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The Surprise of Spanda:
An Aesthetic Approach to a Phenomenology of
Transcendence (Ramakantha ad
Spandakarika 2.6 [1.22/22])

LYNE BANSAT-BOUDON
(Ecole pratique des hautes é¢tudes [EPHE], Université PSL,
Honorary Senior Member of the Institut universitaire de France)

1. Spanda and the phenomenology of transcendence

The main injunction in the Spandakarika is that ‘one should expe-
rience for oneself’ the transcendent and essential vibration of
spanda.' Due to its immediacy, this experience is a substitute for
the necessarily discursive doctrine, or, rather, completes and
crowns it. It is the only way for the yogin to have access to the inef-
fable Absolute (anakhya), which, among other names, receives
that of spanda, the archetypal vibration that the famous formula in
Tantraloka [TA] 4.184-186a strives to seize, describing it as an

Y svayam tam upalaksayet, verse 41d; and svayam evavabhotsyale, in tada kim

bahunoktena svayam evavabholsyate, verse 43cd [in this first section of the paper,
references are given to the unsegmented mula text of the Spandakarikal.

While examining Ramakantha’s Spandakarikavivyti [SpV], references are
given to his division of the maila, whereas references to the corresponding verse
in Ksemaraja’s Spandanirnaya and in the unsegmented mula text are given with-
in square brackets, for instance: SpV 2.6 [1.22/22]. While quoting Spanda-
nirnaya, it is the reverse process: references are given to Ksemaraja’s division of
the text, and references to Ramakantha and to the mula text are given within
square brackets (SpN 1.22 [2.6/22]).
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“indefinite, that is, ‘imperceptible’ movement (kimciccalana).?> In
this sense, it may be regarded, mutatis mutandis, as what I would
call a ‘phenomenology of transcendence,’ to adapt the Husserlian
theory of ‘transcendent phenomenology’ to the issues of the
Indian system.

In effect, the Spandakarika offer a very subtle analysis, which
can arguably be described as precociously phenomenological, of
the entire set of empirical phenomena, that is to say of all that
presents itself to consciousness, whether it be emotions, cognitive
processes or activities in ordinary life. This is not the place to com-
pare the differing approaches of Husserlian phenomenology and
the Spanda system. Suffice it to say that they exhibit more differ-
ences than similarities.3

I'shall only emphasize here that Indian analysis would probably
object to the Husserlian cogito because of its discursive character
(savikalpa), offering in opposition the experience of transcendent
(or nirvikalpa) spanda that appears when dualizing thoughts
(vikalpa) — which construct ordinary experiences — are abol-
ished, as we shall see.

This is why non-standard experiences are necessary in order to
achieve the realization or the recognition of the absolute (and
vibrant) principle of spanda. Only they are able to activate absorp-
tion in the ultimate nature of Reality, at least at the first stage.
What are these non-standard experiences? They may be either, as
in verse 22, extreme experiences, hyperesthesia, or experiences
that are in the range of aesthetic or sensual enjoyment.4

2. Spandakarika 22 [1.22/2.6]

My analysis of the doctrine focuses on the interpretation of verse
22 of the Spandakarika. It is famous, and even more so is its theme,

2 The entire verse reads: kimciccalanam etavad ananyasphuranam hi yat | armir
esa vibodhabdher na samvid anaya vina || ‘That [vibration (spanda)] which is imper-
ceptible movement, autonomous scintillation, is a wave in the ocean of con-
sciousness. Consciousness cannot be without it.” The entire passage (TA
4.182cd-186ab) is relevant to this topic. See Bansat-Boudon 2014. We may notice
that, if the Spanda school privileges experience above everything else, later
exegetes, those of the Pratyabhijna, attempt to demonstrate that scriptural tradi-
tion and reasoning participate equally in the construction of the doctrine.

3 I shall elaborate on this in an augmented version of this paper.

4 See infra, p. 7711.
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which highlights experiential intensity and immediacy:

atikruddhah prahysto va kim karomiti va mysan |
dhavan va yat padam gacchet tatra spandah pratisthitah ||

At the height of anger, or transported by joy, or [desperately] won-
dering what to do, or launched on a [frantic] run, whatever state
one reaches, there ‘vibration’ is well established.

The verse has scriptural sources, in particular the Vijnanabhairava
(especially verses 71, 101, and 118, quoted in the Nirnaya ad 1.225).
Later exegetic tradition will resume the content, as in S/z'vadj;,ti
(1.9-10)® and Tantraloka 4.182b-186.7

5 See, for instance, VBh 118: ksutadyante bhaye soke gahvare va ranad drute [var.:
varanadrute, or: varane rane] | kutuhale ksudhadyante brahmasattamayi dasa ||, ‘The
condition of Brahmic existence occurs at the beginning and the end of sneezing,
in terror and in sorrow, when [hanging]| over a precipice, when fleeing from the
battlefield, in a moment of curiosity, at the beginning or the end of hunger.’

6 Sivadggﬂ 1.9-11cd: sa ca dysya hyduddese karyasmaranakalatah | praharsa-
vedasamaye darasamdarsanaksane || analocanato dyste visargaprasaraspade | visargo-
ktiprasange ca vacane dhavane tatha || etesv eva prasangesu sarvasaktivilolata |, “That
[the first moment of will (fufZ, in 1.8d)] moreover can be seen in the area of the
heart from the moment one remembers something that should be done; at the
time of [receiving] delightful news; the moment one sees something frightening;
when one sees something unexpectedly; at the time of orgasm and on the event
of expressing it; when reading aloud and when running. All of the powers are
active in these very occasions’ (tr. Nemec 2011: 115-116, with slight modifica-
tions). Note that Sivadysti (1.9—-11cd) emphasizes the dimension of surprise char-
acteristic of the spanda experience: analocanato dyste, ‘wWhen one sees something
unexpectedly.’

7 Apart from the four examples given in SpK 22, there are numerous other
occasions for the surge of spanda. VBh gives several partially overlapping lists,
which also share common elements, and of these many are found in other texts
as well, such as orgasm (VBh 69 and 70), anger (VBh 101 and 118, SpK 22, SD 1.
9), extreme joy (VBh 71, SD 1.9, SpK 22), running or escape (SD 1.10, SpK 22),
dismay (VBh 101 — moha—, SpK 22 — kim karomiti mysan—). What these circum-
stances have in common is that they are all moments of heightened experience,
partaking of surprise. If SpK 22 evokes the onset of certain emotions or sensa-
tions, VBh considers both the beginning and the end of the sharpened experi-
ence by which consciousness is pierced. For instance, VBh 118 (quoted supra, n.
5) treats of the beginning and the end of the sneeze (however, note that SpP ad
22 has the variant krodhadyante instead of ksutadyante) or the beginning and the
end of hunger. This is the issue elaborated in TA 4.182cd-183abc, dealing with
samanyaspanda, which occurs just before the famous definition of spanda in v.
184, quoted supra, p. 74: hydaye svavimarso ’sau dravitasesavisvakal || bhavagrahadi-
paryantabhavi samanyasamjniakah | spandah sa kathyate sastre [ ...], “This self-aware-
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As observed in the Spandasandoha, verse 1.22 constitutes a
tetrad with verses 1.23 to 1.25:3

yam avastham samalambya yad ayam mama vaksyati |

tad avasyam karisye "ham iti samkalpya tisthati || 1.23 [2.7]

tam asrityordhvamargena candrasuryav ubhav api |

sausumne ‘dhvany astamito hitva brahmandagocaram || 1.24 [2.8]
tada tasmin mahavyomni pralinasasibhaskare |

sausuptapadavan madhah prabuddhah syad anavrtah || 1.25 [2.9]

Once he [the yogin] has reached that state [of spanda experi-
ence], he abides there, and resolves: “‘Whatever he [the Lord] says,
I will surely do it.”? Having that state as their support, both the
Moon and the Sun [i.e. the inspired and exhaled breaths], aban-
doning the domain of Brahma’s egg [i.e. objectivity, the domain
of the body], go to rest in the channel of susumna, by the upward
path. Then, once the Moon and the Sun have dissolved in that
Great Sky [the ether of universal consciousness], he [, who expe-
riences that state] as a kind of deep sleep, remains stupefied
(madha), whereas the one who is no longer covered [by the veil of
maya'’] is fully awakened (prabuddha).

Verses 1.22 and 1.23 of this passage represent the speculative
aspect of the doctrinal exposition: verse 1.22 surveys the different

ness (or awareness of the Self) within the Heart, into which the entire universe
has melted, is present at the beginning of the apprehension of things and at their
end. In the Treatise [on spanda], itis termed “generic vibration” [...].” For other
parallel passages to SD 1.9-11, see Nemec 2011: 115, n. 115.

8 SpS (pp. 6-7): [...] yat svarupabhijianaya sphutayisyati atikruddha ityadi
anavytah ityantam slokacatustayam, ‘[...] the tetrad of verses starting with atikru-
ddhah and ending with anavytah will make it clear in order to lead [the yogin] to
the recognition of his own essence.” Note that v. 1.17 [2.1] announces v. 1.22
[2.6]: tasyopalabdhih satatam tripadavyabhicarini | nityam syat suprabuddhasya
tadadyante parasya tu ||, ‘He who is fully awakened permanently enjoys the unde-
viating knowledge of the [Self] in all the three states. Others[, partially awak-
ened,] only enjoy it at the beginning and at the end of [each state].’

9 This passage describes one who fully surrenders to spanda against a back-
ground of perfect vigilance, and illustrates a major feature of the experience —
its paradoxical nature.

10 See SpS (p. 7): yat [...] slokacatustayam | parasaktipataprakasadhoastamaya-
varanasya tu karalambanam dadaty eva [ ...], “That tetrad of verses [...] is helpful
in allowing the [yogin] for whom the veil of maya has been destroyed by the light
of supreme grace to reach the domain of Siva [i.e. the domain of perfect self-
awareness, or spandal’; see also mayamudhan in SpS (p. 22).
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experiential states, and verse 1.23 provides the content of experi-
ence in a direct style and in the first person singular. Verses
1.24-25 are more practical, pertaining to the agamic yoga, more
precisely to the practice of kundalini.

In Ksemaraja’s Spandanirpaya (11" c.), the context is very clear-
ly that of jwanmukti (or jivanmuktata), ‘liberation in life.’
According to Spandanirnaya ad 1.21 [2.5], the hyperaesthesic states
described in verse 1.22 [2.6] function for the yogin who is already
‘awakened’ (prabuddha) as an introduction to the supreme expe-
rience that will make him into one who is ‘perfectly awakened’
(suprabuddha) — in other words, a jivanmukta:

He, always intent upon the perception of his own introverted
essence, attains, in a short time, even in the state of waking, his
own nature, innate, which is that of gamkara himself. Then, that
inner nature, which is that of Samkara, emerges of itself, because
of which, thanks to his ever-present absorption in it, the ‘awak-
ened’ one (prabuddha) becomes ‘perfectly awakened’ (suprabu-
ddha), that is, becomes liberated while living (jzvanmukta). Such is
the meaning."

The reasoning is the same in the preamble (avataranika [intro.])
of Spandanirnaya ad 1.23-25 [2.7-9], in which Ksemaraja gives an
extremely lucid, even initiatory exposition of the issues in the pas-
sage (1.22-25 [2.6—-9]), allowing us to see a procedure in two steps
— the first contact with spanda (which occurs in the states
described in 1.22) and the assiduous practice of such an experi-
ence are followed, this times in all states, whatever they be, by an
absorption in the spanda, previously glimpsed, albeit fleetingly.
This is what is taught by verses 1.24-25 [2.8-9] in which the prac-
tice of kundalint must be read:

First of all, by assiduously practising the energy of spanda by way of
the states mentioned, then, by being continuously attentive to it all
through the states, the ever-vigilant one (satatodyukta) attains lib-
eration in this life (jivanmuktata), which consists in permanent

" SpN 1.21 [2.5/21] (p. 396_y,): [...] satatam evantarmukhasvarupanibhala-
napravano yah sa jagrad eva jagaravasthasthita eva nijam atmiyam samkaratmakam
svasvabhavam acirenadhigacchati tatha asya samkaratma antarah svabhavah svayam
evonmajjati yena prabuddho nityoditasamavesasadanat suprabuddho jrvanmukto bha-
vatity arthah.
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absorption therein [in the energy of spanda]. This is what he [i.e.
Vasugupta] is teaching now."?

Here Ksemaraja makes an interesting distinction between the
states mentioned in verse 1.22 [2.6], which are the prolegomena
of, or propaedeutics to, the experience of transcendent spanda,
and the totality of states, whatever they be, even if infinitely more
ordinary, in which the yogin, with eyes now unsealed, is able to rec-
ognize the same supreme reality as that which the hyperaesthesic
states described in 1.22 [2.6] had allowed him to be aware of and
to feel. There can be no liberation in life except under these con-
ditions.

What is illustrated in verse 1.22 [2.6] is the intrasensitive recog-
nition (pratyabhijna — the term is recurrent in the Nirpaya'3) of a
transcendent reality, that is not, as such, suprasensitive (atindriya,
as is said of Dharma, for example), but rather hypersensitive, sen-
sitive throughout, without residue. Moreover, this sudden recog-
nition of the Absolute is felt in the sensitive modality of wonder-
ment.'4 This also explains that the experience may be a pre-condi-
tion for experiencing jivanmukti.

Both jwanmukti and hyperaesthesic states are paradoxical
forms of existence, and in some way oxymora, in the eyes of the
common man at least. Consequently, a conversion of experience
into its opposite operates at the heart of logical contradiction
itself, as perfectly illustrated by Sivastotravalz 20.12, through the
rhetorical use of a grammatical form, the denominative.'s And it
is only possible because ultimate reality itself is in the range of

2 SpN, intro. ad 1.23-25 [2.7-9] (p. 415,): evam elasv avasthasukiayukiya
prathamam spandasaktim parisilya tadanu tam evanusamdadhat sarvasv avasthasu tad-
dardhyanupravesamayim jivanmuktatam aharet satatodyukta ity upadisati.

'3 See also SpS quoted supra, p. 76, n. 8.

!4 Such a sentiment of wonder is condensed in the practice of vismayamudra,
the ‘mudra of astonishment,” described in Spandakarika 1.11. We observe that, in
aesthetic theory, ‘astonishment’ (vismaya) is the permanent feeling (sthayibhava)
which is transformed, in the aesthetic register, into the ‘taste’ of the Marvelous,
the adbhutarasa. See infra, p. 84, the way Ramakantha makes use of aesthetic the-
ory in his exegesis of v. 2.6.

15 Sivastotravalr 20.12: duhkhany api sukhayante visam apy amytayate | moksayate
ca samsaro yatra margah sa samkarah || ‘Where even miseries become pleasure;
where even poison turns into ambrosia; where the world of transmigration
becomes liberation — that is the path of Samkara.’
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experience — a speculative posture that is just as extraordinary as
its object.

This is why the doctrine distinguishes between samanyaspanda
and visesaspanda, between generic or universal spanda and partic-
ular or individual spanda (or more precisely the infinite diversity
of all individual spandas), present at transcendent and immanent
levels respectively.

In principle, then — it is correlative to this experiential con-
ception of the Absolute —, there should be no reason why this
achievement could not be accessible to everyone: everyone has
experienced these extreme situations. However, the texts show
that there is an implicit condition of excellence for the aspirant,
and this involves competence (adhikara) that is neither social nor
ritual, but of a spiritual nature. As observed by the Nirnaya (see
supra), the aspirant to this achievement is already a yogin, more-
over, an ‘awakened’ yogin whose vocation is to become ‘perfectly
awakened.’

The emotional and sensory exacerbation described in verse
1.22 [2.6] thus points to the effraction (as sudden as it is fleeting)
of the transcendent in the immanent, the irruption of the intrin-
sic and irresistible energy of generic spanda into its empirical
‘manifestations,’ that is, into the multiplicity of the specific spa-
ndas — those intense moments when the subject is at the most
extreme point of himself. And it is this same dynamism that, when
it reverses itself, leads to the perennial and ever-vibrating experi-
ence of itself, in other words to a quivering stasis, imbued with
wonder, in which ‘liberation in life’ is achieved.

Thus, the essential effervescence of the Absolute breaks the
thread of discursive thought, triggering a powerful movement of
introversion,'® and allows access to a higher plane of reality which
has never ceased to be there as the ‘archetype,” of which the states
of emotional and cognitive acme are but the empirical concretiza-
tion. It is the essence of spanda to be continually upsurging (ni-
tyodita)'7 and thus to find itself at the height of extreme situations

6 This feature of experience is highly emphasized by Ksemaraja and
Ramakantha in their commentary on verse 1.22 [2.6].

17 The adjective is recurrent in the speculations of non-dualist Saivism of
Kashmir; see, among other examples, Ksemaraja’s Pratyabhijniahydaya, sutra 19 (p.
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in common experience. Symmetrically, extreme sensations are
the indisputable clues of something beyond themselves, that is
both their source and principle. The homology cannot be other
than complete between samanyaspanda and visesaspanda. 1t has,
then, both a pedagogical and initiating function.

The Nirnaya suggests a metaphor for this effraction character-
ized by both intensity and suddenness: the seal that is broken to
reveal the hidden treasure of spanda— a seal that is imposed on it
by an indefinite series of dualizing thoughts. This is the most beau-
tiful image of the introduction of Spandanirnaya ad verse 1.22
[2.6]:8

[...]1 asyodyuktasya balavadalambanavasoditanayasatadanyasakala-
vrttiksayamayisu niyatasu yasv avasthasw spandanidhanam unmudri-
tam abhimukhibhatam aste [ ...] |

[...] the treasure of spanda stands unsealed (unmudrita) to him
who is determined [to find it], i.e. comes face to face with him,
through these particular states where all mental activities other
than [the awareness of] that [spanda] which has appeared to him
thanks to his powerful seizing [...] have easily ceased."?

In the Nirpaya, this essential idea of effraction is explained prima-
rily by way of two semantic fields: i) that which is constructed
around the term mudra (in both its meanings of ‘seal’ and ‘mysti-
cal posture’) and its denominative mudrayati (to be read here, in

46): nityoditasamadhilabhah and its auto-commentary; also auto-commentary ad 1
(p- 3): vyapakanityoditaparipirnarupa iyam [...], and ad 12 (p. 27): [...] nityodita-
mahamantraripa purnahamvimarsamay? yeyam paravaksaktih [ ...]; Tantraloka 2.4cd:
svabhava eva mantavyah sa hi nityodito vibhuh, and the quotation in Tantra-
lokaviveka ad 8.14: mnityoditam sukham viddhi nistarangam tu kathyate; also,
Ramakantha in his SpV 2.6: [...] nityoditapratisthitaspandaprakasaparisphurita-
samapattim unmisitum eva prabhavanti.

18 Also present (and equally close to the root truf; see n. 20) in the second ma-
ngala of the Spandasandoha, where the extended metaphor (mudritam ... unmu-
drya) is governed by the mystical notion of mahamudra, and is thus associated with
highly esoteric connotations: caitanyabdheh prasarad amytam trotitayasatantram sa-
rvasyantah sphurad api mahamudraya mudritam yat | parnanandapradam atitaram
etad unmudrya yuktya yo ntarvakiram rasayati jayaly esa virah kulendrah ||. On maha-
mudra, see Tantrikabhidhanakosa 3: 393.

Y SpN ad 1.22 [2.6] (p. 39,,_,5), whose complete text is: yathasyodyuktasya ba-
lavadalambanavasoditanayasatadanyasakalavyttiksayamayisu niyatasu yasv avasthasu
spandanidhanam unmudritam abhimukhibhiutam aste ta etah prathamam wdyogasya
visaya ity upadestum aha |.
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unmudrita, intro. ad 1.22 [2.6]); and ii) that which is governed by
the root trut (and its variant tugf), ‘break,” ‘shatter.’2°

Both metaphors find their counterpart in yogic practice: on the
one hand, corresponding to the image of the broken ‘seal,” there
is the bhairavi mudra, where one’s eyes are wide open, not in order
to keep the intensely perceived world at a distance, but to wholly
interiorize it, make it one’s own in an equally intense way;>' on the
other hand, this element of yogic practice that is the tutipata, ‘the
fall of the first instant [of all sensation],” which, according to the
texts, lasts a hundredth of a second.?? In such a way, suddenness
creates suspense, instantaneity duration, effervescence immobili-
ty, vertigo equilibrium, and surprise creates the regaining of one’s
composure. Such is the glory of paradox!

Thus, samanyaspanda, another name for the all-powerful divine
energy — the svatantryasakti which is irresistible power — is in
itself both the means and the end. It works (in the form of icchasa-
kti, the energy of will) to make itself known to him who may not
know it yet, or who thinks he may not know it.

3. Spandakarika 22 and the exegesis of Ramakantha [=2.6]
But let us return to verse 22 [2.6]:

atikruddhah prahysto va kim karomiti va mysan |
dhavan va yat padam gacchet tatra spandah pratisthitah ||

These emotional and perceptive acmes provide the opportunity
and the means by which to achieve a reversal: that to which one was
subjugated (are extreme anger and extreme joy not ‘passions’?)
now liberates. Anger and joy, embodying in their very excess the
archetypal effervescence that arouses them, give the yogin the pos-
sibility to recognize and experience it, and therefore to free him-

2° The Spandanirnaya employs it in the form of a past participle: trutita, espe-
cially ad 1.11 [1.11/11] (p. 25,, ,,), where the wonderful experience of recogniz-
ing one’s own nature as vibrant reality (spanda) is described, all of which implies
the disappearance of dualizing thoughts (vikalpa = vyriti): [...] jhatiti truti-
tasakalavyttih [ ...], ‘[...] Instantly, all his activities (or thoughts) break [...].”

2! See the definition quoted in SpN ad 1.11 [1.11/11] (p. 25,,_,5): antarlaksyo
bahirdystir nimesonmesavarjitah | tyam sa bhairavt mudra sarvatantresu gopita | |. Thus,
the bhairavi mudra also partakes of paradox and oxymoron.

22 See Bansat-Boudon and Tripathi 2011: 344.

81



Lyne Bansat-Boudon

self from nescience. It is the same for extreme dismay, since the
deliberation of verse 2.6 [1.22] (to be read in the present partici-
ple mysan), by which the man lost in terror questions himself in
vain, is destined to accomplish itself in vimarsa(na) — self-aware-
ness.

Of the four exegetes of the Spandakarika, it is Ramakantha (also
named Rajanaka Rama) who gives, in his Vivrti, the longest and
most profound commentary on verse 22 [2.6]. Ramakantha, who
claimes to be the direct disciple of Utpaladeva,?3 probably lived
between 950 and 1000 CE,** thus preceding Abhinavagupta and
two other exegetes of the Spandakarika, Ksemaraja and Bhagava-
totpala (a.k.a. Utpalavaisnava or Utpalacarya), the author of the
Spandapradipika.

For each of the terms in verse 2.6 [1.22] (atikruddhah/
prahystah/ kim karomiti mysan/ dhavan), Ramakantha supplies an
interpretation of psychological and factual nature: his example of
extreme anger is ‘the intense wrath aroused by the sight or the
voice of an enemy in a terrible and fierce battle’; his example of
intense joy is the exultation one feels at the sight of a loved one
thought dead, and who appears suddenly. As for the absolute dis-
may expressed by kim karomiti mysan, the example is that of a
princeling who, beset by a more powerful king or a furious enemy,
does not know what counter-attack to employ. The situation
evoked by dhavan, ‘running,’ is of another order, since it is no
longer a question of affects, but of an activity coming from karmen-
driya, an ‘organ of action,’ here the foot. In this case too other
exegetes only read it as a psychological situation (a man who runs
away from a mad elephant, for example, in Ksemaraja), but
Ramakantha suggests another interpretation, by virtue of which,
in accordance with the scheme he has established for the other
terms (see infra), running represents not only itself but also the
categories of action associated with the five karmendriyas.

From the outset, Ramakantha gives unexpected depth to the
different issues evoked in the verse, applying to them the Saiva

2?3 In the concluding verse of the Sarvatobhadra, a commentary on the Bhaga-
vadgita, which Ramakantha probably composed; on Ramakantha, exegete of the
Bhagavadgita, see Bansat-Boudon and To6rzsok 2018: 39—42.

24 See Sanderson 2007: 411.
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grid of interpretation, of Samkhya origin, that organizes empirical
experience in tattvas, ‘levels of reality.” Such empirical experience
begins with prakrti, constituted by sukha, duhkha and moha (plea-
sure, pain and delusion), themselves corresponding to the three
gunas, or ‘qualities,’ sattva, rajas and tamas, respectively. The three
following tattvas, which proceed directly from the prakyti, are bu-
ddhi, manas and ahamkara, ‘volitive intellect,” ‘mind’ and ‘ego,’?’
grouped under the heading antahkarana, the ‘inner organ.” From
this inner organ are produced, in turn, the five karmendriyas, or
organs of action, and the five buddhindriyas, or cognitive organs.
So, as we have observed, the fourth term of the verse, the present
participle ‘running,’ illustrates an empirical situation pertaining
to these organs of action. Further in his commentary on verse 2.6
[1.22], Ramakantha says that the buddhindriyas are also indirectly
referred to in verse 4.6 [3.4]. The thirteen ‘senses’ or ‘organs’
(¢ndriyas or karanas) are thus to be read under the four terms of
verse 2.6 [1.22], which thus suggest the totality of the sensitive
experience, but considered in its paroxysmal modality. In doing
so, Ramakantha shows that there is nothing arbitrary about the
enumeration of the empirical perceptions given in verse 2.6
[1.22].

We have no difficulty in understanding the functioning of the
tattvic explanation of these affects. Anger, in effect, partakes of
both rajas and duhkha, joy of sattva and sukha, dismay of tamas and
moha — all modalities that fall within the activity of the
antahkarana, which perceives them.2°

25 From the point of view of Samkhya and its theory of the tattvas, buddhi is
more than the intellect, it is the locus where volition is formed. Therefore, voli-
tion is an essential aspect of the meaning of the term, although it is implied by
the cognitive process. As Hiriyanna observes (1993: 286): ‘If now the perception
is to lead to any action the buddhi intervenes and decides upon what action has
to follow and issues instructions, so to say, to the proper motor organ (karme-
ndriya), the result being either some action or desistence from it. The buddhi thus
corresponds to the will-aspect of conscious life.” This is the reason why, from the
Samkhyakarika to the Trika corpus, buddhiis described as niscaya, or adhyavasaya;
see, especially, Paramarthasara 19 and its commentary (Bansat-Boudon and
Tripathi 2011: 159-162 and n. 556), and TA 1.38b—40 and TAV ad loc.: adhyavasayo
buddhih.

26 SpV ad 2.6 [1.22] (p. 71,5): dulkhasukhamohatmavisayagrahanarapantah-
karanavyapara®. The question the man asks himself in a state of dismay: ‘What
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Then, refocusing his analysis on the first two terms (atikru-
ddhah, prahystah) of verse 2.6 [1.22], Ramakantha superimposes a
grid of interpretation borrowed from aesthetics on the existing
Saiva—Sémkhya explanation. And he does it almost surreptitiously,
leaving to the reader, who is a sahrdaya after all, the task of recog-
nizing the main features of aesthetic doctrine in this new stratum
of the exegesis. What does he say? The complete text is given in
the Appendix; here I shall limit myself to a synthesis.

It is clear in this passage that each qualification — whether
anger or joy — ceases to be uniquely self-referential, insofar as
they are both valid as a paradigm of a series of four affects in
which, once the two sequences are combined, one may recognize
the eight ‘permanent feelings’ (sthayibhava) of the Indian aesthet-
ic theory,?” here distributed into these two groups of feelings.
Respectively under the headings of ragjas and sattva, these eight
sthayibhavas are determined as either negative or positive. Anger
(the krodha implied by atikruddhah) governs the rajasic tetrad:
anger, grief, fear, disgust; joy (the harsa implied by prahystah) gov-
erns the sattvic tetrad: joy (standing for rati, amorous pleasure),
ardor, astonishment, laughter.?8 See the chart below (p. 101).

shall I do?’ admirably resumes the cognitive process described in Samkhya. The
manas seizes the facts of the senses, the akhamkarabrings them to the knowing sub-
ject, and the buddhi (volition as much as intellect) takes the appropriate decision.
In this precise case, it is buddhi which is flawed.

27 The eight sthayibhavas are anger (krodha), grief (soka), fear (bhaya), disgust
(jugupsa), amorous pleasure (rati, here represented by harsa, ‘joy’), ardor
(utsaha), astonishment (vismaya), laughter (hasa) which are respectively the
emotional substrata of the eight rasas or aesthetic sentiments: the Furious (rau-
dra), the Pathetic (karuna), the Dreadful (bhayanaka), the Odious (bibhatsa), the
Amorous (syngara), the Heroic (vira), the Marvelous (adbhuta), the Comic
(hasya); see the chart below (p. 101).

In French I have opted to translate: le Furieux, le Pathétique, le Terrible,
I’Odieux, I’Amoureux, I’Héroique, le Merveilleux, le Comique. These terms
imply the word ‘sentiment,’” in the aesthetic sense it has in French: we refer to the
‘sentiment du Furieux,” the ‘sentiment du Pathétique,” the ‘sentiment du
Merveilleux,” etc., on the model of the ‘sentiment tragique’ or the ‘sentiment
comique.’

28 SpV ad 2.6 [1.22]: [...] krodhasokabhayajugupsabhedena caturvidhasya
duhkharaseh atikruddhasabdena wpalaksitatvat |...] [, “[...] for, by the word
‘extremely angry’ the fourfold group of pains is implied, that is, anger, grief, fear
and disgust, [...]; and: [...] harsotsahavismayahasabhedena caturapasukharaser
atiprahystasabdenopalaksitatoat |, ‘[ ...] for, by the word ‘extremely happy’ the four-
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At this precise point Ramakantha brings the whole of aesthetic
theory into his exegesis. He does it in a veiled manner though,
without ever using an aesthetic lexical field. Be that as it may, the
introduction of the aesthetic paradigm in the Vivrti ad 2.6 [1.22]
is unique in the exegetic tradition of the Spandakarika.

Thus, when he evokes the context of appearance of a particu-
lar sthayibhava, Ramakantha describes its possible causes, which
the aesthetic doctrine exposed in the Natyasastra, the ‘Treatise of
theatre’ (ca. 2™ c. cE), calls ‘vibhavas, ‘determinants,” without
actually naming them as such.?? In the tetrad of negative affects,
the tiger and the serpent are the vibhavas of fear; the news of the
death of a loved one, that of sorrow; and similarly in the tetrad of
positive affects, the sight of an object or a being of extraordinary
beauty is the vibhava of wonderment; tickling, that of laughter.

Again, Ramakantha brings in the anubhavas, ‘consequents’ or
‘effects’ of an affect, in his demonstration — still without using the
corresponding technical terms. Thus, it would be more correct to
say that he introduces them in absentia. In fact, when he mentions
‘tears, fainting, etc., that manifest grief’ (sokavyanjakasrupralaya-
di®), it is only to highlight that the experience of spanda — which
seizes the opportunity of this emotional acme — arises before the
onset of the tears,3° in other words, before the empirical emotion,
whatever it be, extends to its ultimate consequences (or rather
breaks up into them) — this small number of external manifesta-
tions being sufficiently universal to allow the Nagyasastra to estab-
lish a list of them and their respective assignments.

Why then, in this context, do away with the anubhavas? The
explanation lies in yogic and mystic practice: the avataranika of
Nirnaya ad 1.22 [2.6] teaches that pulling away from the empirical
quagmire can only be achieved through intense effort (udyoga).3'

fold group of pleasures is implied, that is, joy, ardor, astonishment and laughter
[...].” On the distribution of the eight sthayibhavas and the eight rasas into two
groups of four, see also Sathaye 2010.

29 On the vibhavas, anubhavas and vyabhicaribhavas, see Bansat-Boudon 1992:
111-117.

30 See infra, n. 34.

31 SpN, intro. ad 1.22 [2.6] (p. 3914_15): [...] taetah [avasthah] prathamam wdyo-
gasya visaya ity upadestum aha, ‘[ ...] the author teaches that the [particular] states
[described in the verse] should, first of all, pertain to the domain of an intense
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Indeed, seizing the affect precisely when it is at its most intense
must coincide with a powerful movement of introversion which
instantly (jhatiti) creates a blissful and wonder-filled stasis in which
the yogin firmly establishes himself. (Remember that here the
timescale is tuti or a hundredth part of a second.)

So, as Ramakantha observes while commenting on atikruddhah
of the verse, it is crucial that the emotions described in verse 2.6
[1.22] be seized in the nascent state (jatamatrakrodhah).3*> Thus, in
the next stage, vibhavas — tears, shouts and so on — are merely
‘alterations’ (vikara, vikyti) of the state of consciousness resulting
from such intense emotions (tajjanyavikaravasthayah). Therefore,
the transcendent spanda experience takes place immediately (jhati-
ti) and before (prag eva) any alteration in the emotion that has just
occurred.33

The same analysis is valid for sorrow (soka), which Ramakantha
infers from anger (krodha):

Therefore, just as in the case of one who is extremely angry, the
one who is extremely aggrieved attains the domain [where spanda
reveals itself ], by hearing, for instance, of the unexpected death
of someone dear, i.e. when grief begins to extend its sway, but
before this grief is altered by the shedding of tears, etc., that man-
ifest this feeling.34

Circumscribed and explained in this way, the experience of spa-
nda is pure emotion, free from empirical effects. The climax of a
‘mundane’ (laukika) emotion is the instrument of its transforma-
tion into a ‘supra-mundane’ (lokottara) experience, that of gener-
ic spanda.3s

effort (udyoga) [on the part of the yogin still partially awakened]’; see supra, the
complete text quoted in n. 19, in which udyukta echoes udyoga.

32 Anger is seized by the aspirant to spanda at the very instant it is born in him
(yatamatrakrodhah); such is the case also for sorrow (samunmisitamatrasokah).

33 SpV ad 2.6: yat padam atikruddho gacchet — tajjanyavikaravasthayah prag eva
Jhatiti jatamatrakrodho yat padam [ ...] gacchet.

34 SpV ad 2.6: tena atikruddhavat asankitestajanavinasasravanading karanena
atisokavisto ’pi sokavyanjakasrupralayadivikyteh prag eva samunmisitamatrasoko yat
padam gacchet.

35 Cf. SpN intro. ad 1.12-13 (p. 26,5_,,): [...] lokoltaratam prakaranasarirasya
spandatattvasya nirupayati, ‘He [the author of the Spandakarika] describes the
extraordinary character (lokottarata) of spanda (i.e. vibrant Reality) — which is a
central theme in this treatise.’
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It should be emphasized that Ramakantha’s aesthetic exegesis
makes no mention of the rasas corresponding to the sthayibhavas.
Yet the correspondence is implicit because, in the aesthetic regis-
ter, the sthayibhavas can only be accomplished in rasas. In other
words, empirical feelings (which, reduced to eight, are already a
re-ordering of the human psyche) are to be transformed into aes-
thetic sentiments; sthayibhavas and rasas are coextensive, subject
to the appropriate process for the transformation of the former
into the latter.3® In the same way the experience of spandais called
by (and recognized in) the appropriate treatment to which yogic
practice submits ordinary emotions, at least when they are at their
highest point.

The homology that is thus established between spanda and rasa
invites us to reflect further on aesthetic experience itself and its
doctrine.37

36 On the stages of this process, see Bansat-Boudon 1992a: 145{f.

37 Although in a very different register, Ksemaraja’s exegesis is no less the
work of a virtuoso. It agrees perfectly with an essential feature of his hermeneu-
tics: the key place accorded to sakti, the sovereign Energy, and her many
hypostases. Moreover, his Spandasandoha is entirely devoted to a review of the
many interpretations of sakticakra, the “‘Wheel of energies,” the subject of the first
verse of the SpK. Commenting on verse 1.22 [2.6], the Nirnaya treats examples
of sensorial and emotional experience brought to an extreme degree of intensi-
ty as the work of goddesses (devaia or devi), in other words, of saktis. They are
goddesses previously unmentioned, who seem to have been forged ad hoc, in
virtue of the principle that everything is sakti — they are neither the goddesses of
the senses, stricto sensu, nor the matrkas, nor the countless others that are well-
known and consigned to lists. The Nirpaya thus presents the burst of violent
anger (atikrodha) as a manifestation, almost an epiphany, of the suitably named
samjihirsa devata, the ‘goddess aspiring to destroy,” whose desire to destroy
remains nevertheless potential, interiorized, until the occasion for its outburst
presents itself, for instance, the sight of an enemy threatening serious injury.
Extreme joy (praharsa) is treated in a similar way — for instance, when one sees
again the beloved that one had thought lost —, a joy understood as an exterior-
ization of the abhilasadevata, the ‘goddess of desire.” As for the frantic desire to
escape (dhavana) caused by a furious elephant, for instance, it is to be under-
stood as an exteriorization of the inner activity of another goddess named udyo-
gadevy, the ‘goddess of intense effort.” The experience of extreme dismay alone
(kim karomi va mysan) remains without an allegorical goddess, being nonetheless
described as the total suspension of other mental activity, in this case, of lucidity
and decision-making skills. Thus, the experience of spanda is itself fleetingly
apprehended in this absolute suspense, be it brief. The suspense inherent in the
emotional exacerbation whose consequence is the abolition of mental activity is
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4. Aesthetic experience as a speculative and hermeneutic paradigm

Now, as Ramakantha explains spanda by way of aesthetics, I would
like to make the symmetrical hypothesis of aesthetics explained
through spanda.

I shall first refer to the famous rasasutra3® of the Natyasastra
which teaches that ‘rasa [the aesthetic emotion] is born from the
conjunction of the determinants (vibhava), consequents (anu-
bhava) and transitory feelings (vyabhicari[bhava]),” which leaves
out the sthayibhavas. Why is this? I have already offered a tentative
explanation elsewhere3? but, in this essay, I would like to look at
another level of interpretation.

A possible reason why the rasasitra makes no mention of the
sthayibhava is that the sthayibhava can only be seized in act and in
essence during the very brief instant when it is spanda, the essen-

the basis for that other suspense (equally vibratile and effervescent) that is the
spanda experience. Therefore, according to the Nirnaya, the four hyperesthesias
of v. 1.22 [2.6] are manifestations of saktis and condition the access to the state
of spanda. One still has to get rid of these hyperesthesic states which, though
essential steps in the process, are nonetheless parasitic. As soon as he perceives
the flash of the spanda experience, the accomplished yogin instantly represses
anger and dismay, retracting them within himself, just as the turtle retracts its
feet into its shell (karmangasamkocayuktya), so that he abides once and for all in
the spanda state, experienced as a pulsating and beatific stasis. Likewise, exulta-
tion and frantic running, though they are occasions for apprehending that tran-
scendent experience, and though they participate in the symmetric movement of
expansion (mahavikasavyaptiyuktya), must be gotten rid of as the final hindrances
to the yogin’s quest for the absolute. Running and exultation abolish themselves
in their own expansion, so that the yogin, now commensurate with the universe,
effortlessly reaches the effervescent repose in the Self that is the spanda experi-
ence: tasmad etad vyttiksayapadam samcetya jhatiti karmangasamkocayuktya kro-
dhasamsayavytith prasamayya mahavikasavyaptiyuktya va praharsadhavanavyttir vi-
spharyabhimukhibhutanijaspandasaktivimarsavata yogina bhavyam (SpN ad 1.22, p.
40). Anger, jubilation, dismay, distraught running are all occasions for, as well as
fleeting indices of the transcendent and durable spanda experience. The SpS (p.
22) completes the exposition, recognizing several intense affects (attachment,
aversion, anger, etc.) as a ‘group of experiences’ (pratyayagrama) that are mani-
festations of a given ‘Wheel of energies’ (sakticakra): api ca sakticakrasya
agamasampradayaprasiddhananadevataparamarthasya ragadvesakrodhavikalpadi-
pratyayagramasya, [...] yo vibhavah [...], ‘Again, the Wheel of energies [repre-
sents] the group of such experiences as attachment, aversion, anger, dualizing
thoughts, etc., which, in reality, are the various deities attested by the agamic tra-
dition [...]; of this Wheel of energies, there is power [...]."
38 Natyasastra 6, rasasutra: vibhavanubhavavyabhicarisamyogad rasanispatlih.
39 See Bansat-Boudon 1992: 109—111.
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tial vibration associated with its cause (vibhava), before physical
effects come to pulverize this moment of grace. As is shown in the
Vivrti, the sthayibhava is by nature fleeting, that is momentary,4°
whether its effects annul it, when the experience is that of the
ordinary man (tears are a sign that emotion, as such, is no more),
or whether, before this breakdown, the yogin takes hold of the
vibrant essence of the same sthayibhava in order to transform it
instantly into the enjoyment of the absolute in which he immers-
es himself, like the spectator, at least for the duration of the per-
formance (and for a few days after it, says Abhinavagupta#'), with-
in the homological experience of rasa.

In the same way as the performance arouses rasa in the heart of
the spectator, so the practice of emotional acmes allows the yogin
to have access to the calm stasis of generic spanda. The work of the
yogin, unlike that of the actor, is not to dwell on the anubhavas
(the effects of the emotion) but to take the intensity of pure emo-
tion away from their inevitability, in order to retain only the arche-
typal vibration, prolong it indefinitely and establish himself with-
in it. The absorption, exempt of all empirical impurities, of the
spectator in the performance, that is, in rasa, or of the yogin in
spanda, is liberation in this life.

As witnesses of experiences that have in common their being
alaukika, ‘extra-ordinary,” the spectator and the yogin are both
‘emancipated spectators.’#? Still, whereas the experience of liber-
ation is acquired once and for all for the yogin — whatever obsta-

49 To anticipate a possible objection, let us specify that this description of the
sthayibhava does not contradict its ‘permanence.’ Indeed, the ‘permanence’ of
the sthayibhava does not equate to immobility or even durability: the sthayibhava
is ‘permanent’ in that it is ‘fundamental,’ i.e. consubstantial to human nature —
the psyche described here as eightfold. Yet it may be regarded as ‘permanent,’
that is, ‘stable,” in so far as it is to be distinguished from ‘transitory’ feelings (vya-
bhicaribhava) which only pass through it. For the sthayibhava is by nature the key
(in the musical sense of the word) in which the play is set, in whole or in part.

4 See Abhinavabharatlt ad Natyasastra 1.107: [...] bhavat pavicasair divasail saca-
matkaratadiyacaritamadhyapravistasvatmarupamatih svatmadvarena visvam tatha
pasyan pratyekam samagikah [...], ‘[...] the spectator thus views every particular
through the lens of his own self, [though the spectacle] continues for five or six
days, for his attention is now one with his own self, which has entered into the
midst of that action with a sense of wonder’; see Bansat-Boudon 2011: 56.

42 Phrase borrowed from the title of Ranciére’s book (2008); see Bansat-
Boudon 2011: 56.
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cles or difficulties may arise from maintaining himself in his body
—, for the spectator it has to be renewed at each performance.

This constant movement back and forth between two experi-
ences that are equally alaukika (or lokottara) reveals the propensi-
ty of aesthetic experience to function in the Indian system of rep-
resentations, and even more so in the non-dualist Saivism of
Kashmir, as a hermeneutic and speculative paradigm.+3

The two experiences share the affinity of their essences.
Nevertheless, on the model of the universal metaphor of ‘the
world like a theatre’ — where the world is that which is being com-
pared and the theatre that to which it is being compared — the
primary function of aesthetic experience is to give an illustration
of the experience of the Absolute (spanda as rasa), although both
experiences are of the same nature. By reflection, aesthetic expe-
rience can in its turn be explained through the experience of
spanda, just like theatre can become the tenor and the world can
become the vehicle: theatre as the world in miniature (i.e. rasa as
spanda). Yet there is some asymmetry between the terms of the
analogy; no doubt this is because one of them is transcendent and
the other immanent. Spanda is the principle of rasa, not the
metaphor of it. If rasa illustrates spanda, spanda explains rasa.

The Tantraloka (3.208cd-210) and the Viveka, its 13"-c. com-
mentary by Jayaratha, offer a typical example of the reversibility
constantly at work in the homology between spanda and rasa.
Verses 3.208cd-210 explain the notion of sahrdaya** — the man
‘with heart,” sensitive and with a genuine taste for poetry — in the
speculative context of ‘the emitting Energy of the Lord’ (visar-
gasakti; 208cd). Every ‘perturbation’ (vibhrama) [of one’s ordinary
indifference] comes from this energy, whose essence is felicity
(ananda) (209ab). This also applies both to aesthetic experiences
(such as listening to a melodious song) and sensorial experiences
(the feeling of sandalwood on the skin; 209cd) .45

43 As already pointed out in Gerow 1994.

44 The theme is taken up again in TA 3.239—241ab, in reference to its
antonym, ahydaya.

45 TA 3.208cd—210: visargasaktir ya sambhoh seitham sarvatra vartate || (208cd)
lata eva samasto yam anandarasavibhramah | tatha hi madhure gite sparse va canda-
nadike || (209) madhyasthyavigame yasau hrdaye spandamanata | anandasaktih sai-
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In these verses, sahydayata is defined as the yogin’s ability to
free himself from the misconceptions of the Self and to become
absorbed in the blissful experience of the Absolute (or supreme
principle, or Deity), which spandarepresents in verse 210ab. In the
same vein, the passage establishes the analogy between the
sahydaya-yogin and the sahydaya-finite being: as is the case for the
yogin, so is it for the ordinary man. Even in this world, he, the ordi-
nary man, who is exposed to an aesthetic or simply sensory plea-
sure, experiences ‘in his heart’ (hyrdaye) the same ‘perception of
spanda-~vibration (spandamanata),’” that is, the same ‘energy of
felicity’ (anandasakti) as that which is within the yogin’s reach.
Therefore, because this experience takes place in the heart, the
yogin and the finite being are both equally sahrdayas, or beings
‘endowed with heart.’4°

Here the metaphysical and mystical experience of spanda
explains the aesthetic experience, thereby offering a quasi-myth
of the origin of the aesthetic concept of sahrdayata.

Yet, further on in the Viveka (ad TA 3.208cd-210), the exegetic
movement reverses itself, and it is aesthetics which provides an
interpretative grid for the experience of spanda. In order to sub-

vokta yatah sahydayo janah || (210), ‘In this way, Sambhu’s emitting energy (visa-
rgasakti) is present everywhere. It alone is the source of every “perturbation” [of
one’s ordinary indifference — or: “It alone is the source of every effervescence”]
(vibhrama) whose essence is felicity. Such as is experienced in melodious song or
in the touch of [cooling unguents made of] sandal. It is that state of [empathet-
ic] vibration in the heart produced when all indifference has vanished that is said
to be the “energy of felicity” (anandasakti) — and it is due to it that a man is [con-
sidered] a sahrdaya, “having a heart” [receptive to felicity].’

48 This is developed in the Viveka ad TA 3.208cd—210: iha khalu yasya kasyacana
pramatuh, gitadau visaye yada madhyasthyavigamah tatasthyapariharena tadekatanata,
tada yeyam hydaye visvapratisthasthane bodhe, spandamanata tanmayataya parisphu-
radrupata, sarveyam anandasaktir ukta sarvasastresu abhihita ity arthah, ‘“When the
state of indifference has utterly vanished, as when listening to [melodious] song
— [and this may happen] to any sentient being whomsoever in this world —, and
a state of identification with that [source of felicity] (ladekatanala) is brought
about by the disappearance of such impartiality, then, within the heart — the
place of awareness whereupon all experience is founded — a state of vibration
(spandamanata) is produced such as can only be produced by the lightning flash
[of joy accompanying] the [sudden] mergence of the self with the [delightful]
object (tanmayataya); this state alone may be called the “energy of felicity” (ana-
ndasakti), and it is this state alone that is rehearsed in all the sastras. This is the
meaning.’
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stantiate his interpretation of the spandamanata of verse 210ab,
based on the very notion of tanmayibhava, ‘identification,’47
Jayaratha goes so far as to give a veiled aesthetic interpretation of
one of the most philosophically dense verses in the Pratyabhijna,
namely Isvarapratyabhijiiakarika 1.5.14:48

sa sphuratta mahasatta desakalavisesini |
saisa sarataya prokta hydayam paramesthinah ||

It [dynamic consciousness (citi)] is ‘scintillation’ (sphuratta),
Great Being (mahasatta), beyond the limitations of space and
time, it is that which is said to be the Heart (hrdaya) of the
Supreme Lord in so far as it is his essence.

Here is the passage in the Viveka:

[...] bhogasya sukhaduhkhadyabhasasadharanyam anasnuvana —

sa sphuratta mahasatta desakalavisesini |
saisa sarataya prokta hydayam paramesthinah || (IPK 1.5.14)

wyadinirupitasvarupa parisphuradrapataiva svatantryam iti vimarsa iti
ananda iti ca sarvatraiva udghosyate, yanmahatmyad eva ca jado pi
nikhilo yam janah sacetana ity ucyate, ata eva loke py anandatisayakary
eva janah sahydayah iti prasiddhih [ ...]

[...] The fact that the experience [of the transcendent principle]
shines forth [in the heart], by taking on the form described in
[IPK 1.5.14]: ‘@ sphuraita mahasatia desakalavisesini | saisa sarataya
prokta hydayam paramesthinah || — that is, not having the ordinary
character of manifestations of pleasure and of pain etc. —, is wide-
ly celebrated as ‘absolute freedom’ (svatantrya), ‘self-awareness’
(vimarsa), ‘felicity’ (ananda), and, through its very powerfulness,
all beings, even the insensitive (jada), become, it is said, sensitive
(sacetana). This is why, even in the world, those who are capable of
intense felicity are said to be ‘endowed with heart.’

The yogin is a sahydaya in the fullest sense of the term, strength-
ened by all the esoteric connotations the use of the word ‘heart’

47 On this notion as employed in the aesthetic register, see Bansat-Boudon
1992a: 145ff., and 2012: 213ff.
48 For a philosophical interpretation of the verse, see BansatBoudon 2014.
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(hrdaya) implies in a Saiva context; that is, he is able to accede to
a supra-mundane reality. And the sahydaya of the empirical regis-
ter is his counterpart in the register of rasa, which may be qualified
as ‘mundane’ only from certain points of view. Thus, sahyrdayata
also designates the qualification (adhikara) required of one or the
other subject.

The two experiences are therefore in a relation of reciprocal
analogy. But aesthetic experience, as much in empirical existence
as in philosophical discourse, is the more accessible of the two.
Because of its accessibility, which the homological experience of
the Absolute lacks, it enables one to understand the latter, that is,
to grasp a metaphysical truth that has a tendency not to show itself.
The energy of felicity associated with the experience of spanda is,
to quote the Viveka, ‘perceived with great clarity’ in aesthetic
process:

[...] yady api sarva evayam visvapraparica anandasaktispharah tathapi
sphutopalambhad atra tasya evam uktam

[...] Even ifitis true that the entire deployment of the universe is
an expansion of the energy of felicity, nevertheless it may be
reaffirmed [with these verses] because [in the case of the aesthet-
ic experience implied by melodious songs4°] [this energy] is per-
ceived with [great] clarity.

49 Such songs are referred to in TA 3.209cd and in VBh 73, which the Viveka
ad v. 210 quotes just before IPK 1.5.14; here is the complete text of the passage
(vol. 2, pp. 200-201): [...] tha khalu yasya kasyacana pramatuh, gitadaw visaye yada
madhyasthyavigamah tatasthyapariharena tadekatanata, tada yeyam hydaye visva-
pratisthasthane bodhe, spandamanata tanmayataya parisphuradrupata, sarveyam ana-
ndasaktir ukia sarvasastresu abhihita ity arthah | yad ukiam —

gitadivisayasvadasamasaukhyaikatatmanah |

yoginas tanmayatvena manoradhes tadatmata || (VBh 73)
iti | bhogasya sukhaduhkhadyabhasasadharanyam anasnuvana —

sa sphuratta mahasatia desakalavisesint |

saisa sarataya prokta hydayam paramesthinah ||