form of blue, pleasure, etc.

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

NOTES

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

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

3. Somewhere i.e. in thyself in the state of samhara or
withdrawal.

4. By some i.e. by those who have received thy grace.

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

6. Mahartha tattva refers to the krama system.

EXPOSITION

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

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

Introduction to the 5th verse

TEXT
s faafaarda Ww  Teafenta
TRANSLATION

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

Text of the 5th Verse

gfa av gz dfafa: Fer@mfas s
A qEuFaad geR! SEFgEET @ @ 0oy

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

TRANSLATION

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

COMMENTARY
TEXT

TIeR: swanfrsrRIwAfAaaTfaseT faeeqaq s qRTs-
AWt cqafy | AAmaRe,—$ge Araedtate: g e sefadam-
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framsrrt wafa disfas soeferEs awmm FowfagrRafaRureat
‘wegrae WAl & A/t freag e sared 1 (Wo e qRIR)

gfa fraen aamamfas wgravit sasa sonfeamfe fasmfa-

frdramiveraaY 3gew g fre oo saRgew o @ g wataaf ag:)

‘a ww’ geme 32 ammta, denfen qeveaat qfw:, g a-

TG F@eqqa gafa n ¥ n

TRANSLATION

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

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

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

Introduction to the 6th and 7th verse
TEXT

gaAT AFAMIR: AUFHE@EAANETg:,—sfa -
A —
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TRANSLATION

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

Verse 6th and 7th

RoAANeqTIET eAqeq eqfadafa
agreRarauafafeegm: s aru g o

gaRamanfataRanaat ag:1
7o fratodien = faagraafaEt 1o

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

TRANSLATION

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

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

COMMENTARY
TEXT

3¢ et wen fod oo’ sfa agdienn @ emfameaafa @9@m
Fafa ‘A graet 7 ot foa’ sfa sfrafeafraawee duw s
C1 T N AARQNST: NHES WIS AT AR
eFrgaEiR:

‘genTsEsaT ey 7 gt 7 av fwa ) (j¥)
gfa sfaafaaear aaewo afa:-frdmm@nt 7 g eaavarafaf-
AHE T, 7 g frewman  aaeaemta: afe g geeasta-
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FAfPIgATR R E eI faee s | Qaga watq, s
ARETTEIw aErnfatfaar fraadrbama: frm gfa agen

TenfaseradacEs wafa, o saweadEate @ T am sfeget-
WAt AIEATEATATT AT | TAEHEN IR ETE:

‘g A1 gEferaATa |

fo 7 witewat & s 749 7 faegafa 0’ (o w@o qi¥)
1 i 9 gEwfe: aeagTETEWaR mift:, srafetes
FfrmsemdEraiat s aERmTTERTTE G-
FAWEA: | G FTARAETAA Seaeee? Sqagaasieas
TATAEGT  ATfeqheaeTiea s

AT GRS gEFE aremy 1 (91333)

tfr wedw
siteraa faaatsst e wraAT @ |
7. ford wraafas 7 w1 Fod aq |
AR TBANA TS qTI Lo |
¥ T=HRUR IF: FEHIqAdl a9dq |
TIHRvAd TAeErE: TAveeal fAaieEar | (©1jYE)
T AEATEHO AT TOATTACLEE: | JANGTERAY TG AW Tgead

‘et sreen ' 3t AEeE  adwEdEq At seafwa-
ATHA A, T

6T 7T FE V' (T Fo 9Y)
gfa sraafage

‘T ATHITHFT: §F 7 TIBfrq 9 97 || (Vo 1¥1355)

TR | qqT e’ astrerewaRe | frsaeatsTg:
gﬂﬁ? et i‘aamam’: frerer foe drwasTa ﬂaa’kuu’: 1
T4 easeaatagt gaenr: faaem: agEe qrataEaeT gt
frafuden 1+ TR

q mfrdife geaafrEwgeaTe: q1s: |
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TF 4 3T avaq aw faatuerfa

rerr st faarsargfaatsar 1’ (qo e W)
zfa 1 et denfy e, @@ @1 g TETTAATATET
T ga: siwgrreraifa fwsm o

gfa smgmrEtEEdatmsiaaaeafoa ggafaaza-
et fyatal frsaea: ukwn
TRANSLATION

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

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

As has been said by my great grand teacher3 «O Lord, in this
whole world which is thy own manifest form, what is that
spot whichis not a holy place to thy devotees and where the
mantras of these devotees will not bear fruit”? (U.Sto IL4).

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

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

In the middle, it says:

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

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

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

«He who thus knows in reality has his certain initiation



Section 2 125

which bestows liberation without the oblation with sesamum
and ghee (clarified butter)”, (P.Tri, 25)

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

Here ends the second section entitled Sahajavidyodayaspanda

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

NOTES

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

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

3. This refers to Utpaladeva.

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

5. Svacchanda—the absolute Free Will cf Bhairava.

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

7. According to Trika philosophy, ‘atma-vyiapti’ or rea-
lization of Self is not the highest ideal. It is Sivavyapti, viz.,

the realization of both the Self and the universe as Siva
which is the highest ideal.

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

EXPOSITION

The second section has been rightly entitled Sahajavidyodaya
i.e., the rise of Sahaja vidya. Sahaja or Suddha vidya is that state
in which in spite of the seeming difference of all that is earth,
earthy, there is a running sense of unity, identity, of the Supreme

I-consciousness fused with the all-of-reality. As.Vasugupta puts
it,

“geaTy weArdfaarg A awer 4 ar fie”
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“Whether it is word or thought or object there is no state
which is not Siva.”

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

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

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

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

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

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

TR AAELAE arqgeafasd aa9 |
FargRargAenaar FrAsgugtae n

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

111 SECTION

Summary of the 3rd Section

& iR ieraiagaanTa swafaaionym:  guagarty-
o wacagaEam  fusrga foite: 1 sRTmRaETST-
Ew  quUfageal wadiaieem @En aemeeaey e
sawigFra frrafa-—adeganfata: a9 wRfeasaimmtanar
e faafaeren giafrsre |« a@ mwgaw swkae-
FTAATRTAGLAL ToAEATdeqq, | @A afgraanfwquar weal-
TRAAEITvEaTa aragure, | fgeamTieaegfanta: | q@
& e fa: afesmre | @3 qEwaTiE: | QA -
waes frefteq | oo wRem SRwERe  @ed At )
o qramtfafasaamt fedi daamar @ oA fadimbesrs-
froftafaracraeawE: arEn SF: | q@: EEfaseate gfe-
FHA | FAN qQEUEAE: | QI TE-AYEEd  SFUWIETHaaEt
Fifaewar | gAAPUER FuEaRTRAfaaR | gaw agfeewgamm-
freganfegaimarat e sfa weiet fusree o

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

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

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

NOTES

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

Text

WG TP SATATAN | qYA GRAGER waAq egmearqaten:’ gt
Ad ‘N AT TR anEi afiiiaaa foan s"ee
GIAFAT-ICTITFT | qaeartrearte  sfauRamaafiaareas
AfrgyeaTEomg I : |

It AifereacAgTAfagAe  guagama aufad @Attt
Feraferen ifagemg

TRANSLATION

Now begins the commentary on the book.

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

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

Text of the verse | and 2

aysgreataar arar awarsaty gz feaam

wyAgatzg Fear arqrzafa g vg

JAT EFASENGrAt sraearfasaE )

frea egea< wed feaatsasd s 0 R 0
Yathecchabhyarthito dhata jagrato’rthan hrdi sthitan
Somasuryodayam krtva sampadayati dehinaly// 1
Tatha svapne ’pyabhistarthan pranayasyanatikramat/
Nityam sphutataram madhye sthito’ vasyam prakasayet// 2
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TRANSLATION

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

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

COMMENTARY
TEXT
U ENTEAAIT ITAT-NGRAT TIWTE: | @ T FT0E -SRI -
freoraeaearrenen gt Ygufremma  sealrverawee
afi: arafaasearafaisaiaraetfarsacm sarfea gia-aafa

feammaifafa  fagrafemageea? svvwfawaeaa o vwam-
aaferatsAT araEafa | 79 amgEEERtETEEEd I,
mAawFm WA fg aafemmraimieas | qaEmferesta-
wrRETEsEHa et faarma s fafaeemors-
An aEguRgFAWTE awqafs Afedraafas:  q@w@e o gan
q aut

yarEEt gt faae sm@meY o

AEET {AAT T 9 A FFwS N0 (fqo Fo wy)
zfa

a1 7 gEar wiam eawar grREmEL |

gfawr ged wame, @eearaeaArear] 1 (fao o yy)
gfa woemfeaan sy wafaanirtafmmfrmermrmes
feaeTaar weg-digrumfa feaat o EERsTERETETIEETEA-
TR FRETTATARE s RfaRg e femfean-
Tatwaw gwdwQfa, e Qfm: EAgueaEEa gl Wadtead: |
AT WYARTEiAa | e dEen SR gg;,
T TR WEARaRAR | R fg faeen saewieitaa-
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AATFATT TACHFATRAR U, A5 T AEHET AWTCaean-
taey Afa P g wln

TRANSLATION

Dhata is one who holds everything within Himself i.e. Siva’s
own being. Jagratah means ‘of one who is waking’ i.e. to
whom his freedom has manifested itself in the waking state.
Dehinah means of the embodied yogi or <of the yogi who has
knowledge in the waking condition,® Icchabhyarthitah means
spleased on account of his discernment of the inner nature’. He
brings about the objects abiding in the heart of the yogi e.g. by
means of jigna (vindu) and kriyd (nada)?, the yogi produces
agitation (ksobha) of the mind in others, the scattering of
other’s knowledge hither and thither, (pratibhacalanena),
immobilising another’s knowledge (bodhastobha), and trans-
mission of knowledge into another (jiianasaficara) etc.

How does He do so? By causing the rise of the moon and
the sun3 i.e. of jianasakti, the power of knowledge, and
kriyasakti, the power of action. All that is thought about by
the cognitive power (jiianasakti) is actualized by the operative
power (kriyasakti). The great Lord entering the body of the
yog! brings about various sorts of powers, e.g., transference
through penetration etc. by the expansion of his apana and prana
Sakti of which the quintessence is the expansion of jidna and
kriyasakti which are brought about by laying hold of the root
(i.e. the spanda principle) intuitive knowledge of which is
unfolded by his compenetrative meditation (samdvesa).

According to the tradition expressed in the following verse.

“When sleep has not yet fully appeared, i.e. when one is
about to fall asleep, and all the external objects (though
present) have faded out of sight, then the state (between sleep
and waking) is one on which one should concentrate. In that
state, the Supreme Goddess will reveal Herself.”

“If pranasakti which is gross and thick i.e., which is express-
ed with sound; is made frail and subtle i.e., is expressed slowly
and if a yogl meditates on such Sakti in dvadas$anta,* then by
entering mentally in between waking and dream condition, he
gains freedom of having dream experiences i.e., the dream is
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entirely under his control. He will have only that dream which
he wants to experience’” (V. Bh. 55). Thus in accordance with
tradition, the sustainer (Siva) appears in the region of the
Susumna of the yogi who is always intent on praying to God
with the awareness of citi Sakti which is present in both the
practice of prana (visarga) and apana (arani) which are connect-
ed with exhalation (vamana) and inhalation (grdsa) and who is
enjoying the sleep in which yoga is being carried on (Yoganidra).
He abiding in the susumna region even in dream surely reveals
the objects desired such as apava, §akta, or sambhava samavesa
(absorption) or other desired objects, in the mirror of his mind
polished by the sap of compenetrative meditation. This yogi
never suffers from infatuation in dream and deep sleep. The
word dream implies dcep sleep also.

In the matter of revelation of desired objects by repetition,s
this is the reason, The Lord never neglects to confer the grace
which is the outcome of the cessation of the turbidity of Maya
and a result of his prayer which, in other words, is only the
devout practice of the inner (divine) nature,

The great Lord who is of the nature of consciousness surely
" brings about all those things for which one prays with real
inner sincerity. The word jdgratah should be treated as having
double meaning and should be interpreted both in the sense of
‘one who is in the waking state and one who is alert about the
highest principle’.

NOTES

|. Pipdasthajiianasya—One who has knowledge during the
waking condition. The word for waking condition for the
common man is jagrat, the word of the yogi for the waking
condition is pindastha, the word of the jiani for the same condi-
tion is sarvatobhadra.

2. Vindu and ndda are symbolic terms of the system.
From the point of view of amava updya, vindu and nada
symbolize prana and gpana; from the point of view of Sakta
upaya, they symbolize pramana and prameya, from the point
of view of Sambhava updya, they symbolize jiidna and kriya, and
from the point of view of anupaya, they symbolize prakasa and
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vimarsa. Here they symbolize jigna and kriya.

3. Somasiryodayam krtva—Lit. by causing the rise of the
moon and the sun. Soma and Sirya, the (the moon and sun)
are symbolic terms. Soma or moon symbolizes the apdna Sakti
which is expressed in us in the form of inhalation and sidrya or
sun symbolizes the prana Sakti which is expressed in us in the
form of exhalation. This symbolism holds good in dnavopdya.
In connexion with Saktopdya, soma or moon symbolizes jiana
Sakti, (the power of knowledge) and sirya or sun symbolizes
kriyasakti (the power of action). In the present context soma
and sarya mean jiana-sakti and kriyasakti.

In connexion with Sambhavopdya, soma, symbolizes Vimarsa
and sirya symbolizes prakasa.

4. This dvddasanta (distance of 12 fingers) refers to
antaradvadasanta i.e. inner dvadasanta. This has three stages,
viz. hrdaya or centre of the body, Kanthakiipa or the small
depression below the throat, and bhiriimadhya or the middle of
the eye-brows.

5. -Byrepetition’ means Sausupt epyabhistarthan prakdsayet
i.e. *in deep sleep also He reveals the desired objects’.

Introduction to the 3rd verse

TEXT

afg e AU @ wafa aq A afraang
TRANSLATION
Now the author says that if a personis not thus concentrated,
then he is not fit to be a vogl.
Text of verse 3
TAAT g T ey feragasaa: |
aad AfFEHAT ATTEITATIEA U 3 U

Anyatha tu svatantra syat srstis taddharmakatvatah/
Satatam Laukikasyeva jagratsvapnapadadvaye//3

TRANSLATION
Otherwise, the Creative power of the Divine acéording to its
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characteristics, is free in manifesting always all kinds of things
(usual and unusual) (to the yogr also) both in waking and dream
states as in the case of the common people of the world.

COMMENTARY

TYFATTRAT e ATCETN T qAE FEEEeaaANTR aaastws
citfmeis AT AT TN T W ST
AafRTagATEEawIET QAT afez: w@aeat wr, stfesaatrmia
HHIEE gETEt qeafeed: | gaEs

‘ safeamrad 1
gfar | ‘agvwaa’ gfr wommofoorTR weegss: @Tee-
wratfeead: n3n

TRANSLATION

If the yogi does not always pray to the sustainer of the
universe according to the method described, then, in the absence
of his remaining in his essential nature, the Divine Creative
Power whose nature is to manifest (an object), to determine, etc.
things of the usual and unusual kinds!is quite free to show
always to yogi also similar things both in the waking and dream
states, as in the case of the common people of the world. The
sense is that this throws the yogi also into the pit of transmi-
gratory existence like the common people. As is said, «“The
outgoing tendency of creatures is determined by the Lord’s
Will.”

According to its characteristics this means that the Divine
Creative Power is quite free to manifest things as it likes both
in the waking and dream states.

NOTES

Usual and unusual-—In the waking state the experience of all
people is common, it is an objective experience which is
common to all. In dreams the experience of each, being subjec-
tive, is unusual i.e. is not common to all.

EXPOSITION
The yogi by his prayerful attitude towards the Divine which
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really means by being established in his divine nature sees both
in the waking and dream states what he wills to see. This is
not possible for the common people. The experiences of both
these states are not under their control. But if the yogi becomes
unmindful and trips, he becomes subject to the same conditions
both in the waking and dream states as the common people.

Introduction to the 4th and 5th verse

TEXT

& ARG @Eagatd §ann  FeEdcaanEinan
gyage yeTaafrgEs fremfa famfaanmmfacicd wadicar-
fanfa—

TRANSLATION

Thus having established the means for cleaving asunder the
conditions of dream and deep sleep in order to attain the state
of the fully enlightened one, the author now elucidates with
example and reason the means of absorption in the Spanda
principle for the fully enlightened one and exhorts that the
knowledge of the object desired to be known is also possible in
this way.

Text of the Verse 4 and 5

aAqT PAlstEe 36T araasfy Jafa
qa: TgEa<t wifa exgaarmafaa: wxy
qAT JATATEA J7 a7 A1 fewaq
qAAAT FARTHE 7 faTremegadd v« o

Yatha hi artho’sphuto drstah savadhane’ pi cetasi/
Bhiiyah sphutataro bhati svabalodyogabhavitah//4

Tatha yatparamarthena yena yatra yatha sthitam/
Tattatha balam dkramya na cirat sampravartate//5

TRANSLATION

Indeed just as a thing which, in spite of all the attentiveness
of the mind, is perceived indistinctly at first, ‘appears more
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distinctly, later, when observed with the strenuous exercise of
one’s power.

So when the yogi resorts to the power (of Spandc), then
whatever thing (yat) actually (parmarthena) exists in whichever
form (yena), in whichever place or time (yarra) in whichever
state (yathd) that thing (tat) becomes at once (na cirat) manifest
in that very way (tatha).

COMMENTARY
TEXT

fenes: feoraeand | aEumsfy Jafa gRenfewdn freratsege
g st QEoTeRAT FEEeA - Wifaat- AT e A e
TFEY graegEaisfy Wifd, auar aeETEaTATEE a9 ISRl
qIATA FAA- NG IR carawid aafa-siieearcen fead aeed, aafa-
AT AA-HAR GAIH AT s aFvifad Mama #ge-
ATET FAGA AT | FARTRAEEE Ffeqadgiaaasia
R frat gean, s waeas qoarey feaaer wferade-
fgmgafaragrgasaa: mure Aty afssnfed framnfz o=
et AR FmfeAn qeAEA qar afFana fead aun qefacRe swmma
nyn

TRANSLATION

The word Ai is used in the sense of ‘indeed, verily’. Indeed
just as, in spite of the attentiveness of mind, on account of the
drawback of distance, etc. a thing appears indistinctly at first,
but later when observed again minutely with the full application
of one’s visual power not only appears clearly but even more
clearly, even so whatever power of spanda principle (yat),
exists (sthitam) in its highest form in the nature of a mass
of consciousness-bliss  (yena-anandaghanatatmana parama-
rthena), in one’s own essential nature which is identical
with Siva (yatra), in a nondifferent way (yatha) that (tar)
appears instantly (na cirat) more distinctly in that very way
(tatheti), when observed with the strenuous exercise of one’s
power i.e. with the strenuous practice of identity with that inner
nature. 7at i.e. the word ‘that’ is used in the nominative case.
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How? By the votary merging his so-called stage of the experient
in the form of the psycho-somatic organism in his inner essential
Self.

(Another interpretation of the 5th verse)

To the yogi who resorts to the power of spanda and who
stimulates his so-called state of the experient consisting of the
body, buddhi, etc. over and over again to the pitch of the highest,
essential experient, whatever (yar) he desires to know for ins-
tance, treasure wherever (yatra) i.e. in whichever region, in
whichever state (yena) e.g. in the state of actual gold, in which-
ever form (yarha), that at once appears.

Introduction to the 6th verse.

TEXT
A AHRAMLLTRAT T TARTAGHAAATE
TRANSLATION

Now the author says that his power of action also appears
on account of that power (i.e. the power of spanda).

Text of the 6th verse
gasiT aUHFT qa: /T qTqQ |
qregiaagAgeli = aar Asfagygfaa: u ¢ o

Durbalo *pi tadakramya yatah karye pravartate/
Acchadayed bubhuksam ca tatha yo’ti bubhuksitah//6

TRANSLATION

Just as a feeble person also by resorting to that power (of
Spanda) succeeds in doing what has to be done, even so one
who is exceedingly hungry overcomes his hunger.

COMMENTARY
TEXT

Tt sioargEfaa: disfr eraTE aRTR SrERTEReEe

AU ARREFEaeT FIsEATaEded SR Sad, JEE a6 g
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AT wdRE: | @4 asafagafia: aisfe e

grfeqareanfa wwafa | afg fagant gfmafasee gafvwa: s
onfewa g3 aqevgeaToeaRag fagwat e ng
TRANSLATION

Just as one, whose essential ingredients of the body have
decayed i.e. who is as emaciated as an abstemious sage, also by
resorting to the power of Spanda i.e. by absorption into
spanda and by stimulating his state of the experient of prana
succeeds in doing that which has necessarily to be done i.e. by
resorting to that power he does that which was beyond his
power to do. So even he who is excessively hungry overcomes
hunger, thirstt etc. by resorting to that power.

For one who has entered the state of the mass of spiritual
consciousness, there can be no subjection to the pairs of op-
posites (like heat, cold, etc), for the pairs of opposites function
only in the stage of prana, and this in the case of the vogi.
gets merged in the stage of the spiritual consciousness.

NOTES

1 Utpala Bhatta adds gwawmedisalaasondg @ a7 et
mMEAE mg\%fa u‘gﬁzﬁsﬂ{ Feg=atay: \ i.e. the word hunger
has been used here elliptically in a generic sense implying the
six waves of existence, hunger and thirst (of prama), sorrow
and delusion (of mind). old age and death (of body).”

Introduction to the 7th verse

TEXT
T QAN E AU TR (A g anE T seRT g e fead:
TRANSLATION

Since by means of the rational method described 1n the above
verse, he gains a number of superncrmal perceptual powers

by resorting to the power of Spanda, therefore.
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VERSE 7

TEXT

gaatfufesd 3] gar gaaaa: |
aar eer-afysstarads 4 wfasafq u o n

Anenadhisthite dehe yatha sarvajiiatadayaly
Tatha svatmany adhisthanat sarvatraivam bhavisyati//7

TRANSLATION

Just as all knowability, etc., in respect of the body occurs

when itis pervaded by that spanda principle, even so when the
yogi is established in his essential Self!, he will have
omniscience, etc, everywhere.

COMMENTARY
TEXT

AN TEITERHAT TrgaeaAufesn sy 3¢ afa aar agae-
faarafwasonfeen: aamEEETd e Wt snfawafa g
T TG TATFEAG AT HERY AgifawEgean a1 wafersmata-

genfa qer waafa faaet fame gafafa agagfamadamaesd -
arfeeatr wiasafa won

TRANSLATION

When the body is pervaded by this i.e. by the spanda prin-
ciple which is one’s own essential Self, then as experiences of
things suited to that state (i.e. the bodily state), such as states
of all-knowability, all-doership (associated with the body)
manifest themselves to the embodied being, so, if the yogi
gets established in his imperishable Self, viz., the spiritual
Consciousness recognized as such by the afore-said token, if
he is steadily absorbed in that state, either by withdrawing
his sense, etc. within himself (saikoca) as a tortoise withdraws
its limbs within itself or by the device of the expansion of all-
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embracing consciousness (vikdsa)?, then he acquires omni-
science, and omnipotence—powers appropriate to Siva everywhere
i.e. from the category of Siva down to earth.

NOTES

1. Svdtmani means, as Ksemaraja puts it, in his imperishable
Self. Riamakantha explains it as T@eawig Igfaeafafm-faga

gafeswraayfy i.e. in his essential nature which is pure, spiritual,
consciousness distinct from the body.

2. Sankoca and vikdsa— Sankoca connotes the practice
of withdrawing the attention from the activity of the senses
and turning it towards the inner reality which is the source and
background of all activity.

Vikdsa means concentration on the inner reality even while
the sense -organs are quite open to the external objects.

Introduction to the 8th verse
TEXT
EIATAACHATLAATE
TRANSLATION

The author says that he will have this experience also through
its grace (i.e. through the grace of the Spanda principle)

VERSE 8

wfafagloser g qeazamma: gfa:
agaafaged asga: |1 @EZIHT 1S |
Glanir vitunthika dehe tasyascajiianatah srtih/
Tadunmesa-viluptam cet kutah si syad ahetuka//8
TRANSLATION

Just as a plunderer carries away the valuables of the house,
even so depression saps away the vitality of the body. This
depression proceeds from ignorance. If that ignorance dis-
appears by unmesa, how can that depression last in theabsence
of its cause? 8.
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COMMENTARY
TEXT

®R T ot seiggfente: g@ @ geeesst  faefew
qeafagafaorger  aiftfraetiassr aame ETAEiE-
IO R faegatsatea s 1 A
savfrerATreErERURTEdn  Afge-frrd qawt et
TR O W@ Wafgwd: | WWME 9 gsawwtasy
sreTfeaaTEEar Afy aar aav Afsgsra @@ awr ¥
AT e FIfawTR FEEEeT I aa U | 0 9 -
feameafa qaar AW gF gt fawfa: | oaee aoatfen

AITAEAT JIALET FAgaedr
@ Fsa% waaw fasster-
_Y W @Al AT FSET
AT FASEHG-
rerfefa: FsqFar fag: 1 (ATe go W1 9Y¥)
mifemfusrat wadafe wgrame sfaafaas nsu

TRANSLATION

Dehe ya glanih means that disappearance of (essential) delight!
of the person who considers his body to be the self. The plunde-
rer(vilunthika) is that which steals away the wealth of the highest
consciousness, and brings about poverty in the form of limita-
tion. It i.e. the depression owes its origin and continuance to
(spiritual) ignorance® i.e. non-recognition of one’s essential
nature which isa compact mass of consciousness-bliss. If that
ignorance is destroyed by wunmesa, the nature of which will be
described later, then how can this depression last in the absence
of its cause which is ignorance? That is to say it will disappear.

In the absence of depression, the states of inevitable sufferings
to the body, such as illness, etc. will be removed. To the extent to
which they are removed to that extent his real nature will shine
just as excessively heated gold shines when the dross is removed.
Thus constant absence of depression even while he remains in the
body is the glory of the great yogl.
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As has been said by the great yogini Madilasa,while teaching
her children:

‘Ye child, do not commit the folly of regarding the body as
the self,—the body which is like a decaying covering and deserves
to be rejected. This body of thine is tied to thee like a covering
on account of thy good and evil deeds, and infatuation in the
form of self-conceit (Ma. pu.25,14).

This also is hinted in this verse that the yogi who is desirous
of limited powers when his body is permeated with the elixir of

compenetrative meditation, is free from diseases like wrinkles,
grey hair etc.

NOTES

1. Glani or depression in this context means the disappear-
ance of the essential delight (tattvikaharsasya ksayah). It is, as
Ramakantha puts it, sahajdnanda-haniripa (p. 114) the loss of
innate bliss. Every body who considers his psychosomatic organ-
ism as his Self suffers from this loss. It is only when the
empirical self is tianscended and one is united to the met-
empirical Self that he can have real happiness.

2. Ignorance here means, as Ksemardja puts it, cidanandagha-
nasva-svariipa-apratyabhijiiana i.e. non-recognition of one’s essen-
tial nature which is a compact mass of consciousness-bliss. It
does not mean ‘want of education’.

Introduction to the 9th verse
TEXT
a7 QisaAy: | freaee: e e TE —
TRANSLATION

In reply to the query “What is the nature of this wnmesa and
by what means is it available?” the author says:

Text of the 9th verse

gRfEFaIaEET a98: TEIVIA: |
IAw: g g fada: wad agaaa@q u e
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Ekacintaprasaktasya yatah syadaparodayah/
Unmesah sa tu vijiieyah svayam tam upalaksayet// 9

TRANSLATION

That should be known as wummesa whence the rise of another
thought takes place in the mind of a man who is already enga-
ged in one thought. one should experience it introspectively
for oneself. 9

COMMENTARY
TEXT

a19 @ fasgr fadw sl S o

qar geaegwTa fasgaafasEar 1 (fgo Fo €R)
gfa A cew FentsaTERtERRfRafTRTaRewT fararai
THERER-TFTAE DR g gia-adsmarswaicaac faeewaradr
TrEAfAAfefd  TaeNE AT A G a W -

AeAEIY U F AT 08 A Sead: T @ qaed-
AFTOARNTETRa RN faaaeasaana:, s'vﬂatﬂﬁmsnam
aara Taafafa g 3 < -

WA AT ANEHRIAAT Seafwereiae, | ‘aa gwet

fawafaarafefaramt seaw soeenferamn afeqaa: @ @
famgaaum® IRW:' TR nen

TRANSLATION

When the mind of the aspirant that is to quit one object is
firmly restrained (wiruddha) and does not move towards any
other object, it comes to rest in a middle position between the
two and through it (i.e. the middle position) is unfolded the
realization of pure consciousness which transcends all
contemplation.” (V.Bh.62)

In accordance with this view, there is the rise of another’
(aparodayah)! i.e. there is the manifestation of another superb,
transcendental awareness which is full of the bliss of conscious-
ness (ciccamatkaratmanya eva lokottara ullasak syat).

(In whom does it arise?) it arises in the yogi who is deeply
engrossed i.e. deeply concentrated in one thought (ekasyam
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cintdyam prasaktasya ekagribhiitasyay (What kind of thought?),
Thought of a particular object or matter in whichall the fluctua-
tions of the mind are stilled (kasyaricid alambana-Visesa-nibhrta-
vikaratmikayam cintayam,.

(From where does that transcendental awareness arise?). It
arises from the Spanda-principle in which the difference of knowl-
edge and its object has disappeared, (agnisomavibhedatmanah)?
in which the entire multitude of thought-constructs has been
suddenly swallowed up (jhatiti grastasamastacintasantatek) on
account of the cessation of the object of thought which is due to
the swell of deeper consciousness radiating from excessive con-
centration on that thought.

Since it is an efflorescence of that bliss of consciousness, it is
known as unmesa. This has to be realized, this has to be sought,
this can be kaown thus by the yogi. Svayam tamupalaksayet—
This is the meaning of this sentence—Since unmesa cannot be
grasped objectively as ‘this’, one has to observe it within oneself
by approaching it in the form of I-consciousness with an aware-
ness completely free of all artificial effort. It has to be recognized
in the form of extraordinary bliss.

Otbhers interpret this verse in this way: In the mind of a person
who is deeply engrossed in thinking of one object, that from
which another thought arises and which pervades both the
thoughts is unmesa.”

NOTES

1.  Aparodayah may mean the rise of another awareness
or the rise of another thought. These two meanings have led totwo
interpretations of the verse. Ksemaraja has taken in the former
sense: others have taken it in the latter sense.

2. Agni symbolizes pramatd or pramdpna—knower or know-
ledge. Here it symbolizes knowledge pramdna; soma symbo-
lizes prameya or object.

3. Vijfieyah—has to be interpreted in two ways, viz. arhartha,
and Sakyartha. In the first case it means it deserves to be known
or recognized, it should be known or recognized. In the latter
case, it means, it can be known or recognized. Ksemarija has
interpreted itin both the senses.
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EXPOSITION

This is a very important yoga of this system. There are three
important points in this verse which have to be borne in mind.
Firstly, aparodayak may mean the rise of another awareness or
the rise of another thought. Ksemaraja has taken it in the first
sense. In this sense, it means parapramatrbhdva, or the awareness
of the met-empirical, the metaphysical Self. Ksemaraja means to
say that when the mind is deeply engrossed in one thought, it is
completely stilled, it is restricted from indulging in another
thought. It is at such a moment that the met-empirical Self reveals
itself. Mind is the slaycr of the Real. When the slayer is slain,
then the Real reveals itself.

Secondly, one has to be on one’s guard in grasping the Real. If
he wants to know it as an object, he will fail miserably, for it is
the Eternal Subject which can never be reduced to an object.
That is why the text says svayam tamupalaksayet. Ksemaraja
rightly interprets it as idanta-visayatvabhavad akrtakaprayatnat-
mnavadhanendhantayaivopetyatmani laksayet. Since the meta-
physical Self cannot be objectified, there has to be an effortless
awareness of it as I-consciousness shorn of all its external
trappings. Similarly, Ramakantha says:

RAT-TTET: g3ar fafaw: qeasw g sangwfer zfa
gfrada 1 7 fg gea wearfeag geraan easqaasafag avaq’

“This experience has to be regarded subjectively as <Itis I, the
Highest Self, the fount and source of every thing, distinct from

everything else. Its nature cannot be grasped objectively as <this’,
like sound etc.”

Thirdly, a very important point has been stressed by Rima-
kantha in this connexion. He deserves to be quoted in full:

“qread Aegq—aeqt fasarat aeary sfuwavan: av faeaa fawar-
IR0 Aqala awgsat faay, afsaaguaseafadn gome-
it fgdafaarera eng 3fa, & sfa FeowET FEvET
sfsagea qatqaen farargaen oo geaea 7 faeafy, sqaramar
adva faar | @ FROA A9 T FEvar faar 3fr Asae,
qyTATEATE IAAISTEeET  isgaeaafarag s faggfaeaa-
TEEq: AFUARHTIAY FTH: |
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«Some think that the first thought is the cause of the rise of
the next, there is nothing intervening between the twc which
apart from the two thoughts may be the cause of the second
thought. (Ramakantha has the Buddhists in mind.)

In reply, it is said that there can be no relation of cause and
effect between the first and the second without a third to relate the
two as cause and effect. That which relates the previous and the
latter as cause and effect, that which is the undeniable relater of
the two experiences, that is the pure consciousness that pervades
both the thoughts, the fount and origin of every thing, thatis
the Self. That Self has been called unmesa.

Introduction to the 10th verse

TEXT

gwt famaframsaeraeaafa aig @y fafggAaafoiara-
feag qeafit gacawe weaeafreafanta —

TRANSLATION

Now the author exhorts that a great yogi should regard those
various supernormal powers as rejectable which arise from the
practice of unmesa and which even inferior yogis can acquire
with effort.

Text of the 10th verse
wat fargeal ARt sqweAEal W@: |
gaa-asfatma sitwaeaa 3fgw: w go
Ato vindur ato nado riipam asmad ato rasah/

Pravartante’cirenaiva ksobhakatvena dehinah// 10

TRANSLATION

From this (unmesa) appear (supernormal) light, (supernormal)
sound, (supernormal) form, (supernormal) taste, in a short time,
to the yogi who has not yet done away with the identification of
the Self with the body, which, however, are only a disturbing
factor (in the full realization of the Spanda principle).
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COMMENTARY
TEXT

A ISR e gefadggewEer  afimts-
fatim AR aETEmEd ey T A TS S T, A
AHFAATEF AN AARATAISATEALA TR, TqRUFRSY T ase,
TETE-TEAT AHET AREE: SR - S AT a QAT T fae et
TEAATALET aqd | qIE:

‘¥ wuTHTEaEt oA fagd 1) (e Fo 3130
| gErRefAnTeRgEaeEty gt At fegaeEa:
BIWHT HARITTETH (qol

TRANSLATION

From it, i.e. from unmesa which is being practised appear in a
short time experience like the light of a star in the middle of
the two eye-brows which is a generic light expressive of the en-
tire objective world, sound which is unstruck (spontaneous) which
is generic sound representing all undifferentiated words, (super-
normal) form which is a glow shining even in darkness,
transcendental taste experienced on the tip of the tongue. All
these appear to the yogi whose identification of ‘I’ or the Self
with gross, subtle body, etc.! has not yet dissolved. They only
give him temporary satisfaction, but are a disturbing factor,
indeed positive obstacle in the realization of the Spanda principle.2

As they (the ancient sages) say:

«These are obstacles in the way of meditation and are regarded
as occult powers in vyutthana (during normal consciousness after
meditative absorption).” (P.Su 111,37).

This verse says that supernormal light, sound, etc. are only
disturbing factors to the yogi who identifies the Self with the

body even though he may be intent on the introspection of
unmesa.

NOTES
1. Etcetera refers to the causal body.
2. These powers are a source of attraction to the yogi who
has not risen above the level of the psychosomatic organism.
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But they are an obstacle in the way of spiritual progress,
for this yogi gets stuck up in these powers, and misses the real
aim of yoga, viz., realization of the essential Self or the Spanda
principle.

Introduction to the 11th verse
TEXT
EHAMEAERT faad gwagar fravsafa, qewrmt 9
SHIAAT 9T FEATE
TRANSLATION

Now the author says that the yogi, who sinks his psycho-phy-
sical self in the real nature which is unmesa, experiences the
state of the highest experient in the form of that unmesa.

Text of the 1th verse
fagerdra maiatraar sarcanafassd
g1 i agAITaT eqaRarEieEad u 4

Didrksayeva sarviarthan yada vyapyavatisthate/
Tada kim bahunoktena svayameva avabhotsyate//1 1

TRANSLATION

When the yogi wishing to see all objects abides in that state
pervading them all, i.e. infusing them all with the light of his
consciousness, then what is the use of saying much, he will
experience for himself (the splendour of that vision).

COMMENTARY
TEXT

a1 rRTfascaafagaaay fagfadisaisacada wgefa ada
TasorsAAfEEaT™ aaffrararasifansaamain, safa a&m-

ghafa aarfaag ﬁfarmwmaaﬂfarwwﬁmﬁa FSt-
FRUTESWT umfaws% wear: wHTaA faaaia, areenuadsieTont-
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TG TATE T T R TTRTAA TR T AR TCET AeHH FCaaRATIRIeeq -
sagfagarawfasafa, fawa ag sfeafaas uqan

TRANSLATION

Just as at the time of the desire to see by means of indeterminate
perception in the case of pasyanti, the object desired to bz seen
gleams internally in an identical form, even so, when the yogi
abides (avatisthate ), pervading all the objects from the earth
right up to Siva as described in Svacchhanda and other works
in the chapterdealing with the way of worlds (bhuvanddhva), that
is to say infusing every thing with I -consciousness like Sadasiva,
with the thought of I to begin with, relating everything. and
finally with thought-free awareness embracing everything with-
in himself, then he will experience that for himself which is the
result of the bliss of absorption into the state of the highest
(divine) Experient that swallows up all objective phenomena by
the consciousness that blossoms out of the unification of all
objectivity. Yada avatisthate means ‘when he does not swerve
from the perfect accomplishment of meditation.” Svayainevava-
bhotsyate means he will experience it in his own consciousness,
What is the use of expatiation in this matter ?

EXPOSITION

When the yogi sees every object as an expression of the inner
divine Self, then the delusion of diversity disappears and he
has the bliss of unity consciousness. He finds Siva both within
and without.

Introduction to the 12th verse

TEXT
Aeitaefe: BRew ght st aerac TR afceee:
qad erIAcIAnIatE gUAgEs WaHifa agAesRaateAeaTgaaTa-
TRANSLATION

Having declared that the fully enlightened has the knowledge
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of Spanda principle always and incessantly (in I, 17), the author
says that the fully enlightened yogi who practises the means
that have been explained afterwards always has absorption in
Spanda principle. As it (Spanda) is mixed up with innumer-
able objects, the author reminds the pupil of it and by way of
conclusion describes the means for entrance into it.

Text of the Verse 12

wgg: a4 fasdemmAreag e |
THFATNAATR qaAls~aa T qrg=ad 1 ¢ 0

Prabuddhah sarvada tisthej jiianenalokya gocaram/
Ekatraropayet sarvam tato anyena na pidyate//12

TRANSLATION

Observing all objective phenomena by knowledge i.e. by exter-
nal perception, one should always remain awake, and should
deposit everything in one place i.e. see everything as identical
with Spanda which is our own essential Self. Thus, he is never
troubled by another.

COMMENTARY
TEXT

AeaTETRigeagftr: guAga™a wod | 4 AR g q
qeTeEERTAfaRaTg T araedr 7 a1 fom (1Y )
FAFIAITERATRIA A, (@@ Eaaes TRy eagfmic
fazaTmmaTeYaaT qeifeeay: | U@ 9 A dafagan aafafemm awg
ey Aafen F@TeA: TPt | TAEE ST AR
qisfasrafagmaaoss qoadiw fafess swagy: o
=Rt e frcagfa: gar waq
(Jo &0 921 9% )
gfa nqn
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TRANSLATION

Sarvada ‘always’ means ‘one should keep awake inthe begin-
ning, middle, and end of awareness in all the states of waking,
dreaming and deep sleep. ‘keeping awake’ means <one should
have full awareness. with divine vision which becomes manifest by
getting hold of the Spanda principle which has been unfolded.’
How? By observing all phenomena. suchas blue, pleasure etc.
by external perception, one should offer it to the creator,
Sankara i.e. one’s essential nature in the light of the belief
expressed in the line, <Therefore, whether in word. or thing or
thought, there is no state which is not Siva.’ <One should offer
or deposit everything’ means ‘one should regard it as identical
with that Spanda principle whether in introversive or extrovers-
ive state, one should, by the firm grip of the initial and the final
state, regard the middle state also as the congealment of the sap
of consciousness’. Thus, he is not troubled by anything separate,
because in everything, he acknowledges his own Self. As has
been said by the author of S$ri Pratynbhijia <O Lord, whence
can there be any fear to the eternally happy one, in this
world filled with his own Self, who, in thought-free state, sees
entire objective phenomena as thy own form.2” (Utpala sto.
XIIL16).

NOTES
1. This refers to Utpaladeva who wrote I$varapratyabhijiia.
2. Utpaladeva also wrote a number of hymns which have
been collected in a book named Utpala Stotravali.

EXPOSITION

Two points have been emphasized in this verse—firstly, the
awakened one should be en rapport with the Spanda principle
which is his essential Self in all the states of waking, dream
and deep sleep and in all conditions—the initial, the middle and
the end of those states. Secondly, he should view all objective
phenomena only as a manifestation of the inward Light of Con-
sciousness and thus identical with it. Since now there is nothing
which is different from his Self, he will have no trouble on any
account, '
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Introduction to the 13th verse

TEXT

‘aatsaq 7 dewd’ gfv agad aa NsarEE: dew: Fv @, aa
farcasae favanaaframesn ot awir @@ed fRugag

TRANSLATION

It has been said (in the previous verse), ‘“Thus, he is never
troubled by another.” <«Since the whole universe is said to be
the form of Siva, who is it that gives trouble, and who is it that
is troubled? In orderto remove this doubt, the author, in order
to ascertain the nature of the bonds and the bound. says:

Text of the 13th Verse

wsTifrageaca afwastea Whaam
senfagrafawal wa: aeg og: @98 0 93 0

Sabdarasi-samutthasya $aktivargasya bhogyatam /
Kalavilupta-vibhavo gatah san sa pasuh smrtah//13

TRANSLATION

Being deprived of his glory by kald, he (the individual)
becomes a victim of the group of Powers arising from the
multitude of words, and thus he is known as the bound one

(pasu).
COMMENTARY

TEXT

Tg WU TFTATAT TEEAWE: AEHT I, A

apafeqa: s@y faawardeaT

gfee frafg 7 @gr faumaTae o
gfa siraseramragse fremeenfers: qer rafsugasr o
TRATAITIOIINEERRGZE SIS | TAEreaqiqaiared et qoi-
FATRYT O Wl RgrEay TN @ g WAt W faan
genfefwagen: swEad ad faeemn | quigsda aeaEATEY-
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AffdgdisEiFafzaraauwgice @@ @ @igamaareaaras-
AR UE A sC DL RIESEEL ISR B T E RS UbEailER s s E L B
foneta frefermsammgmeandt aavifaasmr oo @w | o§a
waa gafgraafacaaaaifea saenfr qagedt e At
Wz gfa TEue \ @ Sy rnfaefearanfaagaen e
el ErfAaEamifasa fAuted weam aafesfa
arEesatwaraet adiar fannnfaafed sfasa awfsmsean
feaear fraafamaematerraivmfads feor sear FiwRT amwaRa
q A TIWGT T T afgRmea iRt d@fafadaarn
wfw: & syam wiaa: eafaagasfat fRagfa ( agied st-
Arferifasmaras

ar a1 wfehorrgrg: Ffaar awaraEy |

ZworE ae a1 dr fagen: sfawera 1 (1Y)

Y aaaF<d a9T T=efa aEe |

wadafsfa qa amaafq gfafeag

AT TS AR |

T wafed gafafa FatEr o=t o

ST §49 dgEg Fadd R |

Tt feewfy qEEE AR

srtaTferaementa  farmforfesad |

feur = FagT 99 gearwgT =T WfAAT |
EIERIR IR EeC CLEC T IS S SO C LI
FEAW AT AfAAauT FuEd: |
TAIAUAART  AATARRO ST 1l
dome fra: wfesifafcatadaa
FATSeHAfa  FARHTARTHAT
qeg wfeded Areaaify wmees |
TaEEEiTET ¥ g a1
TEIUT qraFcass Hieadr TLHATESAT |
qEIT T AR TEACATATHTFAT |
TeaTfE | &

faudeag sRtATAAIST: qIAARAH |
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RZTAT: A TIRAATSIIAE, AT
ﬁmmmﬁamwhmn

qT: SfaaTersa T frawaa: 0 (133)

gfa | Td weaTw: ERfeaat aivEwEar @t SrfedEare:  fira-
afgawwsﬁwmmwna | | T THTCAT TS T TFa:-SA0T-
AY A | A FA AT ARTET TEINETAl NI, ST
fasimogRY ggag Fefamafawa 3 | saafa-afg: faaf-nfdham
afefeemeifa s Aomfe:, qar famafawa: wawwan afgded:
feua gead: | 19 7 T fefsaed AR e agaeieaE
FAfaaEfatareR Fsqa faqafawa: rafragcasd afe-
UW: | WaAd, Wit § waRat  afeer T gedasara |
oA Tafranitussiretwaiy mfafweguwgrafas gt
sfferifasmiteeaarenia: - senfacwrafau faaafawa:-agaat-
sfen, srquitsfew, wxanfor frfsafaaaam?, © sofe enfefataatase-
*ﬁmﬁwﬁmwmﬁwrﬁwaqmﬂmmﬁﬁ gunw-
feemat Famm ga eomfe aefeata @ aw g, sEsATETET:
nffaEion AEEANT: R | FEAT AR faqwfawa
dgfaa 79, 7 g a<aa: foaen aweEtser =iy @, W fz @ ga
T TP | AAENTERIAT TR dpfae: wedntire faerafawas-
ATEYATEAT 7 fawred e gead: nq3n

TRANSLATION

That which is said to be one’s real nature which is, in essence,
Sankara, of the nature of Light, is proclaimed in the tradi-
tional treatises by such words as Spanda, Lalita, Ivara etc.

In accordance with the view expressed in the follownig
lines in Svacchanda Sastra, being embraced by His Sakti, He
is absolutely free in carrying out five (creative) acts.

«The Lord, who is the cause of the universe, endowed with
His Sakti carries out the acts of manifestation (srsti), maintenance
(sthiti), withdrawal (samhara), concealment (tirodhdna), and
grace (anugraha).
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The Power of Absolute Freedom of the Lord which is eternal
and of the form of perfect I-consciousness is, in different scrip-
tures, called in various, innumberable ways, such as, Para (the
Highest), Matsyodari (fish-bellied i.e. full of creative throb),
Mahasatta (the Highest Being), Sphuratta (the glimmer of
Light), Urmi (wave, the great Manifestation), Sdra (the Quin-
tessence of existence), Hrdaya (the Heart, the Creative Centre),
Bhairavi (the Sakti of Bhairava), Devi (Goddess), Sikha (the
Flame). The perfect I-consciousness of the Lord (4/am) consist-
ing of the Highest <A’ Power and the innate <ha’ Power encloses
within itself as in a bowl all the venerable letters from a
to ksa. That (aham) constitutes the Sakti-Para Vak, the Highest
Sound which is ever risen, i.e. eternal but unutterable, the
great Mantra, the Life of all, which is successionless awareness
that contains within itself uninterrupted series of manifestation
and dissolution, which encloses within its embrace all the
groups of saktis consisting of the course of the six (sadadhva),!
the outcome of innumerable words and their referents.

The same supreme I-consciousness of the Lord manifesting
within itself this universe of diverse objects as if moving is here
referred to as Spanda, according to the etymological derivation-
spandate iti spandah— ‘that which throbs (with life) is spanda.’
Thus when the Lord, veiling by way of sport the real nature
of His Self adorned with the Highest Power (parasakti) endowed
with universal energy, desires to display manifestation in
different forms, on the screen of His own Self, then His Power
of Absolute Freedom (which is the Power of His I-conscious-
ness) becomes Will which assumes the power of cognition and
action. As such that Power of Absolute Freedom becomes two
in the form of seed (vowel) and matrix (consonant) which
respectively indicate Siva and Sakti. It also appears as ninefold
according to the division of letter-groups (vargabhedena), and
fiftyfold according to the division of letters of these groups.
Appearing in the form of the goddesses Aghora, Ghora,
and Ghoratari who comprehend those letters, it brings about
the fivefold act of the Lord. As has been said in the Malinivija-
yottara. «That Sakti (in the form of I-consciousness) of the
Creator of the world who is said to be constantly co-inhering in
Him (Siva) becomes Iccha (Will power) when He wants to
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create. Listen, how She, though one, becomes many. <This
object is like this (as I have willed), not otherwise’—announcing
this with perfect definiteness, she is said to be jiana$akti (the
power of knowledge) in this world. When she is oriented to-
wards action, and decides ‘let all this become like this’, then
creating that thing then and there, she is said to be kriyasakti
(the power of execution). Thus, though of two forms, she
becomes innumerable, according to the conditions of the objects
to be created. Indeed, this goddess is like a thought-gem
(cintamani). Then when she assumes the aspect of mother, she
is divided in two ways, nine ways, and becomes a wearer of a
garland of fifty letters.

With the division of bija (vowels) and yoni (consonants), she is
of two kinds. The vowels are considered to be the bija (seed). ‘Ka’
and other letters are considered to be yoni (consonants; lit.
matrix). According to the division of the groups of the letters,
she is of nine kinds. According to the division of letters, separately
she shines with the rays of fifty (letters). In this context, bija
(the vowel) is called Siva, and yoni (the consonant) is called
Sakti.

The eight groups of letters are to be known as Aghora, etc. in
succession. The same eight groups of letters have eight
goddesses, such as Mahesvari and others. from the standpoint
of the division of saktis.?

O beautiful-faced one, the greatest lord has made her fifty-
fold as descriptive of the Rudras3 of that number as well as the
$aktis of that number in succession (M.V. III, 5-13).

Further,

The Ghoratari Saktis are those who, while they embrace
Rudras, the elevated souls, push down and down those souls
who are engrossed in the pleasure of sense-objects. They are
known as apara Saktis.

The Ghora faktis are those who cause, as before, attachment
to the fruit of actions of mixed character and who block the
path to liberation. They are known as pard-para saktis.

The Aghord are those powers of Siva who are aptly called
para by those who know the reality. They grant to the creatures
the boon of Siva-state as before. «(M.V. III, 33). Thus be-
coming a victim to the groups of goddesses such as Brahmi, etc.



Section 3 157

along with Siva who are represented by the nine groupst of
letters that have arisen from the mass of sound, he, though of
the nature of Siva is regarded as bound (pasu) in the traditional
texts.

A question arises here. “How is it that the Experient who is
the great Lord is reduced to this state 7’ In order to remove
this doubt, the author mentions the reason by means of an
adjectival phrase, <because he is deprived of his glory by kala.’

Etymologically kalad (from the root ¢<kala®—to throw out)
means ‘one that throws out, that circumscribes to definite limits
i.e. the power of Maya’. The Lord thus continues ina state in
which His glory is veiled by His own Maya. This is the
meaning of the phrase kalaviluptavibhavah.

(Second Interpretation of Kalaviluptavibhavah)

Moreover, the word Kala also means the power of limited
activity. So by kald would mean <by the power supported by
limited activity’. This power implies also kala, vidya, kala, niyati
and raga. So, the adjectival phrase kalaviluptavibhavah would
ultimately mean one whose characteristics of perfection,
unrestrained activity, etc. are veiled by the coverings of kala,
vidya, kadla, niyati and raga.s

This may be granted. The question is ‘How does he become
avictim to the group of powers ?” This is the reply to this
question,

(Third Interpretation of Kalaviluptavibhavakh)

Because, he does not rest in his real nature even for a
moment, being exploited by the group of powers, therefore is he
called a bound soul. Heis deprived of his glory by the goddesses
Brahmi and others presiding over the groups of letters, such
as vowel-group, etc. or by the goddesses presiding over indivi-
dual letters, such as <a’ (@) etc., as indicated in Malinivijaya.
As such, he is tormented by gross and subtle words which
penetrate within all kinds of definite and indefinite ideas, and he
feels «I am limited. I am imperfect; I may do something; this
I take, this I reject, etc.,” and he is thus led to joy or sorrow.

Thus he, as described above, being exploited by the group of
Saktis is called pasu or bound soul

(Fourth Interpretation of Kalaviluptavibhavah)

Kala may be taken in the sense of a part. Being deprived of
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his glory by a part, i.e. the innate ignorance of his real nature,
he becomes limited as it were. In fact, his real natur: in the
form of Siva has not gone anywhere. In absence of that, his
manifestation itself would not be possible.

Being deprived of his glory by words and ideas which are
narrowed down by kalds appearing ‘in those ways, he is unable

to consider himself in his real nature. This is the gist of the
verse.

NOTES

1. The Sadadhva (the course of the six) referred to consists
of three aspects on the subjective or vacaka (word)side and three

on the objective or vacya (referent) side. They are the
following :

Vacaka or Sabda. Vacya or Artha (Referent)
The Subjective order; the The objective order: the
temporal order; the phone- spatial order; the cosmogonic
matic manifestation. manifestation,

Para or abheda level Varna Kala
Parapara or bhedabheda

or Siksma (subtle) level. Mantra Tattva
Apara or bheda or

sthiila (gross) level. Pada Bhuvana

2. The presiding deities over the groups of letters are the
following :

Group of letters : Presiding deities

1. <A’ varga (the group of vowels) Yogi$vari or Maha-
laksmi

2. <Ka’ varga (ka, kha, ga, gha, na) Brahmi

3. «Ca’varga (ca, cha, ja, jha, fia) Mahesvari

4, ‘Ta’ varga (ta, tha, da, dha, na) Kaumari

5. <Ta’ varga (ta, tha, da, dha, na) Vaisnavi

6. <Pa’ varga (pa, pha, ba, bha, ma) Varahi

7. <Ya’ varga (ya, ra, la, va) Aindri or Indrani

8. «Sa’ varga ($a, sa, sa, ha, ksa) Camunda

3. The fifty Rudras are the following :
1. Amrta, 2. Amrtapirna, 3. Amrtabha, 4. Amrtadrava,
5. Amrtaugha, 6. Amrtormi, 7. Amrtasyandana, 8. Amrtanga,



Section 3 159

9. Amrtavapu, 10. Amrtodgara, 11. Amrtasya, 12. Amrtatanu,
13. Amrtasecana, 14. Amrtamiirti, 15. Amrte$a, 16. Sarvamra-
dhara, All these arise from bjja or vowel. The remaining
thirtyfour arise from yoni or constant. They are the following :

I. Jaya, 2. Vijaya, 3. Jayanta, 4. Aparajita, 5. Sujaya, 6.
Jayarudra, 7. Jayakirti, 8. Jayavaha, 9. Jayamiirti, 10.
Jayotsaha, 11. Jayada. 12. Jayavardhana, 13. Bala, 14,
Atibala, 15. Balabhadra, 16. Balaprada, 17. Baldvaha, 18.
Balavan, 19. Baladata, 20. Bale§vara, 21. Nandana, 22.
Sarvatobhadra, 23. Bhadramirti, 24. Sivaprada, 25. Sumanah,
26. Sprhana, 27. Durga, 28. Bhadrakala, 29. Manonuga, 30.
Kaus$ika, 31. Kala, 32. Visvesa, 33. SuSiva, 34. Kopa (Total
164-34=50). The Rudranis are the same in number and their
names are the feminine gender of the above names, e.g. Amrta,
Amrtapiirna, etc.

4, According to the nine groups of letters, the goddesses
are as given below. The goddess of <4’ varga (i.e. vowels, is
Siva-Sakti; the goddess of «Ksa’ varga is yogisvari. The other
goddesses are the same as given under Note No. 2,

5. Such an adjective as gives the reason is known as
hetugarbha viSesana. So <Kalavilupta-vibhavah’ is to be under-
stood as Kalavilupta-Vibhavatvat (because of his glory being
deprived by kala).

6. These are the five kaficukas or coverings of Maya.

(iy Kala reduces Sarvakartrtva or omnipotence of Siva to
kificitkartrtva or limited efficacy in the case of the pasu or the
empirical individual,

(ii) Vidya reduces the sarvajiiatva or omniscience of Siva to
limited knowledge.

(iliy Raga reduces the pirnatva or fulness of Siva to
desire for particular things.

(iv) Kala reduces the nityatva or eternity of Siva to limitation
in respect of time.

(v) Niyati reduces the vydpakatva (all-pervasiveness) or
Svatantrya (absolute Freedom of Siva) to limitation in respect
of space and cause.
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Introduction to the 14th verse
TEXT
e q: wpfaagTefyaana: qrardatgwwta
TRANSLATION

Now the author shows in detail how the bound soul is bound
and trapped by limited knowledge.

Text of the verse 14

TUHATATATACAET T: NEATTER: |
aTEgaEAqRfa G T aRrEIET v gy n

Paramrtarasapayas tasya yah pratyayodbhavah/
Tenasvatantratam eti sa ca tanmatragocarah// 14

TRANSLATION

The rise, in the bound soul, of all sorts of ideas marks the
disappearance of the bliss of supreme immortality. On account
of this, he loses his independence. The appearance of the ideas
has its sphere in sense-objects.

COMMENTARY
TEXT

qE A ST R atawert  aefuafaamt -
Al fawermrerga: faammeamm s areamaEen-faga-
wvreaTETaTa frasae | Sfeay famrag seaag fagwfa: feaea-
THTARTEATE(eqaa e, a9 TaHFad | a9 9 Aeaargaanead-
afa-agm: wEw | agad sifragay ‘aw s’ () sfa
sigearemtrnfa ‘wrefogan awa’ 3fa o sieanta

amafa fefsaamafa fefsag

yrafa fefsagfaafy fefs=a

wafa fefsaw aafa fefssg

¥l d g /T FAAT 1 (Wo o 1Y)
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gfa | TEmE AT S EETREITTa e I
aaral faaaafann good: « SRR —amafe fasdasar aagwg
Tq, T91 qAARNAFdT  geReARgaaifaaasfager gfawer aw
sraees gfa | adteaw ‘gfe araem afafe:’ (14 ) sefe @ =
TeENE ¢ aEegsaTdfaraTg A waedn X oar faw V(0% )
gafe, ¥ 87 @ ‘WaEmmeEe T sadga:” (219% )
e aww fefsam 0 9% 0

TRANSLATION

The rise in that bound soul of ideas whether pertaining to
this world or the scriptures and of the knowledge of different
objects associated with them leads to ruination. That marks the
disappearance or subsidence of the bliss of supreme immortality
i.e. of the flow of the bliss of the mass of consciousness, Though
the state of supreme consciousness is present even when the
ideas conveying the sense of different objects arise yet because
it is not noticed, it appears to be absent. Hence it has been
said that the bliss of supreme immortality disappears. By therise
of those ideas, he (the bound soul), loses his independencei.e.
comes under their clutches. As has been said in Siva-siitra, <Limited
knowledge is the cause of bondage”. (I, 2) The sage Vyasa also
says, “In childhood, he is dependent on his parents.”

Madalasa also has said, “Do not indulge frequently in your
association with material assemblage, by prating sometimes with
<O father’, sometimes with <O daughter’, sometimes with <O
mother’ sometimes with ‘O beloved’, sometimes with ‘mine’,
sometimes with ‘not mine’. (Ma. Pu. 25-15).

The rise of ideas is said to be ¢‘tanmatragocarah’, because
the sphere of these ideas is tanmdtras which are the generic
features either intense or moderate of all objects. So the phrase
means ‘which have different objects as their sphere’.

By this the author says: As long as there is the appearance of
different objects, so long the individual is surely bound. When
by means of the teaching imparted before, he has the unswerving
knowledge that every thing is identical with Self, then he is
liberated while alive, as has been said before, ‘One who has this
knowledge’ etc. (11, 5).
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Thus there is no inconsistency whatsoever between what has
been said before, viz., “Therefore, whether it is word or object
or thought, there is no state which is not Sivg and «The rise, in
the bound soul, of all sorts of ideas marks the disappearance of
the bliss of supreme immortality.”

EXPOSITION

As the empirical individual becomes subject to words and
ideas that are the product of sensori-motor experiences, he
becomes their prisoner and loses the power of creative thinking
and is thus banished from the realm of immortal bliss, for that
is the reality of a different dimension which is not within the
province of thought-constructs. He thus becomes a bound
soul,

Introduction to the 15th verse

TEXT

a9 afe TEAEEIE A SR ANEd Al Wiaai
I -geawRgi  afegefa
TRANSLATION

A doubt arises here <If the rise of ideas in the bound soul
means the disappearance of the bliss of immortality then how
has it been said that he falls a victim to the group of Powers?”
The author removes this doubt in the following verse :

Text of verse 15

TITqIELW AT Tehaq: qqqrfeaan |
ga: reaTgane A fgar semgga: n gy o

Svariipavarane casya §aktayah satatotthitah/
Yatah Sabdanuvedhena na vina pratyayodbhavah// 15

TRANSLATION

Brahmi and other Powers are ever in readiness to conceal his
real nature, for without the association of words, ideas cannot
arise.



Section 3 163

Text of the Commentary

[ MG Mg qafEgred swaw aafemita | sw-am: @@
frrawnt saeuE-fafama@n sawmenfa el afwfa,
WTEATAEAT: AHA: FATALAAT: , ARG TCHATARATCACTTISAA -
TAAHET A I AMFIAL: TAEITETRANTTBTA | TASER T: NeqET A
fareraifarerrarmyas: @ weEmaAgw ‘wgfed st geafEen
IR TSR eqeRemEaier o faara wafa,—zfa faoam-
cqareatas: frdw: sew:, mwt =@ frfdmeisaeaeme: ne-
afaaafsega, FFaar qEE TAREIAAGU A 93T AASENGEAD-
famtqracaT | eamwenIATwae] fawew: aaeq @mwafag: 1 qun

TRANSLATION

The particle <ca’ expressing a doubt adds another conclusive
statement to remove it. The Powers which have been delineated
before are ever in readiness to conceal the real nature of this
bound soul, that nature which is identical with Siva. They (the
powers) are instrumental in not allowing him to discern that
nature properly, though it serves as the basis of his life. As long
as he is unable to recognize his real nature which is the same as
the bliss of supreme immortality, so long they are definitely
active in concealing it. (It is these Powers presiding over words
that conceal his real nature), because the ideas that arise in him,
that lead to the diffusion of knowledge, whether definite or
indefinite, are not possible without the association of words,
such as <I know this,” These ideas may be either tinged with
subtle internal words or may be expressed in gross speech. Even
lower creatures have a hang of ideas involved in sound (serving
as natural words), which is non-conventional indicative sign,
something like the nod of head, in oneself indicative of inward
approval. Otherwise the child cannot catch the first conventional
sign being devoid of the power of inwardly thinking out the
pros and cons of a matter, Ideas associated with gross words
are a matter of selfexperience for all.

EXPOSITION

Verses 13, 14 and 15 describe how the empirical individual
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becomes bound and forgets his essential nature. The individual
becomes a tool of ideas. His ideas are oriented towards sense-
objects and the pleasure derived from them. The ideas are
entirely governed by words. Words have a tremendous power
over his life.

Thought-constructs and verbalization become the governing
influences of his life. He becomes totally oblivious of the
essential Self, for that can never be known as an object.
The ideas and words toss him about and do not allow him to
introspect within and have an awareness of the inward haven of
his life. Ideas and words are all conditioned. The essential Self
is unconditioned. The life of the empirical individual is confined
within the prison of the conditioned. The unconditioned cannot
be known by the conditioned. It is only when the individual
frees himself from the shackle of ideas and words that he is free
to have an immediate, direct awareness of Self.

Introduction to the 16th Verse
TEXT

FFAR R ATag L aad: SHae AT wwat SIew-
AR AeeatwRTTa Ay aee, gt weata

TRANSLATION

Concluding what has been said in the previous three verses and
strengthening the previously described identity of this extensive
objectivity with the generic Spanda principle, the author defines in
the following verse liberation as identical with the recognition of
that (Spanda) and bondage as identical with its non-recognition.

Text of the 16th Verse

qd fratfenar wife: fraen agafadt
Frafasit squvtean sman fagegaarfasT v 25 0

Seyam kriyatmika Saktih $ivasya paSuvartini/
Bandhayitri svamargastha jiiata siddhyupapadika// 16
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TRANSLATION

That afore-mentioned operative power of Siva existing in the
bound soul is a source of bondage; the same when realized as
residing in him as the way of approach to one’s own essential
reality brings about success (i.e. the achievement of liberation).

COMMENTARY
TEXT

afa witwaatavitaeam , Tffa-siaras ®@u wg-saTawa-
e faenm: frae awafat eraeaTforer gt fras-
fawafmﬁm&waﬁmmﬁs atsﬁrvﬁaﬂnﬁﬁqaﬂg‘\mmﬁ%
Rt E e IS ERC TS AR IR LR IRC RN G i L S 010
wafe | aav g wwen faawwat Twer @ Wnl

‘TTEet sfavewr fafawri waeT |
qerEl forasd wreddt waEfrEsaa 1 (o)
I shfarwgeRwRaT segu: aRmTEeRTaTEt frame-
i dfr, aa a1 frrermfawereasy fraaeae EwAisa-
TARETEE ARG ATy qermeat o<t fafgmmmmata i 4% o
TRANSLATION

‘That’-this has been defined by the previous three verses.
Iyam—This one, the operative power which is one’s own real
nature i.e. of the nature of consciousness identical with Siva.
She has been called “this,” because she manifests herself in the
form of objectivity. She is the venerable Spanda principle. She is
known as operative power (kriya Sakti), because she brings
about the state of variety of the universe. As described before,
she exists in Siva who has assumed the role of a bound soul. She
besprinkles this bound soul who is identified with prapma and
puryastaka with a drop of I-consciousness which makes him
an agent or doer. Reduced to this state, he does not recognize
his real nature which is veiled by her and gets involved in the
misery of seizing and relinquishing. Thus she becomes a source
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of bondage. When the yogi recognizes this operative power as
the Supreme power, (para Sakti), the means of approach to his
real nature which is Siva, then according to the view of
Vijiianabhattaraka expressed in the following lines, she brings
about the highest achievement full of supreme bliss :

“When in one who enters the state of Sakti (i.e. who is
identified with Sakti), there ensues the feeling of non-distinction?
(between Sakti and Siva), then he acquires the state of Siva,
(for) in the agamas (iha), she (Sakti) is declared as the door
of entrance (into Siva) (V. Bh. 20)” or when he, in spite of the
dispersion of definite and indefinite ideas, regards the entire
objectivity as an aspect of his own Self2 which in its nature is
Siva, then also she ($akti) brings about the same achievement,

NOTES

1. The non-distinction between Siva and Sakti referred to in
the verse quoted from Vijiianabhairava means in yogic terms
the meeting point or junction between two polarities. In dnava-
updya, the meeting point is ‘between prana and apana in the
centre or Ardaya as it is called in this yoga. This centre in the
body is the depression a little above the diaphragm. It is here
that prapa and apana meet. At this point, Sakti becomes the door
of entrance to Siva.

In Sdktopdya, the central point between pramana and prameya
and in Sambhava updya, the central point between jiana and
kriya constitute the nirvibhaga or non-distinction of Siva and
Sakti.

2. This is the S@mbhava form of realization.

EXPOSITION

The power of ideation and verbalization is an aspect of the
kriya sakti of Siva. When the empirical individual considers
kriyasakti as a power of his psycho-somatic organism, he is
bound by its limitations and suffers. When he regards this
kriyasakti only as an aspect of pardsakti, the meeting point of
prana and apana, pramana and prameya, jiana and kriya,
human and divine, then he is liberated.
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Introduction to the 16th and 17th verses.

TEXT
TR QI TEqQ , AR q Jeaw, 3 sfa-
T FERTERI e AT |
TRANSLATION

Thus explaining how the individual is bound and is liberated
by pursuing the means to be described, the author again
describes the nature of bondage for its extirpation.

Verse 17 and 18

arrRasd AArsggfgataan

qIsEHA ATGEAGEA TATIZAR * 1 g0

YT 3] qIEW NI AGITREaE: |

wafagaeqrEn KT GG 1 95 0
Tanmatrodaya-ripena manoham-buddhivartina/
Puryastakena samruddhastaduttham pratyayodbhavam//17
Bhunkte paravaso bhogam tadbhivit samsared atah/
Samsrti-pralayasyasya kiranam sampracaksmahe// 18

TRANSLATION

Besieged by puryastaka which rises from tanmdtras and
exists in mind, I-feeling, and the determinative faculty, he (the
bound soul) becomes subservient and undergoes the experiences
that arise from it in the form of ideas about certain objects and
the pleasure or pain that accrues from them. Owing to the
continuance of the puryastaka, he (the bound soul) leads
transmigratory existence. We are ‘therefore’ going to explain
what causes the extirpation of this transmigratory existence. 17-18

COMMENTARY

TEXT

gaszRfeas W1 HEAT | TA T NAIG-FEAHIATANES:, I GaTat
SEAATGAT 99 G TRMATFAN R 93 FrgeareRaiwaia-

* qT TNFET AAFT AT |
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AT, T J gAAGAQ Tl | A JASHET WIART JH-gATga e~
fafaaamm: datq-aagmifaasmmeants wRoasifaear  Eonfa
Slegwfa F | FATHARCISE JUSERETE AT A fereean 4 wFe wa
JHEFRATAAITOI faT: T FI-0F 0, gaIE  NHewy @
WAEIRG W, qAT GuEeAy wEeuste wad sfrarfeea: 1
‘TRAEEE g (Mo o 3131939 ) W adwm-
SUEE 095 1
TRANSLATION

He undergoes the experiences arising from the puryastaka.
Since there arises the experience of pleasure, etc. through the
ideas, therefore, on account of the emergence of these
ideas, the bound soul becomes subservient i.e. through the
association of words, he is, at every step, driven hither and
thither by Brghmi and other goddesses. He is not independent
like the fully awakened yogi.

Owing to the continuance of that puryastaka, the residual
traces of cravings and desires lying submerged in it are
awakened again and again and thus he transmigrates from one
form of life to another, getting bodies suited for the appropriate
experiences of those lives, Thus he assumes and gives up body
after body (i.e. at each birth he assumes a body and at each
death, he gives it up).

As it is so, therefore we are going to explain immediately the
cause i.e:the easy means of the extirpation of the transmigratory
tendency of this individual besieged by the puryastaka through
the total extermination of the impurities inherent in it. The
author has himself described the means in this treatise. The use
of the present tense here conveys the sense of both <past’ and
<future’ according to the satra of panini, «The present tense is
optionally used to indicate the near (immediate) past or future.”

EXPOSITION

These two verses are very important inasmuch as they give
the rationale of the transmigratory life of the bound soul. The
previous verses say that on account of the play of Mdya Sakti,
the soul loses its pristine jAidna and kriya sakti and comes to
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have only limited knowledge and limited power of action.
Secondly, he falls a prey to the veiled powers that arise from
the multitude of words. In his present life, he acquires ideas
through his experience of sense-objects, and education, but these
ideas are not possible without words. So ultimately words come
to acquire tremendous influence over his life.

Now verses 17 and 18 tell us how the future destiny of the
individual is determined. In this the puryastaka plays the most
important role. Man is a very complex being. He has not only
a physical body but also a subtle one known as puryastaka
which consists of the five ranmatras or the subtle aspects of the
gross physical objects and buddhi, manas and ahamkara. The
impressions of our desires and thoughts are deposited in this
puryastaka. When a man dies, it is only his physical body that
is dissolved. The puryastaka remains as the subtle vehicle of the
soul after his death. As has already been said, it contains the
residual traces of the desires, etc. of the previouslife. The desires
and ideas deposited in the puryastaka are not inert elements but
tremendous psychic forces seeking expression. So in the next life,
man gets a body suited for the expression of the desires, etc.,
deposited in the puryastaka and is born in an environment
suited for that expression.

The puryastaka plays a double role. In the present life, our
ideas are formed according to our interests, and desires. The
puryastaka is the repository of our interests and desires. As
verse 17 says, raduttham pratyayodbhavam, i.e. our ideas are
largely determined in the present life by the constitution of our
puryastaka, and our future life is wholly determined by our
puryastaka. Thatis why Ksemaraja says, Puryastakatmakama-
locchedanena tasya (samsytek) vinasah ie. <The transmigratory
existence can be stopped by the extermination of the impurities
of the puryastaka.”

Introduction to the 19th Verse

TEXT

gaq Sfoaeas o garewd  ferrate—



170 Spanda-Karikas
TRANSLATION

While substantiating the above, the author sums up the sense
of what has been said in the first verse :

Verse 19

qIT AFA dEFEAI aeq qqLAt |
fraegrilaqadfa aazassa< #3g u e n

Yada tvekatra samriudhas tada tasya layodayau/
Niyacchan bhoktrtam eti tatascakresvaro bhavet// 19

TRANSLATION

When, however, he is firmly rooted in that supreme Spanda
principle, then bringing the emergence and dissolution of the
puryastaka entirely under his control, he becomes the real
enjoyer and thenceforth the lord of the collective whole of
the Saktis.

COMMENTARY
TEXT

T GV qIATAERERNeTgEd:  qfcaiea) gwe qort-
AT TgaTd  ERiaadan €6 auiaseeanat wata, aa
et st fasen, syngatitagn gFERT agae: &-
W, g &1 9 g9 Wagamta auffraraanasig-saema
QUATHTIAT AAHE SEAfWATRuTEeTRas | qasd Sengatiieed
nfeeram ErfafraepadsfuafaEg « s e 9 [ -
@RATAIAA qTAE | UF R IEgRAgarE T qa
mmngﬂuﬁuﬁmwrﬁmﬂfamsﬂwwg
woarats:, gfa foem a

gfa sireraford fanfaearaeqatar feaee: aama: )

TRANSLATION

When, however, he, by constant practice of the means that
havs been taught of entering into the highest principle, becomes
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fully and unswervingly established in the Spanda principle, which
is the perfect I-consciousness i.e. when he becomes identical
with it then he can bring under his control the emergence and
the dissolution of the puryastaka referred to in the previous
verse and through it also of the universe by means of the
introversive and extroversive meditation, and in accordance
with the principle established in the first verse, he, by bringing
about the manifestation and dissolution of the universe by
means of the one essential nature which is Saskara becomes
the Supreme Enjoyer, and thus by assimilating to himself all
the objective categories from the earth upto Siva by the process
of recognition rises to the status of the Supreme Experient that
he was already (satim eva). Thenceforward he becomes the lord
of the saktis referred to in the first verse i.e. of the collective
whole of the rays of his essential Self. In other words, he attains
to the highest lordship in this very body.

Thus the glorious Vasugupta, showing the sameness of the
great reality both in the beginning and end of the book, brings
out the importance of this S@stra as the essence and crown of
the entire secret doctrine of Saivism. May there be good to all.’

In this Spandanirnaya, this is the third section entitled
Vibhitispanda.

EXPOSITION

This verse describes the end of the journey. A spark of the
Divine flame descends into matter and forgets its divine origin.
Like an exile it wanders into distant lands and in different forms.
At the human stage, it acquires the gift of speech and mentation.
It has now reached a definite station in the evolutionary march.
The human being as now known sows his wild oats, reaps the
consequences and learns the inexorable laws of life in the bitter
school of experience. A time comes when he is filled with
nostalgia, and now begins his journey homeward. He has not to
go far. He has only to throw off the mask of the pseudo-I and
enter his essential, real I, which is the Spanda, the heart-beat of
Siva. He now becomes what he always was. The universe is no
longer a foreign land. The I and the This, the Subject and the
object become one. That is an experience for which there is no
word in the human language.
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Section 1v

INTRODUCTION
TR Gt iR TRAR o e @it
TRANSLATION

In the end of the book, the author, by means of a double
entendre lauds the Spanda state as well as the power of the
word of his guru (teacher).

Verse 1

wgEmaEtfaagaamarfai |
T7? fafaamdaat fa=ai af gewram u g

Agadhasam$ayambhodhi-samuttarapatarinim/
Vande vicitrarthapadam citrim tam gurubharatim// 1

TRANSLATION

I pay my homage to that wonderful speech of my gurz which
is like a boat for crossing the fathomless ocean of doubt and is
full of words which yield wonderful meaning (in the case of the
guru).

I offer my reverential prayer to Spanda in the form of para vak,
the Supreme divine I-consciousness which is full of wonderful
transcendental bliss, and which acts like a boat in crossing the
fathomless ocean of doubt regarding my essential nature (in the
case of Spanda in the form of paravak).

COMMENTARY
TEXT

qaEEmTRT W TR ‘et aafagean’ (fao wo o) gfa feamm
fragmmftagaaEeT | 9w T3 R wE
WA = AT, qA1 AR avatgArraast fie faat-dt-
ACARCHTCET Fea-HA egeeean FRIGUIN | 37 F FAEATY FPE-



Section 4 173

AR A ORI AT WA TS - Ao amut st af  §AEe
m@*ﬁfwlqﬁaﬁwﬂmgﬁﬁu-m—mﬁm
fafaa: ageg: v ga faraaawwifaee aRraw ar arfot
dtfea anfreqwaenfa dsaw | wan fafearaift arreReTORIS
wqaTf qreraTaEf awdt TEEE aw ou o q N

TRANSLATION

‘Tam’ (that) means that uncommon goddess who, in accord-
ance with the view that “Sakti is the door of entrance into
Siva,” acts as an dcdrya (teacher), inasmuch as she is the means
of entry into the state of Siva. Moreover ‘gurum’ means
mahatim or supreme, mahatim bhdratim therefore, means
pard vak, the Supreme Power of Sound (of the Divine). She is
called ‘supreme’ inasmuch as she encloses within her embrace
pasyanti etc.

Gurubhdrat! also means <‘the exhortative speech of the
teacher’. «Citram’ means ‘wonderful’ in the case of the teacher,
and of the form of transcendental bliss’ in the case of paravak.
‘Yande’ means <I pay homage’ in the case of the teacher, and ‘I
enter it, because it is the Supreme’ in the case of paravak. And
I make my reverential salutation to her with all eagerness who,
because of her gleaming presence in all states (i.e. pasyanti,
madhyama and vaikhari) throws a hint of essential reality and I
make her favourably disposed towards me in order that I
may enter into her who is always immersed in the awareness of
the essential nature.

How is that Bharati ? Who is like a boat for crossing
successfully the fathomless, uncrossable ocean of stains of doubt
viz. the absence of certainty regarding the Supreme I’ This
doubt is called ocean because of its expansiveness. She
is like a boat because she enables one to cross this
ocean in the right manner. This simile is applicable in both
cases.

Vicitra-arthapadam in the case of paravak means <one
whose stages of rest (in the form of Samadhi) display wonder-
ful states of bliss’; in the case of the teacher’s speech, it means
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«that which has wonderful words and meanings arranged
in a pleasant order”.

Introduction to the 2nd Verse

TEXT

ST AT ATAATaaATaA:  Saqaq,  qgaaaat
AR Aeaed frewafa weawR:

TRANSLATION

By mentioning his name celebrated owing to his greatness,
encouraging the seekers (of knowledge) by their respectful
regard for him, the author describes the great reward which this
Sastra yields when it is kept secret.

Verse 2

AEEATAAFARTSAAGA GFIFTATATATZR: |
ageaategam fz wafa azr gddiwea n

Labdhvapy alabhyam etaj jianadhanam hrdguhantakrtanihiteh/
Vasuguptavac chivaya hi bhavati sada sarvalokasya// 2

TRANSLATION

As on the attainment of this treasure of knowledge which is
difficult of attainment, and on its being well preserved in the
cave of the heart, it has been for the good of Vasugupta, so
also on the attainment of this treasure of knowledge difficuit of
attainment and on its being well preserved in the cave of the
heart, it would always be for the good of all.

COMMENTARY

TEXT

QATOTEATRRASATRG TR aRgr g e vaa q-gesna e
ferarasEmERTSTETTg! aameaE-faa g fAfefa: waman
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I FEieEd AU, o @ER: siagneanfaamer aaad
afseam a@, asEfemfdfmmeRaarrEasafe ggaEna-
FaffgadeRamiasE Tuaa: gesfage @ wawgaa: aa fam
vafa frargaEwtarawEaRRTamE @gea gfa fmmm ul
gt fafoom e @ e
N gefe Afwm gEEeeEfa o
WA @af  FuRRseRgtany
FfermragufAgomRaTRmEEa: 1oq N
FrmE e feafaraeaan
faqa eqegaed @Y T AY, WA g 0} U
fasimem: @y @ Ewe g o
wnfeanammta: foaefaor: o 3 o
qET:  @free S a| |
foifd smoea ewrafeemaEA: 0¥
ant A fewoidnfawar adfadd i
sepTHamTEATS awi A W e |
q areatfeagiaon  wgfm:  siwcfvamd
A wEnfugar: b gAiE quimDTsa™ 0 % 0
franfefomamt famafaaa giseafawa:
rgraTTEfeafarmemtatanay:
Tufgw oo wEewfowEt faoad
qY: dfaceard FETEREEAEaEATT: 0§ N
SU It S e s
Ffa: SMvcafmmErafrere rgrRrEaaadsiwefEaRraTaRal-
qaeren seaeEfa foay u

TRANSLATION

This knowledge described by the §astra is a treasure inasmuch
as it is the means for the attainment of the highest aim of
human existence. Though it is difficult of attainment, Vasugupta
obtained it on the surface of a rock as the essence of Sankara’s
instruction in a dream.

The meaning of hrdguhantakrianihiteh is the following: Hrt
or heart is of the nature of prakasa (light) or consciousness and
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vimarsa or awareness of the consciousness. This heart or prckasa-
vimarsa is like a cave, for like a cave it provides room for entry
into the all-of-reality. The whole phrase means <of him who has
established himself with certainty in this cave of the heart’ i.e. of
Vasugupta. Just as this treasure of knowledge was for the good
of the teacher, named Vasugupta, so it will be for the good of
all, for there is no restriction of rules governing the recipient of
this knowledge. When they preserve it carefully in the cave of
their heart and guarding it against those who have not got the
same fairh, assimilate it fully by firm realization, then it would
always be for their good. ‘For their good’ means ‘for the
acquisition of the competence of entry into their real nature
which is always Saitkara’. May there be good to all!

Concluding Remarks by Ksemardja

Though there is no end to the number of commentaries on
this Sastra, and though there are intelligent people, yet they are
mostly superficial by nature, but they who are competent, who
are intelligent swans and are skilled in grasping the essence,
know the special merit of my commentary. My teacher could
not put up with being bracketed with the numerous other
ordinary run of commentators, so he did not write any com-
mentary on Spanda-Sastra. 1 have previously expressed a bit of
my special point of view in Spanda-sandoha. Today, owing to
the fervent entreaty of my pupil named Sira who has
experienced entry into the power of Rudra, who is Siva Him-
self, I, Khemardja, have given conclusive explanation with the
help of the splendid detailed exposition of my teacher.

They are not qualified for the study of this Sastra whose
intelligence is not purified by the teaching of right sort of
teachers, whose doubt has not been shattered by the esoteric
teaching of Saiva discipline, and who, being of tender intellect,
have not tasted previously the nectar of Pratyabhijiia. This may,
however, be enjoyed by the other high-souled ones.3

All glory to this Supreme Creative Pulsation (Spanda) of
consciousness which is the abode of flashing, unparalleled delight,
whose majesty of path extends to far-reaching areas from the earth
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up to Siva, which is variegated by the display of various states
of creation, maintenance and withdrawal and of whose exten-
sion this universe is just a minute particle.®

This is the work of Ksemargja who has received instruction
from Abhinavagupta, the great devotee of the great Lord, the
grand pupil of the author of Isvarapratyabhijia.



GLOSSARY OF TECHNICAL TERMS
A4 =)

A (%) : Symbol of Siva, short form of anuttara (the Supreme)
the one letter that pervades all the other letters of the
alphabet.

Akula ; Siva or &

Akrama : Successionless manifestation of the essential nature,

Akrtrima : Natural; inartificial.

Akhyati : Primal Ignorance.

Agni (Symbolic) : Pramata — knower or subject.

Agnisomamayam : The universe which is of the nature of
pramana (knowledge) and prameya (object).

Ajfianam : The primal limitation (mala). Being inherent in
Purusa, it is known as Paurusa Ajfiana, on account of
which he considers himself as of limited knowledge and
activity.

Being in Buddhi, it is known as Bauddha Ajfiana on
account of which one forms all kinds of asuddha vikalpas
—thought-constructs devoid of essential Reality.

Aghora : The merciful Siva.

Aghora $aktis : The saktis that lead the conditioned experient
to the realization of Siva.

Adhikara : Office, prerogative, right.

Adhisthana : Substratum, support, base.

Adhisthatr : The superintending, governing, presiding principle.
Anu-One that breathes i.e. the limited, conditioned
experient,

Adhva : Course or path. Suddha Adhva is the intrinsic course,
the supramundane manifestation. A§uddha Adhva is the
course of mundane manifestation.

Anasrita-Siva : The state of Siva in which there is no objective
content yet, in which the universe is negated from Him.

Anantabhattiraka : The presiding deity of the Mantra experients

Antarmukhibhiva : Introversion of consciousness.
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Anupaya : Spontaneous realization of Self without any special
effort,

Anugraha : Grace.

Anuttara : (1) The Highest; the Supreme, the Absolute.

(2) The vowel <a’ (%).

Anusandhana : Repeated intensive awareness of the source or
essential Reality; joining the succeeding experience to the
previous one; synthetic unity of apperception,

Anusandhata : One who joins the succeeding experience into a
unity.

Anusyiita ; Strung together; connected uninterruptedly.

Apana : Inhalation.

Apavarga : Liberation.

Abuddha (Aprabuddha) : Unawakened one, one who is in
spiritual ignorance.

Abhava : Non-ens; void.

Abhinna : Non-different, identical.

Abhiyoga : Backward reference of awareness,

Amayiya : Beyond the scope of Maya.

Amiidha : Sentient.

Avadhiana : Constant awareness.

Avikalpa (Nirvikalpa) jiidna : Direct realization of Reality with-
out any mental activity.

Avikalpa (Nirvikalpa) pratyaksa : Sensuous awareness without
any perceptual judgement, unparticularised awareness.

Aviveka : Non-awareness of the Real,

Avyakta : Non-manifest.

Asuddha vidya : Knowledge of a few particulars, empirical
knowledge.

Avastha : State.

Asat : Non-being,

As$uddhi : Impurity, limitation.

Ahamkara : I-making principle, I-feeling of the empirical self.
Ahanta : I-consciousness.

A4 (=)

Anava upaya : The yoga whereby the individual utilizes his
senses, prana and manas for Self-realization. It is also
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known as Adrava yoga, Bhedopaya and Kriydyoga or
Kriyopdaya.

Anava samive$a : Identification with the Divine by the above
means,

Anava mala : Primal limiting condition which reduces universal
consciousness to a jiva (an empirical experient).

Atma-labha : Realization of Self,

Atma-viéranti : Resting in the Self.

Atma-vyapti : Realization of the Self without the realization of
the all-inclusive Siva-nature.

Ananda : Bliss; the letter <3°, symbolizing sakti.

Ananda upiya : Realization of Sive-nature without any yogic
discipline. Also known as Ananda yoga or Anupdya.

Abhoga : Expansion; camatkdra or spiritual delight.

I (%)

Iccha : Will; Representing the letter <€’ (i).

Ichhopaya : Sambhava upaya, also known as Iccha yoga.

Ichha-§akti : The inseparable innate Power of Parama Siva
intent on manifestation; that inward state of Parama Siva
in which jfigna and kriya are unified; the predominant
aspect of Sadasiva.

Idanta : This-consciousness; objective consciousness.

Indu : Prameya or object; apana; kriya $akti.

Isvara-tattvd : The fourth rattva, counting from Siva. The con-
sciousness of this tattvais <This am I'. Jfidna is predomi-
nant in this tattva.

I§vara-bhattaraka : The presiding deity of the Mantresvaras
residing in févara tattva.

U @®
Uccara : A particular technique of concentration on Pripa

$akti under Anava Upaya.

Ucchalatti : The creative movement of the Divine ananda
bringing about manifestation and withdrawal.

Udaya : Rise, appearance, creation.

Udana : The vital vayu that moves upwards. The Sakti that
moves up in Susumna at spiritual awakening,
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Udyama : The sudden spontaneous emergence of the Supreme

I-consciousness.

Unmesa : Lit. Opening of the eye.

(1) From the point of view of svabhava or the essential
nature of the Divine, it means the emergence of the
Divine I-consciousness.

(2) From the point of view of manifestation, it means the
externalizing of Iccha $akti, the start of the world
process.

(3) From the point of view of Saiva yoga, it means the
emergence of the spiritual consciousness which is the
background of the rise of ideas.

(4) Representing the letter u’.

Upalabdhr : The Experient, knower or subject.
Upalabdhi : Cognition, awareness.

U (3)

Ordhva mirga : Upward path; susumna.

Ka (%)

Kaficuka : The coverings of Maya, throwing a pall over pure
consciousness and converting Siva into jiva. They are
(1) Kala, (2) (asuddha) Vidya, (3) Raga, (4) Niyati and,
(5) Kaila.

Karana : The means of jiiana and kriya—

Antahkarana, the inner psychic apparatus and bahiskarana,
the external senses.

Karanes$vari : Khecari, gocari, dikcari and bhiicari cakra.

Kartrtva : The state of being the subject.

Karmendriya : The five powers and organs of action—speaking
(vak), handling (hasta), locomotion (pdda), excreting
(payu), sexual action (upastha).

Kala : (1) The Sakti of consciousness by which all the thirtysix
principles are evolved, (2) Part, particle, aspect, (3)
Limitation in respect of activity (kificitkartytva) (4) The
subtlest aspect of objectivity, viz; Santyatita, Santa, Vidya,
Pratistha, and Nivrtti.

Kalacakra ; Matrcakra, Sakticakra, Devicakra, the group of
letters from <a’ to ‘ksa’.
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Kala $arira : That of which the essential nature is activity;
Karma mala.

Ka (#7)
Karana : Cause.
Karya : Effect; objectivity.
Karma mala : Mala or limitation due to karma.
Kala adhva : Temporal course of manifestation, viz., Varna,
mantra, pada.
Kala tattva ; Time— past, present and future, determined by the

sense of succession, N
Kala Sakti : The power of the Divine that determines succes-
sion.
Ku (3)

Kundali or Kundalini : The creative power of Siva;a distinct
§akti that lies folded up in three and a half folds in
Miiladhara,

Kumbhaka : Retention of prana.

Kula : All-transcending light of consciousness; §akti manifesting
herself in 36 tattvas.

Kulamnaya : The Sakta system or doctrine of realizing the
Supreme by means of all letters from (2) to (ksa).

Kulamarga : The discipline for attaining to the all-transcending
light of consciousness; Sambhava upaya.

Kra (%)

Krama : Realization of the Supreme by means of purification
of vikalpas (determinate ideas) through successive stages
(Krama). Krama employs $aktopaya. It is also known as
Mahanaya or Mahartha dar$ana.

Krtrima : Constructed by vikalpa or determinate idea; pseudo-
reality.

Kriya yoga : Anava upiya, also known as kriyopaya.

Kriya Sakti : The power of assuming any and every form
(Sarvakarayogitvam kriyasaktik).

Krida : Play or sport of the Divine.

Ksa (=)
Ksetrajiia : The empirical subject.
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Ksobha : Identification of the Self with the gross or the subtle
body.

Kha (®)

Khecari : Sub-species of Vame$vari $akti, connected with the
pramati, the empirical self. Khecari is one that moves in
kha or the vast expanse of consciousness.

Khecari cakra : The eakra or group of the Saktis that move in
the expanse of consciousness of the empirical subject.
Khecari Mudra : The bliss of the vast expanse of spiritual

consciousness, also known as divya mudra or Sivavastha
(the state of Self).
Khyiti : Jiiana; knowledge; wisdom.

Ga (M)

Gaganangana : Cit Sakti, consciousness power.

Garbha : Akhyati, primal ignorance, Mahamaya.

Gunatraya : The three genetic constituents Sattva, rajas, tamas.

Gocari : Sub-species of Vame$vari, connected with anrahkarana
of the experient. ‘Go’ means ‘sense’. Antahkaranpa is the
seat of the senses; hence Gocari is connected with
antahkarana.

Granthi : Psychic tangle; psychic complex.

Grahaka : Knower, Subject; Experient.

Grahya : Knowable; object of experience.

Gha ()
Ghora $aktis : The Saktis or deities that draw the jivas towards
worldly pleasures.
Ghoratari §aktis : The Saktis or deities that push the jivas
towards a downward path in samsara.
Ca (&)
Cakra : The group or Collective whole of Saktis.
Cakredvara : The master or lord of the group of saktis.
Candra : Prameya or object of knowledge, the apdna prana or
nadi (channel or nerve).
Camatkara : Bliss of the pure I-consciousness; wondrous delight
of artistic experience.
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Caramakala : The highest phase of manifestation known as

Santyatita or Santatjta kala.
Ci ()

Cit : The Absolute; foundational consciousness; the conscious-
ness that is the unchanging principle of all changes.

Citta ; The limitation of the Universal Consciousness manifest-
ed in the individual mind, the mind of the empirical
individual,

Citi : The consciousness-power of the Absolute that brings
about the world-process.

Cidananda : (1) The nature of ultimate Reality consisting of
consciousness and bliss (2) The sixth stratum of ananda
in uccara yoga of anava upaya.

Ce ()
Cetana : Parama Siva, Self, Conscious individual.
Cetya : Knowable, object of consciousness.
Cai (%)
Caitanya : The foundational Consciousness which has absolute
freedom of knowing and doing, of jiigna and kriya Sakti.
Cha (®)
Cheda : Cessation of prana and apdna by sounding of anacka
(vowel-less) sounds.
Ja (%)
Jagat : The world process.
Jagadananda : The bliss of the Self or the Divine appearing as
the universe, the bliss of the Divine made visible.
Ja ()
Jagrat avastha : The waking condition.
Jagrat jiiana : Objective knowledge common to all people in
waking condition.
Jagrat : Esoteric meaning—Enlightenment, undeluded awakening
of consciousness at all levels.
Ji (sir)
Jiva : The individual soul, the empirical self whose conscious:
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ness is conditioned by the samskaras of his experience and
who is identified with the limitations of his subtle and
gross constitution.

Jivanmukta : The liberated individual who, while living in the
physical body, is not conditioned by the limitation of his
subtle and gross constitution and believes the entire
universe to be an expression of Siva or his highest Self.

Jivanmukti : Experience of liberation while still living in the
body.

Jia (dm)

Jiiana : Spiritual wisdom; limited knowledge (which is the
source of bondage).

Jiiana yoga : Sakta upiya.

Ta (¥)

Tattva : Thatness; principle; reality, the very being of a thing.

Tattva-traya : The three tattvas, viz; Nara, Sakti and Siva or
Atma, Vidya, and Siva.

Tatpurusa : One of the five aspects of Siva.

Tanmatra : Lit., that only; the primary elements of perception;
the general elements of the particulars of sense-perception,
viz., $abda, sparsa. ripa, rasa, gandha.

Tamas : One of the constituents of Prakrti, the principle of
Inertia and delusion.

Tarka $astra : Logic and Dialectics.

Tu (3)

Turiya or Turya : The fourth state of consciousness beyond the
states of waking, dreaming and deep sleep and stringing
together all the states; the Metaphysical Consciousness
distinct from the psychological or empirical consciousness;
the saksi or witnessing consciousness; the transcendental
Self,

Turiyatita or Turyatita : The state of consciousness transcend-
ing the turiya, the state in which the distinction of the
three, viz., waking, dreaming and deep sleep states is
annulled; that pure blissful consciousness in which there
is no sense of difference, in which the entire universe
appears as the Self.
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Tri (fa)

Trika : The system of philosophy of the triad—Nara, Sakti and
Siva or (1) para, the highest, concerned with identity, (2)
pardpara, identity in difference, and (3) apara, difference
and sense of difference.

Trika (Para): Prakasa, Vimarsa and their Samarasya.

Trika (Parapara): Iccha, Jiiana and Kriya.

Da (2)
Dar$ana : Seeing, insight; system of philosophy.
Di (fg)
Dik : Space.
Dikcari : Sub-species of Vame$vari, connected with bahiskaranas
or outer senses,
Divya Mudra : Khecari mudra.
D1 (@)

Diksa : (1) The gift of spiritual knowledge (2) The initiation
ceremony pertaining to a disciple by which spiritua]
knowledge is imparted and the residual traces of his evil
deeds are purified.

De (?)
Desa : Space.
De$a adhva : Spatial course of manifestation, viz., Kala, tattva,
bhuvana.
Dha (=)
Dharana : (1) Meditation, (2) The letters, ya, ra, la, va (7, T,
@, 7).

Dhruva : (1) Anuttara stage, (2) The letter ‘a’ (a1).

Dhyana yoga : The highest dharana of anava upaya in which
pramdna (knowledge), prameya (object of knowledge) and
pramitd (knower) are realized as aspects of Samvid or
foundational consciousness.

Dhvani yoga : A dharana of anava upaya consisting of concen-
tration on anahata nada (unstruck sound) arising within
through prana sakti, This is also known as Varna yoga.
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Na (ar)

Nada : (1) Metaphysical—The first movement of Siva-$akti
towards manifestation, (2) In yoga—The unstruck sound
experienced in susumna,

Ni (fr)

Nigraha krtya : Siva’s act of Self-veiling.

Nibhalana : Perception; mental practice.

Nimesa : Lit., closing of the eye-lids, dissolution of the world;
(1) the inner activity of spanda by which the object is
merged into the subject; (2) the dissolution of the
Sakticakra in the Self; (4) the involution of Siva in
matter.

Nimilana Samadhi : The inward meditative condition in which
the individual consciousness gets absorbed into the univer-
sal consciousness.

Niyati : Limitation by cause-effect relation; spatial limitation,
limitation of what ought to be done and what ought not to
be done.

Nirvapa : Dissolution in Sinya; liberation.

Nirvikalpa : Devoid of all thought-construct or ideation.

Nirvyutthina Samadhi : Samadhi (absorption into the Univer-
sal consciousness) which continues even when one is not
engaged in formal meditation.

Pa (3)

Paficakrtya : The ceaseless five-fold act of Siva, viz. manifesta-
tion (s7sti), maintenance of manifestation (s¢hiti), withdra-
wal of manifestation (sarhdra), veiling of Self (vilaya or
pidhana), Grace (anugraha), or the five-fold act of
abhdsana, rakti, vimarsana, bijavasthapana and vilapana
(See Pratyabhijfiahrdayam, satra 11).

Paficamantra : I§ana, Tatpurusa, Sadyojita, Vimadeva, and
Aghora.

Paificavaktra—Do—

Paficadakti : The five fundamental $akris of Siva, viz., Cit,
Ananda, Iccha, Jiana, and Kriya.

Pati : The experient of Suddha adhvi; the liberated individual.

Pati daga : The state of liberation.

Para : The Highest, the Absolute.
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Para pramatr : The highest experient; Parama Siva.

Parama Siva : The Highest Reality, the Absolute.

Pardpara : The intermediate stage, both identical and different,
unity in diversity.

Paramartha : The highest reality, essential truth; the highest
goal.

Paramar§a : Seizing mentally; experience; contemplation,
remembrance.

Paravak : The vibratory pulsation of the Divine Mind that
brings about manifestation, Logos; Cosmic Ideation;
Spanda.

Parasakti : The Highest Sakti of the Divine, Citi.

Parinama : Transformation.

Pasv : The empirical individual bound by avidyd or spiritual
nescience,

Pasu matarah : Mahe§vari and other associated $aktis—active in
the various letters, controlling the life of the empirical
selves,

Pasyanti : The Divine view in undifferntiated form; Vak-$akti,
going forth as seeing, ready to create in which there is no
difference between vacya (object) and vdacaka (word).

Pasa : Bondage.

Pidhana Krtya : The act of Self-veiling, same as vilaya.

Pumstattva or Purusatattva : Pa$u pramati; jiva; the empiri-
cal self,

Puryastaka : Lit; the city of the group of eight i.e. the five
tanmatras, buddhi, ahankara and manas; the siksma
Sarira (subtle body).

Parnatva : Perfection.

Piirpahanta : The perfect I-consciousness; mnon-relational
I-consciousness.

Praka$a : Lit., Light, the principle of Self-revelation; conscious-

ness; the principle by which every thing is known.

Prakrti or Pradhana : The source of objectivity from buddhi
down to earth,

Prama : Exact knowledge.

Pramana : Knowledge, means of knowledge.

Pramatr : Knower; Subject: Experient.

Prameya : Knowable; object of knowledge, object.
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Pratha : To expand; unfold; appear; shine.

Pratha : The mode of appearance.

Pratibha : (1) Ever creative activity of consciousness; (2) The
spontaneous Supreme I-consciousness, (3) Para §akti.
Pratimilana : Both nimilana and unmilana samadhi i.e. turning
of the consciousness both withini.e. into Siva and outside
i.e. the Sakti of Siva, experience of divinity both within

and outside.

Pratyabhijfia : Recognition.

Pratyahara : (1) Comprehension of several letters into one
syllable effected by combining the first letter of a sitra
with its final indicarory letter, (2) In yoga, withdrawal of
the senses from their objects.

Pratyavamarsa : Self-recognition.

Pralaya : Dissolution of manifestation.

Pralayakala or Pralayakevali : One resting in Mayatattva, not
cognizant of anything; congizant of §linya or void only.

Prasara : Expansion; manifestation of Siva in the form of the
universe through His Sakti.

Prana : Generic name for vital power; vital energy; specifically
it is the vital vayu in expiration.

Prapa-Pramatd : The subject considering prana to be his Self.

Prapa-bija : The letter ka (3).

Pranayama : Breath control.

Prasada : The mantra sauj (&}:).

Prthivi ; The earth tattva. Pau (at)

Paurusa ajiiana : The innate ignorance of Purusa regarding his
real Self,

Paurusa jiiana : Knowledge of onme’s Siva nature after the
ignorance of one’s real Self has been eliminated.

Ba ®)

Bandha : (1) Bondage, (2) Limited knowledge, (3) Knowledge
founded on primal ignorance; (4) Yogic practice in which
certain organs of the body are contracted and locked.

Bala : Cid-bala, power of Universal Consciousness or true Self,

Bindu or Vindu ; (1) A point, a metaphysical point, (2) Un-
divided Light of Consciousness, (3) The compact mass of
$akti gathered into an undifferentiated point ready to create
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(4) Parah pramata, the Highest Self or Consciousness, (5)
Anusvara or nasal sound in w§ indicated by a dot on the
letter g, suggesting the fact that Siva in spite of the mani-
festation of the universe is undivided: (6) A specific teja
or light appearing in the centre of the eye-brow by the
intensity of meditation, (7) A drop of semen.

Bahirmukhata : Externalization, extroversion.

Brahma : In Sankara Vedanta—Pure foundational consciousness
without activity; unlimited knowledge without activity. In
Saiva Philosophy—Pure foundational consciousness full of
svatantrya $akti, i.e. unimpeded power to know and do
any and every thing, parama Siva.

Brahma nadi : Susumna or the central pranic channel or nerve.

Brahmanirvina : Resting in pure jiana tattva, devoid of acti-
vity; the state of Vijiidnakala.

Brahmarandhra : The Sahasrara cakra.

Brahmavada : Sankara Vedanta.

Bija : (1) The active Light of the highest Sakti which is the
root cause of the universe (2) Vowel (3) The mystical
letter forming the essential part of the mantra of a deity.
(4) The first syllable of a mantra.

Buddha : One awakened to the light of consciousness.

Buddhi : The ascertaining intelligence; the intuitive aspect of
consciousness by which the essential Self awakens to
truth,

Buddhindriya : The five powers of sense-perception, viz.,
smelling, tasting, seeing, feeling by touch, hearing, also
known as jiidnendriya.

Baindavi kala : Baindavi—pertaining to Bindu or the knower,
kala—will power. Baindavi kala is that freedom of Parama
Siva by which the knower always remains as the knower
and is never reduced to the known, svatantrya Sakti.

Bauddha ajiiana : The ignorance inherent in Buddhi by which
one considers his subtle or gross body as the Self on
account of asuddha vikalpas.

Bauddha jiidna : Considering oneself as Siva by means of
Suddha vikalpas.
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Bha (%)
Bhakti (apara) : Devotion; intense feeling and will for being
united with Siva.
Bhakti (para) the constant feeling of being united with §iva and
the supreme bliss of that consciousness.
Bhava : Transmigratory existence.

Bha (wv)
Bhiva : Existence both internal and external; object.
Bhiavana : The practice of contemplating or viewing mentally
oneself and everything else as Siva; jiiana yoga; Sikta

upaya; creative contemplation, apprehension of an inner,
emergent divine consciousness.

Bhu (%)
Bhuvana : Becoming; place of existence; abode. There are 108
bhuvanas.
Bha (%)

Bhiita : Gross physical element.

Bhiicari : Sub-species of Vamesvari, connected with the bhavas
or existent objects.

Bhiimika : Role.

Bhai (%)

Bhairava (apara) : Siddhas who have unity-consciousness and
consider the whole world as identical with Self.

Bhairava (para) : Parama Siva; the Highest Reality; This is an
anacrostic word, bha, indicating bharana, maintenance of
the world, rg, ravana or withdrawal of the world, and
va, vamana or projection of the world.

Bhairava or Bhairavi mudra : This is a kind of physical condi-
tion brought about by the following practice :

«Attention should be turned inwards; the gaze should be
turned outwards, without the twinkling of eyes.”

Bhairava samapatti : Identity with Parama Siva.

Bho (=)
Bhoga : Experience, sometimes used in the narrow sense of
enjoyment.
Bhokta : Experient.
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Ma (®)

Madhya : (1) The Central Consciousness, the pure I-conscious-
ness, (2) The susumna or the central pranic nadi.

Madhya dhama : The central nadi, also known as brahmanadi
Or susumna.

Madhyama : Sabda or sound in its subtle form as existing in
the antah-karana, prior to its gross manifestation.

Madhya$akti : Samvit-§akti, the Central Consciousness-power.

Manas : That aspect of the mind which co-operates with the
senses in building perceptions, and which builds up images
and concepts, intention and thought-constructs.

Mantra : (1) Sacred word or formula to be chanted (2) In
Saktopaya, that sacred word or formula by which the
nature of the Supreme is reflected on as identical with the
Self. It is called mantra, because it induces manana or
reflection on the Supreme and because it provides trana
or protection from the whirligig of transmigratory life, In
Saktopaya, the Citta itself assumes the form of mantra.
(3) The experient who has realized the suddha vidya tattva.

Mantra-mahe§vara : The experient who has realized Sadasiva-
tattva.

Mantra-virya : The perfect and full I-consciousness; Siva-
consciousness; the experience of paravak, the energy of the
mantra of I-consciousness.

Mantre§vara : The experient who has realized I$vara tartva.

Manthana Bhairava : Bhairava that churns ie. dissolves all
objects into Self-consciousness; Svacchanda Bhairavah.

Marici : Sakti.

Mabhartha : The greatest end; the highest value; the pure-
I-consciousness, the Krama and Kaula discipline.

Mahamantra : The great mantra of pure consciousness, of
supreme I-consciousness.

Mahamaya (apara) : The state below suddha vidya and above
Maya in which resides the vijAanakala.

Mahiamaya (para) : The lower stratum of Suddha vidya in which
reside the vidyesvaras who, though considering themselves
as of the nature of pure consciousness, take the world to
be different from the Self.
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Mahinaya : Krama discipline.

Mahahrada : The highest, purest I-consciousness. It is called
mahahrada or the great lake because of its limpidity and
depth.

Ma (um)

Matrka : (1) The little unknown mother, the letter and word-
power which is the basis of all knowledge. (2) The
paravak Sakti that generates the world.

Mitrka-cakra : The group of $aktis pertaining to Matrka.

Madhyamika : The follower of the Buddhist Madhyamaka
Philosophy.

Maya tattva : The principle that throws a veil over pure con-
sciousness and is the material cause of physical manifesta-
tion, the source of the five kaficukas.

Miya : In Sankara Vedanta : The beginningless cause that

brings about the illusion of the world.

Mayj $akti : The S$akti of Siva that displays difference in
identity and gives rise to maya rattva; the finitising power
of the Infinite.

Maya-pramata : The empirical self, governed by Maya.

Mayiya mala : The limitation due to Maya which gives to the
soul its gross and subtle body, and brings about a sense
of difference.

Malini : Sakti of letters which holds the entire universe within
itself and in which the letters are arranged in an irregular
way from ‘na’ to ‘pha’.

Mahes$varya : The power of Mahe§vara, the supreme lord.

Maihesvaryadayah : Maheévari and other deities presiding over
the group of letters.

Mukti : Liberation from bondage; acquisition of Siva-conscious-
ness, Jivan Mukti—Liberation while living i.e. acquisition
of Siva-consciousness while the physical, biological and
psychic life are still going on. Videha-mukti-establishment
in Siva-consciousness after the mortal body has becn
dissolved.

Mu (%)

Mudra : (1) Mud (joy), ra (to give); it is called. mudra, because

it gives the bliss of spiritual consciousness or because it
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seals up (mudrapat) the universe into the being of turiya-
consciousness, (2) Yogic control of certain organs as help
in concentration.

Mudra-Krama or Krama-mudra : The condition in which the
mind by the force of samave$§a swings alternately between
the internal (Self or Siva) and the external (the world
which now appears as the form of Siva).

Mudra-virya : The power by which there is emergence of the
Supreme I-consciousness; mantra-virya; khecari state.

Me (&)
Meya (prameya) : Object.
Mo ()
Moha : Delusion by which one regards the body as the self;
Maya.
Moksa : Same as mukti.
Yo (%)

Yoga : (1) Acquisition of what is not yet acquired. (2) Commu-
nion, Communion of the individual soul with the Supreme;
discipline leading to this communion, (3) (In Pataiijali)—
Samadhi, cessation of mental fluctuation (yuji samadhau).

Yoginyah : The §aktis— Khecari, Gocari, Dikcari, Bhiicari, etc.

Yoni : (1) Womb, source, (2) The nine classes of consonants;
in the context of letters, Sakti is yoni, and Siva is bija,
(3) The four Saktis, viz. Amba, Jyesthi, Raudri, Vama,
(4) Maya $akti.

Yonivarga : Maya and its progeny; mayiya mala.

Ra (9)

Rajas : The principle of motion, activity and disharmony—a
constituent of Prakrti.

Ravi : Lit., Sun, in esoteric philosophy and yoga, pramina
(knowledge), prana.

Ra ()

Raga : One of the kaficukas of Maya on account of which there
is limitation by desire, passionate desire.
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Ru (%)
Rudra (Kailagni) : Rudra residing in the lowest plane of Nivrtti
kala.
La (=)
Laya : Interiorization of consciousness; dissolution.
Lo (sY)
Loka : Plane of existence.
Va (3)

Varga : Classes of letters like kavarga, cavarga, etc.

Varpa : (1) Letter (2) Object of concentration known as dhvani
in anavopaya; andhata nada (unstruck sound experienced
in susumna),

Va (av)

Vacaka : Word, Varpa mantra and pada.

Vacya : Object, referent, Kala, tattva, bhuvana.

Vama or Vameévari : The divine Sakti that emits (from ‘vam’
to emit) or projects the universe out of the Absolute and

produces the reverse (viama) consciousness of difference
(whereas there is non-difference-in the Divine).

Vasana : Residual traces of actions and impressions retained in
the mind; habit energy.

Vaha : Flow, channel. the prana flowing in the idd nddi on the
left, and apana flowing in the pingala nadi on the right of
susumng are together known as vaha.

Vi (fa)

Vikalpa : Difference of perception; distinction; option; an idea
as differentiated from another idea; fancy: imagination;
thought-construct.

Vikalpa-ksaya : The dissolution of all vikalpas.

Vikalpanam : The differentiation-making activity of the mind.

Vikalpa (Suddha) : The fixed idea that 1 am Siva.

Vikasa : Unfoldment; development; expansion.

Vigraha : Individual form or shape; body.

Vigrahi : The embodied one.

Vijiianakala : Experient below Suddha Vidyé. but above Maya
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who has pure awareness but no agency. He is free of
Karma and mayiya mala but not free of anava mala.

Vidya : (1) Suddha vidya tattva; (2) Unmana $akti, Sahaja Vidya
(3) Limited knowledge, a kaficuka of Maya.

Vimarsa : Self-consciousness or awareness of Parama Siva full
of jitana and kriya which brings about world-process.

Visva : The universe; the all; all (adjective).

Vi§vamaya, Vi§vatmaka : Immanent.

Visarga : Emanation, creation.

Visargabhiimi : Two dots, simultaneously representing sakti’s
external manifestation of the universe and the internal
assimilation of the same into Siva.

Ve 3)
Vedak : Experient.
Vedya : Object.

Vai (%)
Vaikhari : Sakti as gross physical word.

Vya (za)

Vyapakatva : All-pervasiveness.

Vyamohitata : Delusion.

Vyutthana : Lit; rising, coming to normal consciousness after
samadhi or meditative absorption.

: Sa (w)

Sakti : (1) The power of Siva to manifest, to maintain the mani-
festation and to withdraw it. (2) The spanda or creative
pulsation of Siva or foundational consciousness.

Sakti-cakra : The group of twelve mahakalis, the goddesses
responsible for creation, etc; the group of Saktis of
the senses; group of mantras; the group of khecari, etc.

Sakti-tattva : The second of the 36 tattvas.

Sakti-paficaka : The five foundational $aktis of Siva. viz., Cit,
dnanda, iccha, jiana, and kriya.

Sakti-pata : Descent of $akti; Divine grace by which the
empirical individual turns to and realizes his essential
Divine nature.
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$aktiman : Mahe§vara; Siva.
$abda : Sound, word.

Sabda-brahma ; Ultimate Reality in the form of cit-vibration in
which state thought and word are identical.

Sabda-rasi : The group of letters from a to ksa.
Sa (w)

Sakta-upaya : The ever-recurring contemplation of the pure
thought-construct of oneself being essentially Siva or the
Supreme I-consciousness.

Sambhava upaya : Sudden emergence of Siva-consciousness
without any thought-construct (vikalpa) by a mere hint
that one’s essential Self is Siva; also known as Sambhava
yoga or Icchopaya or Iccha-yoga.

Si (fa)

Siva ; The good; the name of the Divine in general; the founda-
tional prakdsa or divine light.

Siva (parama) : The Absolute; the transcendent divine principle.

Siva Tattva : The first of the 36 tattvas, the primal manifesta-
tion,

Su (@

Suddha Adhva : The course of extra-mundane manifestation
from Siva upto Suddha vidya.

Suddha Vikalpa : The thought of one’s self being essentially
Siva.

Suddha Vidya : The fifth tatrva, counting from Siva. In this
tattva the consciousness of both ‘I’ and ‘This’ is equally
prominent.

$a (@)

Stinya (Bauddha) : A state in which there is no distinct con-
sciousness of knower, knowledge and known; an indefin-
able state of Reality.

Siinya (§aiva) : A state in which no object Is experienced.

Siinya--pramata : The experient who is identified with the void,
pralayakala.
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Sai (&)
Saiva agama : The ten dualistic §astras, eighteen $dstras which

teach identity in difference, and sixty-four non-dualistic
Sastras expounded by Siva.

Sa ()

Sadadhva : The six forms of manifestation—three on the subjec-
tive or temporal side, viz., mantra, varpa, and pada, and
three on the spatial or objective side, viz; Kald tattva, and
bhuvana.

Sandha-bija : The four lettets =%, =, @, §—which are unable to
give rise to any other letter.

Sastha-vaktra : Lit., the sixth organ or medhra-kendra, near the
root of the rectum.

Sa (@)

Sankoca : Contraction, limitation.

Sandhina : Lit., joining, union, union of the individual con-
sciousness with the Universal consciousness through
intensive awareness.

Samghatta : Meeting; mental union; concentration,

Samvit : Consciousness; Supreme consciousness in which there
is complete fusion of prakasa and vimarsa; jiiana Sakti;
svatantrya §akti.

Samvit-devata -: From the macrocosmic point of view, Samvit-
devatas are Khecari, gocari, dikcari, and bhiicari. From
the microcosmic point of view, the internal and external
senses are said to be samvit-devata.

Samsara or samsrti : Transmigratory existence, the world-
process.

Samhara krtya : The withdrawal or reabsorption of the universe
into Siva.

Samsarin : Transmigratory being.

Sakala : All limited experients from gods down to the worm.

Sat : Existence which is consciousness,

Sattva : The principle of being; light and harmony, a consti-
tuent of Prakrti.

Sadvidya : Suddha vidya.
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Sadasdiva (Sadakhya tattva) : The third tattva, counting from
Siva. At this stage, the ‘[-experience’ is more prominent
than «this’-experience.

Samana : When the unmana $akti begins to display herself in
the form of the universe beginning with sinya and ending
with earth, then descending from the highest state of
Pramata (knowing Self), she is known as Samana inasmuch
as she has started the mentation of all phenomena (asesa-
manana-mdtra-riipatvat samand).

Samarasa : One having the same feeling or consciousness.

Samadhi : Collectness of mind in which there is cessation of
the fluctuations of the mind; mental absorption.

Samana : The vital vayu that helps in the assimilation of food
etc.,, and brings about equilibrium between prana and
apana.

Samapatti : Sometimes a synonym of samadhi; consummation;
attainment of psychic at-one-ment.

Samivesa : Being possessed by the Divine, absorption of the
individual consciousness in the Divine.

Sarvakartrtva : Omnipotence.

Sarvajfiatva : Omniscience.

Savikalpa jiiana : Knowledge which is acquired by the manas.

Sahaja : Innate essential nature.

Sahaja vidya : Knowledge of the innate essential nature, some-
times used in the sense of unmana-pure divine conscious-
ness in which mental consciousness ceases, pervasion in
Siva-consciousness.

Sa (am)

Samarasya : Unison of Siva and Sakti; identity of Conscious-
ness; identical state in which all differentiation has
disappeared.

Saksad upaya : Sambhava upaya.

Saksatkara : Direct intuitive experience of the essential Self,

Su (9)

Sugata : The Buddha.

Suprabuddha : One who has awakened to the transcendental
state of consciousness and in whom that consciousness is
constantly present.
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Susupti : Sound, dreamless sleep.
Susupti (savedya) : Sound sleep in which there remains slight
trace of the sense of pleasure, lightness, etc.
Susupti (apavedya) : Very deep sleep in which there is complete
absence of all objective consciousness.
Siiksma Sarira : The inner subtle body, puryastaka.

Si @
Stirya (symbolic) : Prana, pramana (knowledge), jiana sakti.
Siirya nadi : The Ida nadi carrying prana.
So (a)
Soma (symbolic) : Prameya or object, apdna.
Soma nadi : The Pingala nadi carrying apana.
Sau (&)
Saugata : Follower of Buddha, a Buddhist.

Stha (¥%)
Sthana-kalpana : A mode of anava upaya concerned with con-
centration on external things.
Sthiti krtya : Maintenance of manifestation.
Sthila bhiitam : Gross elements—ether, air, fire, water and
earth.
Sthiila Sarira : Gross physical body.

Spa (=)

Spanda : Throb in the motionless Siva which brings about the
manifestation, maintenance, and withdrawal of the uni-
verse; svatantrya Sakti, creative pulsation.

Spha (%)

Sphuratta : Gleam; a throb-like gleam of the absolute Freedom
of the Divine bringing about the world-process; spanda,
the light of the spirit.

Sva ()

Svatantra : The Absolute of unimpeded will.

Svacchanda : The absolutely Free Being, Siva, Bhairava.

Svapna : Dream, dreaming condition, vikalpas or fancies limit-
ed to particular individuals,
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Svariipa : Essential nature.

Svarupapatti : Attaining one’s essential nature or true Self.
Svalaksana ;: An object limited in its particular space and time.
Svasamvedana : An intuitive apprehension of Self.

Sva (=)
Svacchandya ; Absolute Freedom of the Supreme,

Svatantrya : Absolute Freedom of Will; Vimarsa Sakti.
Svatma-satkr : To assimilate to oneself; to integrate to onszself.

Sve (&)
Sveccha : Siva’s or Sakei’s own will, synonymous with
svatantrya.
Ha (@

Ha : Symbol of Sakti or divine power,
Hathapaka : Persistent process of assimilating experience to the
central consciousness of the experient,
Hr ®)
Hrdaya ; Lit., heart; the central consciousness which is the
substratum of all manifestation, citprakasa.
He (®)
Hetu : Cause.
Hetumat : Effect.

Hra (g)

Hrada : Lit; Lake; the supreme spiritual awareness, It is
called a lake, because it is clear, uncovered by anything,
deep, and infinite.

Ham (&)
Hamsa : The jiva, the soul.
Hamsajapa : The consciousness of nada-kala.
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SIVA SUTRAS

Siva siitras are considered to be a revealed book of the Yoga:
Supreme identity of the individual self with the Divine. A
long introduction, together with an abstract of t;ach sutra,
throws a flood of light on the entire system of Saiva Yoga.

PRATYABHIJNAHRDAYAM
The Secret of Self-recognition
Jardeva Singh
This work is a digest of the Pratyabhijia system of Kashmir

Saiva philosophy prepared by Ksemaraja, avmdmg all
polemics. Pratyabhijia means recognition. Jiva is Siva; by

identifying himself with his body, Jiva has forgotten his real
nature. This teaching is meant to enable Jiva to recognise his
own real self, i.e. Siva and to attain ‘at-one-ment’ with SIVA.

VIJNANABHAIRAVA OR. DIVINE
o CONSCIOUSNESS
Jaideva Singh

A classical treatise of yoga practices and philosophy according
to the Kashmir tradition of Saivism. Vijanabhairava is a very
ancient book on Yoga. It studiously eschews mechanical
worship, external rites and ceremonies and goes directly to
the heart of the problem of the union of human
consciousness with the Divine. It describes 112 types of
yoga. For this purpose, it makes full use of all the aspects
of human life—prana, manas, imagination and intuition.
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