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PREFACE

The L.D. Institute of Indology has great plcasure in offering to the
world of Sanskrit scholars the critical edition of the hitherto unpublished
work cntitled ‘Laghutativasphota’ by Ac. Amrtacandra (c. 10th Cent. A.D)),
a well known commentator of Ac. Kundakunda’s works.

The Laghutattvasphota is a collection of twenty five independent chapters
each having twenty five verses in different metres. It belongs to the group
of Jaina stotras which are mostly philosophical poems. It embodies the
exposition of Jaina doctrines, and hence it is given the appropriate title
‘Laghutativaspheta’.

The L.D. Institute of Indology is gratcfui to Prof. Dr. P.S. Jaini for
undertaking the editing of this important work. He has tried to make the
text as flawless as possible. He has translated the entise text into English.
His claborate and scholarly introduction adorns the edition. It discusses
the titic, deals with the authorship, brings out the characteristic features
of Jaina stotras, analyses the contents of the text, compares the Laghutatt-
vasphota with the Samayasarakalada and gives an estimate of Ac. Amita-
candra as a devotce. A verse ndex and a glossary of Sanskrit éerms enhance
the value of the cdition. We are  thankful to’ Pt. Bechardasji Doshi for
going through the press-copy and making vscful suggestions.

It is hoped that the publication of this important work will be of immense
value to the keen studeants of Jaina philosophy in particular and Indian
philosophy in general.

L.D. Institute of Indelogy Nagin J. Shah
Ahmedabad-380 609 Director
2nd March, 1978
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INTRODUCTION

Significant Discovery:

The palm-leaf manuscript of the Laghutattvasphota was found in 1968 by
Munishri Punyavijayaji in the Dela Bhandara, Ahmedabad. The discovery of
a MS of this totally unknown work by the celebrated Digambara Amftacandra
Stri was hailed as a great cvent by the entire Jaina community. Iis being
found in a Svetimbara Bhandara by a Svetimbara Muni provided even
greater significance, reminding the Jainas, on the eve of the 2500th anniver-
sary of Lord Mahavira’s nirvana, of the essential unity underlying their
sectarian traditions. When 1 heard the good news of this discovery I wrote
to the Late Munishri begging him to allow me to work on this wnpub-
lished text; most magnanimously, he not only dispatched photographs of the
original but even a copy which had been made under his supervision. In prese-
nting this Sanskrit edition and English translation of the work, T hope to
have at least partialy fulfilled the task which he eatrusted to me.

Description of the MS :

The MS is complete and counsists of 53 folios with five (and sometimes
six) lines on each side. Folio No. 35 also bears the number 36; this is probably
corrected subsequently by the use of No. 49 twice as ‘prathama’ and “dvitiya’,
The scribe often appears to confuse the dental and palatals. Otherwise there
are few erross in the MS; we have indicated our emendations by round
brackets. The colophon has no date, nor does it give the name or piace of
the scribe. Munishri Punyavijayaji’s copy indicates that he would place the
MS in the middle of the 15th century A.D.

Autborship:

The colophon states that the Laghutativasphota is the work of Amrtacandra
Strn The name Amrtacandra occurs twice in the body of the text: once at
the end of the first chapter (verse 25) and again in one of the concluding
verses (623), where the title ‘kavindra’ is also applied to the author. Although
the Laghutattvasphota does not refer to any other work, two of its verses,
Nos. 507 and 624, are identical with verses 270 and 141, respectively, of
Samayasdra-kalasa, which s part of Amrtacandra Sari’s Atmakhyati-fika, a
famous prose commentary on the Samayasdra® of Kundakunda. There are
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other similaritics of both vocabulary and style between these two compositions;
the Laghutattvasphota, therefore, must be considered the work of this same
Amrtacandra SOri. He is also the author of two more independent works,
the Tattvarthasara® and the Purusdrthasiddhyupaya,® and of commentaries on
Kundakenda's Paficastikaya* and Pravacanasara;® these are called Samayua-
dipikd and Tattvadipikd, respectively,

The present work does not add any new information regarding the time
or life of Amittacandra Sari. For this, we refer the reader to Dr. A. N.
Upadhye’s exhaustive introduction to his edition of the Pravacanasira {pp.
93-96). The style of the Laghutattvasphota and its preoccupation with problems
pertaining to the omniscience of the Jina would seem to confirm Dr. Upa-

dhye’s suggestion that Amrtacandra S@ri be assigned tentatively to the 10th
century A, D,

Title

The colophom refers to the work by two titles: Sekti-manita-kosa and
Laghu-tattva-sphota. The former is not a later addition, as it is alluded to
in the concluding verse (626) : “hrsyan bahiini manitani muhub svasakteh”.
The word manita, however, is obscure. It probably stands for mani (jewel),
ot could be a scribal error for ‘bhapita’®; in any case, this title appears less
attractive than the second, Laghutattvasphofa, which we have thus adopted.
This latter title is also alluded to in the second concluding verse (627), parti-
cularly by the words “‘paratmavicdrasare dig asau §i§inam”. It may be men-
tioned that Amrtacandra’s Purusdrthasiddhyupdya also has a secondary title,
Jina-pravacana-rahasya-kosa;” the fact that this too ends in ko$a further
confirms the identity of our auther.

Although it has a rather austere title more befitting a philosophical
manual than a poem, the Laghutattvasphota belongs to the genre called
‘stotra’, a Sanskrit literary form that gained prominence under the influence
of the bhakii movements of the carly medieval period. A stctra is primarily
a poem of praise addressed to the Deity, extoliing his exploits and invoking
his blessings for the devotce. As atheists, the Jainas had no use for either
the Deity or his blessings, but their poets and mystics found the stotra an
excollent medium to demonstrate their poetical talents (which they never
applied to mundane objects)® and also to cater to the emotional needs of
thz faithful. Thercfore, they cultivated this form of literature in praise of the
Jina; and, lacking doctrinal basis for either a Deity or its worship, turned

their stotras into philosophical ‘poems’, compositions which also propagated
the Jina‘s doctrine.

The stotras could be addressed to any one or atl of the Tirthalikaras,
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human saints who had attained omniscience (kevalajfiina) and then preached
the Law for the salvation of suffering humanity. The Jaina poets saw the
Jina as a Perfected Yogin endowed with omniscience and bliss, totally free
from all bonds of attachment and aversion (vita-raga). They saw him preaching
his sermon in the holy assembly called samavasarana, surrounded by the
ascetic disciples who had chosen to follow his path, and devoutly attended
by laymen and lay-women singing his glory. This glory consisted not in the
roval insignia, ie., the white umbrella raised high over him, nor in the pres-
ence of gods like Indra who descended from heaven to kneel before him:
rather, it lay in his teachings.® These were characterized by the doctrines of
anckanta, ahimsd and aparigraha, and thus to be distinguished from all
ather teachings, The stotras thus became songs not so much of the Jina but
rather of the Dharma, the most glorious of all things, and came finaily to
be manuals of the Jaina ‘darSana’.

Almost every major writer of the post-canonical period has a stotra to
his name. Prominent among these are Siddhasena Divakara (S5th century A.D.)
and “Svami’ Samantabhadra {Gth century A.D.), authors eof the Dvarrimsikare
and the Svayambhit-stotra'! respectively, These works appear to have served
as models for the Laghutattvasphota. The Dvatrimika is not really a single
work devoted to a single topic, but rather a collection of 32 independent
hymns in diverse meters each containing 32 verses, The Laghutattvasphota has
this same sort of uniformity: it is a collection of twenty-five independent
chapters each having twenty-five verses in different meters. Each Dvatrirh§ika
hymn is either a ‘stuti’ of the Jina or a critigue of a specific ‘ekanta’; in
this respect the wotk compares well with the Laghutattvasphota, which also
aims at exposing the heretic systems, albeil in a less organized manner. But
even a casual look at these two works shows a wide gap between them, both in
style and the thrust of the subject matter. Siddhasena uses a classical Sans-
krit style, closer to such contemporary poets as Kalidasa; he demonstrates
his erudition in Jaina siddha@nta as well as in Vedic and Upanisadic literature
and in the sciences of logic, disputation, etc. Amitacandra, on the other hand,
displays a predilection for the alliterative Campi style of the late medieval
pericd, and is content with cxpounding the niScaya-paya in the framework
of syidvida. In this respect his work shows greater affinity with Samantabh-
adra who also threads his subtle arguments in defense of the syadvada through
some of the most cloquent portions of his Svayambhiz-stotra, a coliection of
twenty-four short hymns addressed to each of the twenty-four Tirthalikaras.
Both texts open with the word svayambhu, and the Laghutfattvasphota has a
few lines which correspond to passages in the Svayambhii-stotra.' * 1t is true that
Amftacandra does not dedicate his chapters to the Tirthafikaras but the first
twenty-four verses of his initial chapter invoke the tweuty-four individually,
thus giving the Laghutativasphota the character of a stotra,
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Contents of the text with Critical Comments

As stated above, the Laghutattvasphota is divided into twenty-five chapters
with twenty-five verses to each. The chapters bear no titles; they are, how-
ever, well marked by fresh salutations to the Jina, and often by a change of
meter as well, The author seems to have intended for each chapter to deal
with a specific topic, but he has allowed the various themes to become
somewhat mixed; as a result, therc arc many repetitions and the chapters
are a bit disconnected, failing to form finished parts of an integrated whole.
Yet the work succeeds in conveying to the patient reader the bliss of the
Jina’s ‘self experience’ and the poet’s overwhelming joy in describing it;
further, it clearly clucidates the soul’s essential independence in its transfor-
mation from bondage to frecdom.

The first chapter has a hidden title of its own, being appropriately
called Jina-namavali, as the author invokes the names of different Tirlhalfika-
ras in each verse. It is also unique in that the last verse bears the name of
the author (Amrtacandra-cid-ckapitam), giving that verse an appearance of a
colophon. Amitacandra probably composed this chapter as an independent
work to be used as a ‘caturvimsati-stava’, an impottant part of an ancient
Jaina liturgy.'?

The first chapter is also the most formidable part of the entire work,
as the poetturns quite a few of its verses into veritable riddles. The doctrine
of syadvada affords him unlimitcd opportunity to exploit the figure of speech
called virodhabhasa, whereby he can describe the Jina in such apparently
coniradictory terms as $iinya-a$unya, nifya-anitya, sat-asat, bhiita-bhavisyat,
atmaka-niratmaka, cka-ancka, baddha-mukta, kartr-boddhy, etc. All Jaina
poets employ these dual attributes for the soul in the spirit of anekanta, i,e.
from the ‘conventional’ {vyavahdra) and ‘aon-conventional’ {nifoaya) points
of view (naya). What distinguishes Amytacandra from the rest is his eloquent
espousal of the niscaya-naya without departing from the anckinta doctrine.
In the fourteenth verse, for example, he praises the infinitely varigated
forms of the Lord’s omniscient knowliedge as it illuminates the infinite objects,
but does not fail to emphasize that this omniscience is also non-dual (advaita)
from the miscaya point of view. He proclaims that he worships that unitary
great light {advaitam eva mahayami mahan mahas te); reminding us of his
bold words in the Samayasard-kalasa (9); anubbavam upayite bhiti na
dvaitam eva/

The second chapter continues with the problem of the dichotomy created
by the ‘vaiévartipya’ and ‘ekartipatd’ which characterize the cognition of the
Jina. Asifanticipating the Samkhya objection that cognition of objects might
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destroy the unitary nature of consciousness, the poet asserts that the ‘purusa’,
Le. the pure soul, remains distinct from the world of objects even when he
cognises them, undisturbed from the innate (sahaja) unity of his consciousness
(caitanya). This is of course, possible only for the Jaina, who adheres to the
doctrines of anekanta and syddvida; the absolutist Samkhya must deny any
cognition by the purusa or soul, for this would imply contamination. The
poet therefore calls the “ckantavidin” a pa$u, or ignorant person, literally
an *‘animal’".’*

This term, although rather strong and of rare occurance in other Jaina
works,!® occurs ten times in the Laghutattvasphoga.'® It is invatiably applied
to an “ekantavadin’, this could be an adherent of any of the classical dar$-
anas, or cven a Jaina who has strayed from the true path either by clinging
to the ‘external’ {vyavahara) discipline, at the cost of cuitivating the nifcaya,
or by abandoning the ‘vyavahara’ in the misguided belief that he has already
attained the ‘niScaya’. The Poet characterizes the pasu as ‘destroyer of the
sel{’ (atmaghatin), ‘devoid of insight’ (asta-bodha), ‘one of closed heart’
(mukulita-svantah), etc. It should be mentioned that the term padu comes to
be used even more frequently in another of Amrtacandra’s works, the Samaya-
sdra-kalaga.’? Its occurances there are all in the chapter dealing with syad-
vada, where the ‘false’ doctrines of the pasu are contrasted with the Jaina
position, which is characterized by the tenet or syddvada. A comparison of
these passages confirms the identity of authorship of these two works.

The second chapter closes with a further affirmation of the varigated
nature of the soul; this is expressed in a beautiful verse (50) which, as noted
earlier, is identical with Samayasara-kalasa 270.

The third chapier provides one of the finest accounts of the spiritual
career of a Jina found in the entire Jaina literature. This career conmsists of
the gradual progress of the soul from its lowest state, that of nescience (mit-
hyatva), to the highest state of spiritual growth, marked by omniscience.
This path of purification has fourteen stages called gunasthinas,'* beyond
which lies the total isolation (kaivalya) of the soul, the Jaira ideal of a
Perfect Being (siddha). The turning point is the fourth stage, *‘samyaktva”,
which marks the entrance of the aspirant on to the Path. Amrtacandra hails
the moment of entering that path {mirgavatara) as one of great bliss (51).
The samyaktva consists of insight into the true nature of the soul, whichis
defined as nothing but ‘pure intuition and knowledge’ (drg-bodha-matra).
The author equates this samyaktva with sdmayika,*® a Jain technical term
for the tranquility of the soul which is gained only by such insight. Samyak-
tva leads to the relinquishing of all evil activities, activities which give rise
to attachment and aversion and thus injure the soul. It has two stages, being
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first partially achieved while living as a layman (§rdvaka), and them totally
while an ascetic (muni). These changes are indicated by the fifth and sixth
stages, called desa-virata and pramatta-virata respectively. Through these
stages the aspirant cultivates ‘right-conduct’ (samyak-caritra), which to the
pascent Jina comes so spontaneously that he is called the very embodiment
of samayika (samdyikam svayam abhut. .. 352).

It might be argued by certain overzealous advocates of the ‘niScaya-naya’
that the noble aspirant, endowed with such iusight and equanimity, could
dispense with the ‘mere formalities” of becoming an ascetic (i.e. the vyava-
hara)2°. Asif to correct such a notion, the poet makes the pointed observation
that external (dravya)} and imternal (bhava) controls (samyama) are interdep-
endent, and that the nascent Jina demonstrated this by first establishing himself
in the discipline of the ascetic (tvam dravyasamyamapathe prathamant nyay-
unkthah-53). The sixth stage called pramatta-virata, is marked by numerous
ascetic activities, particularly the practice of such austerities (tapas) as fasting
and long hours of meditation. But these are all actiops, albeit worldly
wholesome ones (Subha), and must yield results according te the laws of
karma. Further, the word ‘pramatta’ itself indicates more than simple care-
lessness in ascetic activitics; it implies lack of mindfulness regarding the true
nature of the self. Hence the true aspirant must turn ‘completely inward’,
‘creating vast distance between the purusa and prakrti’*! (durdntaram racay-
atah purusa-prakriyoh/61) i.e. betwcen the soul and the karman, and attain
the firm stage of pure consciousness (Suddhopayoga) ** in which no new
karma is penerated. This stage is appropriately called apramatta-virata, the
seventh gunasthana, which becomes the springboard for rapid advancement
on the Path.

Up to this stage the aspirant had been engaged in controlling the avenues
through which new influxes or kagdyas or passions (mamely, anger, pride,
deceit and greed) could enter (asrava), hindering the realization of perfect
conduct (sakala-c@ritra), Secured in the firm stage of apramatta-virata, he
exerts his energies to totally eradicate (ksaya) the latent forces of these
passions, passions which have been accummulated from time immemorial
and present a potential threat to his purity.

The Jaina calls these latent forces “‘critra-mohaniya-karma”, which he
further devides into two categories : bhava (psychological and internal)
and dravya (physical and external). Attachment (rdga) and aversion
{dvesa), for instance, are bhdva-karmas, defiled (vibhiva) states of the quality
(guna) called caritra (purity). In the beginningless state of samsara, this
quality remains in its unnatural (vaibhavika) mode (paripama) and is perce-
ived only as it undergoes fluctuations; in the state of moksa. the same quality
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is restored to its natural (svabhavika) mode and remains forever in that
perfect state. Modification of the caritra-guna is thought to be caused by
an external force, also beginningless, called dravya-karma. The Jaina is unique
in sceing this force as physical (pudgala) formed of a special kind of subtie
‘karmic’ matter; he desigantes it by function as ‘‘cariira-mohaniya-prakrti”
—of the species which produce ‘delusion’ pertaining to conduct. It is believed
that when a certain defilement (vibbava), such as aversion, overpowers the
soul, a fixed quantity {pradeda) of this ‘karmic’ matter is absorbed by the
soul just as a wet cloth absorbs dust. One may argue that thete is no poss-
ibility of contact between material atoms and an immaterial substance (amiirta-
dravya) like soul. The Jaina overcomes this difficulty by pointing to the
phenomenon of perception, where such contact does occur, and maintains
that the souland the karmic matter do notactually ‘mix’ but merely occupy
the sams space (ekaksetra-avagaha) without losing their own identity as soul
and matter.?3 The example of milk and water mixture, seemingly homogenous
but still separable, is oft:n given to illustrate this point. The newly absotrbed
(baddha) dravya-karma is itself secn as a wnnatural mode of the previpusly
‘pure’ atoms. This ‘impure’ matter remains for a fixed period (sthiti) within
the same space as the soul, finally reaching maturity (anubhaga) and giving
rise {udaya) to fresh occurances of aversion. Having yielded its result, ie.
having served as the cause for a further transformation (vibhdva-parinati) of
the soul, the dravya-karma reverts (nirjard) to its ‘pure’ staie, only to be
absorbed once again upon arising of new passions; thus the cycle is re-
newed forever.4

It should be noted here that unlike the Simkhya, who allows change in
the prakiti but does mot admit any change in the soul {purusa), the Jaina belie-
ves that both soul and the matter undergo transformations without losing their
own nature {tadbhava-avyayam nityam):?¢ In other words, bondage is real, and
not merely an ‘illusion’ as in the Samkhya or the Vedanta systems. ‘Freedom’
in these systems 1S purely epistemic: ontologically there is no change, for
the soul remains what it has always been, i.e. tofally free, both before and
after “gatning” knowledge ofits true nature. For the Jaina, however, ‘freedom’
involves actual chamgesin the state of the soul as indicated by the doctrine
of gunasthdnas, and also that of the karmic matter. He must explain how
the soui is abie to change something other than itself. If he admits the
possibility of one substance (dravya) like jiva (soul) influencing the transform-
ation of another substance like matter (pudgala or dravya-karma) or vice
versa, then it might seem that soul and matter could never be free of cach
other.

The solution to this dilemma is to be found in the Jaina concepts of
“existent” (sat) and ‘“‘change” (parindma). The Jaina defines the existent as
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that which is simultaneously permanent and changing. It endures as a subst-
ance (dravya) but also undergoes changes at each instant as an old mode
{parydya) perishes and a new mode arises within that substance (utpada-vyaya-
dhrauvya-yuktam sat).?® These modes belong to the qualities (gunas) and
the two together characterize a substance (gunaparyayavad dravyam).?? The
inpumerable souls (jivas), for instance, are “‘substances’ characterized by qual-
ities like knowledge (jfidina), biiss (sukha), etc. which undergoe constant change.
These qualities are homogenous (svabhavika) in the state of moksa and
heterogenous (vaibhavika), i.e. defiled and obscured by karmic matter, in
the state of samsara. In the case of matter (pudgala)aise, each of the infinite
atoms is a substance and has qualities of touch, taste, smell and colour
(sparsa, rasa, gandha, varpa) which change in a similar manner. Since change
is as essential a feature of the existent as iIs permanence, and since it is
found equally in both the pure and impure states, the Jaina declares that
change is not adventitious but rather innate to reality; it must therefcre take
place regardiess of an external agency. While the Jaina does admit a causal
reiationship between one substance and another, he nevertheless maintains
that as far as change and permanence arc concerned, the causality in no way
affects the autonomous nature of either the substance or the qualities.

The inviolable individuality of cach substance and quality is assured by
a characteristic called agurviaghutva, found in ali substances and hence
called a samanya-guna. This is a characteristic by virtue of which one substance,
while it may share a given space with others, does not assume the modes
(parydyas) of those. It also determines the fact that one quality does not,
even in a defiled state, become other than itself, and the infinite qualities
of a particular substance do not separate themselves from their locus, ie that
substance. Amrtacandra puts this succinctly in the following words:

sarve bhivah sabaja-niyatda “nyonasimina ete
sam$lese "pi svayam apatitdh SaSvad eva svaripat/ (537).

It is because of this guna that knowledge does not take the nature of
the objects known and that karmic matter docs not assume the nature of the
soul. The agurulaghutva, ‘the state of being neither heavy nor light’, is prebably
built into the existent {sat) in order to maintain its equilibrium in the face
cf the infinite modes necessitated by the very nature of reality. It preserves
the exact identity of each substance and its innumerable qualities by denying
any actual ‘gain’ (guru) or ‘loss’ (laghuw) which might result from miiuencc
by the other members of the causal relationship.

The Jaina scriptures give a long list of ‘assistance’ (upakara) rendered
to one dravya by another. According to the Tattvdrthasitra,?® the souls have
as their function rendering assistance to each other. The matter (pudgala)
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renders ‘service’ to the jiva, first by transforming itself into the ‘karmic’
matter and then into body, vital life {prina), sense organs, spcech and the
physical basis of mind (dravya-manas). The substance called ‘dharma’ and
‘adharma’ provide favourable conditions for the motion and rest, respectively
of both jiva and pudgala. Akaga (space) provides location for the other four,
as well as for time (kala). And time functions as a common cause for the
transformation of all the rest.

It should be noted, however. that this ‘assistance’ has stricily the nature
of instrumentality {mimitta-kdrana); it is not nearly s¢ vital as its counter-
part, the operative or ‘material’ cause (upidipa-karana). Being a ‘material’
cause is the prerogative of the substance alone; that is, the substance (dravya)
in one mode {paryaya) is the material “cause”™ of the substance in its subs-
equent mode, which is thus its *‘effect™. There can be neither an addition to
nor a subtraction from this innate power of the substance, the power to
modify itself in accordance with its potential or ‘upadina’, regardless of the
presence or absence of instrumental {nimitta} causes. The Jaina therefore
maintains that when the material cause (upddana-karana) is present, instru-
mental causes (nimitta-kdranas) will automatically appear; iu other words,
whatever conditions are present will function as nimitta-karana at the appro-
priate time. The next mode of the substance will thus be achieved, in acco-
rdance with the upadana, without any real interference from the outside.

Thus it appears that such statements as *‘bondage of the soul is caused
by (dravya-) karma™, or “‘the formation of the dravyakarma is brouht about
by the kasayas {passions) of the soul” are purely comventional (vyavahdra)
ones. These statements are based upon supesficial observation of the proximity
of the soul and the ‘karmic’ matter in the same space (pradesa); they do not
take into account the unique ‘upaddnas’ or the mutual inviclability (deriving
from their agurulaghuiva) of these substances. From the nor-conventional
point of view, ie. the niScaya-naya, the jiva is bound by ils own upddana;
similarly the upAddna of the pudgala determines its formation into dravya-
karma. The Jaina affirms thai the restoration of the jiva from its defiled
state to the state of purity is brought about essentially by its upadana and
_rot by the instrumentality of the ‘karmic’ matter (i.c. by its disappearance);
such agencics as a superhuman being, an avatdra or a God are of course
considered totally irrclevant. The uncompromising atheism of the Jaina,
espectally his rejection of the concept of ‘grace’, further underlines his total
reliance on the upddidna for salvation and his call for adherence to the
niscaya-naya which upholds it,

The Jaina contends that the chief cause of man’s bordage is his mistaken
belief that he can be the agent (kartd) of change in other things (para-
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parinati), whether souls or the material world, and also that these can somehow
effect change in his own destiny. Ignorant of the law of upadana, which
governs both himself and others, he engages in manifold activities, morally
wholeseme or unwholesome, in the attemnpt to enforce suck changes in others
as would suit his egotistic wishes. These efforts, of course, invariably meet
with frustration and sorrow. The path of salvation and peace lies in seif-
reliance and isolation, and these are gained only by realizing the law of
upadana. Having attained this realization, the aspirant will see that external
supports and activities are both useless and undesirable; he will thus be led
to relinquish them and to seek refuge only in the self.

But which self? The uninstructed person is aware only of that ‘self’
which he identifies with the body, the vital breath, and the sense faculties.
These the Jaina includes in “‘bahirdtman”, the ‘exterior’ self; neither this nor
the mind nor the psycholegical states which ons experiences from moment to
moment can be the true self. Mind, according to the Jaina, is twofold; it has a
physical basis (dravya-manas), but also includes a non-physical ‘organ’ which
cognises and coordinates the activities of the senses. This non-physical aspect
is bhdva-manas; it is not different from the soul. But this cannot be the
true nature of the soul either, for the obvious reason that it is invariably
a defiled state from which the aspirant seeks dissociation. The mind is the
seat of the kasdyas (passions), and althcugh these are not material, they are
nevertheless formed in the soul in association with karmic matter; the aspirant
must enderstand them in this way and then reject them. In doing this it
may be helpful to cultivate moraily wholesome states, e.g. forgiveness (ksama,,
compassion (karuna). friendliness (maitrl), disinterestedness {(upeksd), eto.,
states which may lead to conditions favourable to the aitaining of samyaktva
{true knowledge of the self). This is calied the “antardtman,” the ‘interior’
self. But even this state is not the final goal of the aspirant. The true nature
of the soul must be that which remains when one is totally isolated from
both body and the mind. This is characterized by omniscience (kevala-jiiana),
perfect energy (virya), perfect bliss (sukha) and perfect purity; once aitained,
it can never be lost or defiled again. It is what the Jaina calls “paramatman”
or the ‘transcendent’ self, the ultimate goal of the aspirant.®®

The Jaina recognises that physical embodiment and psychological states
are real and not imaginary, and also that they both belong to the soul and
pot to matter. But in order to transcend them he must deny their identifi-
cation with the soul, reserving this identity only for the paramadtman. Since
the goal of the aspirant is isolation and salvation, the Jaina Acdryas admonish
him to regard every defiled state of the soul, (Which technically includes all
states of embodiment, i.e., the fourteen gunasthanas),®® as external to him;
he must find no support, but ‘purc consciousness’, which transcends all
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activities, both wholesome (Subha) the unwholesome (asubha). This is possible
only by recourse to the Suddha-nidcayu-naya, the trancendental viewpoint
wherein all activities are demied to the self. From this perspective the selfis
seen as the ‘knower’ (jiiaty), which it would of course be in the state of
moksa. The aspirant has a glimpse of his transcendental viewpoint even in
the fourth (samyag-dsrti) stage, but he is unable to retain it without the
viratis. He comes to have the sustained pure comsciousaess (§uddhajidyaka-
bhiva) only when he becomes fully ‘mindful” and thus attains the apramatta-
virata, the seventh gunasthana.

Such pure ‘self~experience’, called $uddha-upayoga, is repeatedly alluded
to by Amrtacandra in all his works. Rare and brief as it is, it ushers in
unprecedented purity of the soul, preparing one for further conquest of the
forces of karma. In the case of a less advanced aspirant, this may take the
form of suppression (upasama) of the kasdyas, affording only temporary
relief. It is temporary as the aspirant must return to the deflled state having
reached the eleventh stage called Upa$anta-kasaya. But in the case of the
nascent Jina, his imsights are so consummate that he instantly climbs the
ladder ($reni) of spiritual progress which leads unfailingly, in that very life
time, to the totalansaihilation (ksaya) of all karmas. This is achieved in the
eighth, ninth and the tenth gunasthdnas, called apOrva-karana, amivrtii-
karana®' and sdksma-simpardya, respectively, during which the aspirant, by
means of the ‘dharma’ and the ‘Sukla’ dhyanas,?? gradually destroys both
gross and subtle forms of the mohaniyakarma. He skips the eleventh stage as
he has not suppressed the kagdyasand attains the twelfth stage called ksina-
kagdya. The mohaniya-karma is the chief obstacle to realising perfect purity;
its elimination is followed immediately by the destruction of three more karmas
called ghatiyd, those which obscure knowledge (jfidna), intuition {dardana) and
energy (virya) respectively. Thus the aspirant becomes an omniscient (sarvajiia)
Jina; this state is indicated by the thirteenth gunasthana called sayoga-kevalin.

One who has thus reached his goal is called 2 Kevalin; endowed with
Kevala-jiiana, omniscient cognition; he is an Arhat, worthy of worship, an
Apta, the reliable guide and Teacher. It isto him that all stotras are addr-
essed. And yet he is, still a human being, as the descriptive term “‘sayoga”
indicates. Yoga is a Jaina technical term for ‘vibrations’ of body, speech
and mind. It is present in all human beings but prior to the twelfth gupasth-
3na is associated with the kasayas (passions). The Jaina cannot accept anyone’s
claim to be an Apta until his kagdyas are totally destroyed, a prerequisite
of truthfulness. Upon this destruction and the svbsequent manifestation of
omniscience, the ‘yoga’, now that of the Jina turns into a perfect means of
communicating the Law. Thus we have the omniscient teacher, the most
venerable example of human existance; Amrtacandra dwells at length upon
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the immeasurable glories of such a being, emphasizing time and again that
his knowledge of objects neither contaminates his omniscience nor produces
divisions in his unitary consciousness.

But even this stage is not yet perfect, for the soul must still overcome
the ‘sccondary’ (aghatiya, litevally, non-destsuctive as compared to the ghatiya)
karmas which produce the body (n3ma-karma), social status (gotra-karma),
feelings (vedaniya-karma} and the duration of life (dyu-karma). The Jaina
maintains that the duration of one’s present lifetime is invariably fixed in
the immediately preceding one. Although premature death is conceivable for
an ordinary person, it is ruled out in the case of the Jina, for he has totally
destroyed the kasayas, the only factor which could bring this about. The
other three karmas, especially the vedaniya (which produces feelings of happ-
iness and unhappiness), are always accummuiated by the soul in quantities
larger than can be brought to maturity ina single lifetime. The Jina too has
surplas quantities of such karmic matter (dravya-karma); had he not attained
to the twelfth guna-sthana, it would have matured in subsequent births, but
in the absence of a new birth it must be cxhausted before his death. In other
words, the gquantity of the other three karmas must be reduced to a level
corresponding to that of the remaining ayu-karma, which is unalterable. This
is accomplished by an extremely curious yogic process called samudghata
(destruction by bursting forth); it is 2 sort of involuntary action which takes
place but once, occupping only eight moments, a short time before prior
to the Jina's death.

The kevali-samudghdta is appropriately named since it is performed only
by a kevalin. This doctrine is probably unique to Jainism; it casts light upon
tneir theories of karma and jiva, demonstrating the absolute materiality of
the dravya-karma and the inevitability of its effects on even the omniscient
soul. The karmas must first be brought to maturity and their effects experi-
enccd by the soul; only then can they reach a state of exhaustion. There
is no escape from these eflects through any super-human agency, nor is theie
a teleological possibility, such as that proposed by the Samkhya, of the karmas
themselves departing from the soul after “‘perceiving” its **disinterest™.s3
The Jaina expiains the samudgh&ta process with the example of a wet cloth
which dries slowly when folded, but guickly when it is spread out. The
karmic matter (dravya-karma) can be forced into maturity by the soui through
a similar process. Without leaving the substratum of the body, the soul
stretches self vertically and horizontally and fills up the whole universe {loka-
akada), ‘mixing’ as it were, its ‘space-points’ {pradesas) with those of the karmic
matter. Thus it forces the matter out by a sort of thinning process.?* The
“soul then contracts its space-points into the body, having reduced the level
of the three karmas to that of the remaining aAyu-karma.
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As soon as this is accomplished, the soul stops all vibrations (yoga-
nirodha) for the pericd required to utter five syllables. This stage is called
ayoga-kevalin, the kevalin without vibrations, the fourteenth and last guna-
sthina. Then, just as a gourd held down by a coating of mud risesto the
surface of water or as a flame by naturc darts upwards, the soul moves
instantapeously to the summit of the universe, beyond which there is no
motion, and abides there forever.?® This is the perfect state of isolation
(kaivalya) called siddha-parydya; it is declared to be sadi. “with beginning”,
but ananta, “without end™. The only thing that remains from the mundane
past is the sizc of the soul which is less than that of the immediately
preceding body.

It is well known that the Jaina is unique among the Atmavidins in
believing that the soul is neither all-pervasive (vibhu) as suggested by the
Sankara Vedanta, Nyaya-Vaidesika, and Samkhya, not infinitesimal {anu), as
in the theory of Ramanuja; it takes the size of the body (sva-deha-parimana),
and is endowed with the ability to expand and contract its ‘innumerable’
(asamkhyata} space-points (pradesas).” * This is considered a proper description
on the grounds that such characteristics of the soul as consciousness are
not found outside the body. One might expect that in the state of moksa,
where all signs of embodiment are ¢liminated, the soul would automatically
become all-pervasive and maintain that condition forever. The kevali-samud-
ghata gives the soul a unique opportunity to overcome any karmically enforced
‘shape’, allowing it to become all-pervasive without actually leaving its subst-
ratum, the body. But its immediate contraction to the original shape just
prior to death megates this unique experience and virtually fixes the liberated
sout forever in the shape of its final body. It scems a bit strange that the
kevali-samudghata has not been made co-incidental with death, thus allowing
the soul to be all-pervasive forcver. Exactly why the Jaina wants to retain
the size of the previous body for the siddha must remain a moot question,
for the scriptures are rather uncomfortably silent on this point.?7 It is claimed
only that therc is no real gain or loss of atma-pradesas, whether the soul
takes the size of its body or of the universe, and also that the kevalin is
past the stage of wishing for anything anyway! It is possible that the Jaina
wants to maintain the individuality of the soul and furnish it with some
differentiating mark where therc would otherwise be no basis for distinction
whatsoever? Does he wish to emphasize the fact that the exalted Jina,
though he has overcome the modalities of wordly existence was himself a
human being? If so, this theory could be construed as a further attempt
to stay clear of merging into an Abaolute, and alse to distinguish the jiva,
from the Samkhya concept of an ever-free and all-pervading purusa.

The chapter ends with the author’s devout wish that he too may become
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an omniscient being: bhavimi kila sarvamayo ‘ham eva (75).

The fourth and the fifth chapters continue with the theme of the omniscient
Jina, seated in the holy assembly (sado’nte). He is described as a mass of
knowledge {vijfidnaghana), of which his cogsition is a mere sport (Gtma-khe-
litam—83). Although he has not transcended the mundane condition, the Jina
has not abandonned that essential duality (dvyatmakatd) of permanence and
change wich charactetizes all existants (89). His omniscience is larger than the
totality of the objects which it knows. These objects do not produce knowledge,
which exists by its own nature; they merely ‘instigate’ (uttejana) it. Even so
it 1s held that there could be no ‘inner knowables’ in the absence of ‘outer
objects’; hence the Viifidnavadin docirine of bahir-artha-nthnava stands conde-
mned. Finally, the Jina’s cognition, even when it illuminates an infinity of
obiects, is fre¢ from agitation (andkula); from the niscaya point of view, the
Jina cognises the mere existence (san-matra) which is one, partless, efernal
and innate (anamsam ekam sahajam sandtanam—113).

The sixth chapter returns once more to the ascetic path of the nascent
Jina, discussed in the third chapter. The aspirant turns all activities (kriy) into
¢ila, i. e. perfect conduct. His heart 1s filled with profound disenchantment,
and he offers his worldly life into the fire of austerities (tapo’nale juhvad tha
svajivitam—127). Moving all alone (ekakam)on the holy path (brahma-patha),
he mounts the ‘ladder’ of the destruction of karmas (ksaya-éreni—131} and
arrives at the twelfth gunasthana; here arises “the omniscient knowledge which
becomes a beautiful flame, kindled at the center of the universe™ (136). For
the first time his soul realises the true nature of reality, becoming totally
indifferent towards the desire to act (samasta-kartrtva-nirutsuka—137). Finally,
the Jina becomes a Siddha (138), shining forth in his peaceful light ($anta-
tejas) and experiencing (anubnava) boundless bliss (nirantarananda).

The seventh chapter opens with the declaration that the poet takes refuge
only in the Jina, i. ¢. in Pure Conciousness (Suddha-bodha). It is pure in that
all notions of action are absent when one sees this consciousness from the
transcendental point of view: “All existents are naturally and eternally cont-
ained within the timits of their own being; thcy cannot be obstructed by
others” (167). The state of omnisctence is one of knowing and not of doing
(akartr-vijiiatr), for even when objects are cognized, the soulis merely manif-
esting its own nature by itself, for itself, and in itself. Thus it is dcvoid
of instrumentalities (kidrakas); there is no agent, object, instrument, receipient,
point of departure, and location {svabhdva evodayate nirdkulam-170).

The eighth chapter shows the Jina as supreme Teacher, the Apta. The
poet praises him for demonstrating to others, (i. e. the theists, whose teachers
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are supet-human) the splendour of human cndeavour (paurusasya. prabha-
vam dviskftavan—181); by his valour he has destroyed the kasdyas and mar-
ried Lakgmi in the form of omniscient knowledge (udvahan kevalabodhala-
ksmih —181). Although he had achieved his goal, he used the remainder of
his life for the benefit of the universe, showing the holy path by establish-
ing a Tirtha (182); thus the Jina is known as Tirthahkara. This is strictly
a Jamna term, one which the Buddha did not ciaim for himseif aad in fact
used it rather pejoratively to designate the $ramana teachers (“titthiyd”)
of his time. Ona of these was the Nigantha Nataputta, identical with
Jhdtrputra Mahavira, last of the twenty-four Tirthaflkaras (“Ford-makers™)
of the present age. ““Tirtha” literally means a ‘ford”, a way to crass
the river. Metaphorically it is applied to the Doctrine which helps one
to cross the occan of transmigration, and fo the four-fold Samgha of the
Yainas; monks, nun’s laymen and faywomen. Each Tirthalkara initiates
a new Tirtha and thus keeps the torch of the Law burning; only human
beings can fill this role. Although at present there is no Tirtnahkara on
earth, it is believed that they do exist in other parts of the world, where
they may be seen by earthly yogins.2s The line of Tirthaflkaras has neither a
beginning nor an end and it is cpen to all who seek to join it.

The Tirtha appears to be the Jaina answer to the theistic conception of
a single, cternally frec (nitya-mukta) omniscient teaches, such as that propo-
unded by the Yoga school. Pataiijali calls this being T§vara, the Teacher of
even the most ancient sages; such an exalted being (purusa-viécsa), must be
eternally free (nitya-mukia).?® The Jaina finds this idea totally arbitrary, for
il one ‘person’ can bc nitya-mukta, why not ail? In fact, the Sarkhya
claims this very status for every purusa.t© The Joina thus replaces the Tsvara
doctrine with an uninterrupted and endiess succession of truly human teachers
who rise in the course of time. Amrtacandra admits the mutual dependence
of the aspirant and the Tirtha fur the instruction of the former and the
reestablishment of the latter. This mutual causality is like that of seed and
sprout; the nascent Jina follows the ‘““Ford™ and the ““Ford” procecds from
the Jina (tirthad bhavantah kila tad bhavadbhyah—183)., The Jaina believes
that the periodical appearance of these Tirthalkaras is part of the natural
order, as are the changes of season or the transition from one era to the
neX{. As to the number twenty-four, the Jaina seems to regard this, too, as
a fixed part of the same inscrutabie design.t! Such a belief is paralleled by
the doctrine of twenty-five Buddhas or that of the ten avatiras of Visnu.

For the Jaina, all who attain moksa must also obtain omniscience (sarva-
jfiatva); in this respect thc Jaina arhat differs most fundamentally from his
non-omniscient Buddhist counterpart.*? Further, all Jaina arhats are not
Tirthankaras; to be a Tirthalikara one must have certain “abilities”, albeit
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mundane, such as the “divine sound” (divya-dhvani), and the presence of
apostles (ganadhara) who interpret that sound and propagate the teachings
contained therein. These “‘abilitics™ are not gained through yogic powers, nor
are thev sought after by the Jina in his final mundane eXistence. Rather,
they result from certain noble resolutions and practices,** comparable to the
prapidhdnas and paramitas of the bodhisattva, made by the Jina in his previ-
ous births; these acts come to fruition upon the attainment of ommiscience
{the thirteenth gunasthna). Thus, strictly speaking, the Tirthankara remains
immersed in his omniscient cognition; there is no deliberation to preach a
particular sermon or to teach a specific doctrine. And  yet the teaching
automatically comes forth; the ‘““divine sound™ emanates from him and the
gana-dharas make their dramatic appearance at the moment he attains to
omniscient cognition The Jaina thus aveids the apparent contradiction
between  activities of a teacher and the inactivity inherent to omniscient
cognition.

The omniscient Jina perceives the whole of reality; yet there are no
words adequate to express the universe in its totality. Therefore only an
infinitesimal portion (ananta-bhiiga) of the Jina's cognition is conveyed to
gods and men, and only a few of these will have the purity of heart (sudd-
hasaya—186) necessary to grasp it. Only through the Jina can one learn the
tree doctrine, that which asserts the dual (i.c. positive and negative) mature
of reality (dvyatmaka-vastu-vada—I85). The preaching of the Jina is marked
by the seal {mudrd) of syadvada (187j, the only means by whbich one <an
comprehend and fully express reality with its mutually opposed characteristics
(anekianta). Thus he is called the supreme Teacher of all (ko'nyo bhaved
aptataro bhavattah—99)

The pinth chapter takes us once more to the spiritual carrier of the
nascent Jina. The poet’s description of this period in the Fina’s life is stro-
ngly reminiscent of Mahavira’s severe austerities as described in the Acdranga-
satra** prior to his Enlightenment. The soul of the Jina is filled with tran-
quility when he enters the holy path (margavatdra--201). He fearlessly vows
to remain isolated (ekatva), totally renouncing both internal and external
attachments (nihdesitantarbahiraligah—202.) He fills his heart with compas-
sion for all suffering beings (dinadnukampi—202). Living in accordance with
the scriptures he protects the beings of all six classes {samraksatas te....
siitrena sadjivanikam—203). Resolved to stay in meditation, he suffers the
scorching rays of the sun by day and sits all night in the charnel ground,
letting jackals crush his ematiated body (205). He fasts for two weeks,
or even a month (masardhamasa-ksapanani kurvan—206); thus he gradually
attains to perfect conduct and omniscience. The Jina then preaches that path
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which he himself has practised, the path which is the very essence of the
scriptures (s@trartha). Tnternally it consists in the destruction of passions
{(antahkagdya-ksapanah—209); externally, in the resolute pursnit of right con-
duct {bahir yathasokticaritrapakah—209). Both arc necessary, for although
insight is the most important factor in bringing about salvation, it loses
efficacy in the case of onc who lacks proper conduct (ahetuvan nidcaranasya
bodhah—210).

The tenth chapter opens with a solemn declaration that the poct will
praise the Jina from one standpoint, that of the purified view (stosye jinam
$uddha- nayaika-drstya—226). In this Suddha-drisi, substance (dfavya) is ide-
ntified with only one of its qualitics {(gunas) and with only the purest of its
modes (parydyas). The Jina's soul is endowed with innumerable qualities or
powers {Saktis)," » all manifest in their pure modcs. Nevertheless, the $uddha-
naya prefers to identify his soul with only one of these qualities, jiiana, and
only its perfect mode, the omniscient cognition (kevala-jiidna)., Other modes
are not ubreal, but they are of no relevance to the path of salvation. The
aspirant therefore fixes his attention only on this goal, using the Suddha
naya as a meditational device. In omniscient cognition, even knowledge of
the infinity of objects is of no consequence; the Suddha-naya ignores this
rather incidental aspect of kevala-jidna and concentraies only on the aspect
of ‘self-expericnee’ (svinubhava). This must be so, for from the transcendental
(niScaya) point of view the soul knows only itself; it sees and experiences
itself alone. The poct therefore describes the Jina as being a mass of pure
consciousness (viSuddha-vijfiana-ghana) which seeks no end other than mani-
festing its own blissful nature. Tt is blissful (anakuia) becanse there is no
room in this cogaition for the nect of speculations (vikalpa-jala) which pro-
duces such distinctions as ‘existence’ and ‘non-existence’. These qualities have
validity only in discusssing the nmature of reality; for the lina, all vikalpas
are at rest (abhavabhivadi-vikalpajalan: samastam apy astamayam nayan—
232), and nothing shines forth but his manifest own-being (svabhiva evolla-
sati sphutas te—232). Despite his cognition of the innumerable objects in
their infinite modes, the Jina dees not deviate from his innatc and unified
nature; he is compaicd to a piece of ice which appears wet on all sides but
still rctains its firmmness (239}, The umnity of his character is like that of a
ptecc of salt, having the same filavour (ckarasa) throuwghout (vigahase sain-
dhavakhilyalilam—238). He has turned away frem the cycle of kdrakas and
is free from distinctions of ‘scer” and ’things seen’: he shines forth as pure
intuition (drg eva--243); he is ‘nothing but knowledge® (bhamatram—247).

Chapter eleven and twclve, both in Anustubh meter, continue the theme
of the Suddha-naya initiated in the tenth chapter. According to this naya,
the omniscient consciousness (cit) of the Jina remains unified even when a
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plurality of objects is cognized, This claim of unity needs further examination
since the Jaina believes in the doctorine of two distinct operations {upayoga)
of consciousness, called darfana and jfiina. Thesc arc enumerated in the
scriptures as two seperate qualitics (gunas) each having its own adversary
ghatiya karmas, called darSanavaraniya and jidnavaraniya respectively, DarSana
is described as ‘indeterminate intuition’ (nirdkdra upayoga) and jfAana as
‘determinate knowledge’ (sikdra upayoga). The two operate always in succ-
ession (krama), with darfana first, foc all acts of cognition i the mundane
state. There is no unanimous opinton, however, on the manner of operation
of these two qualities during the state of an arhatship, where both have
reached pesfection. Thiee views are prevalent, and these have generally
come to be assoctated with the three major sects of the Jainas,
respectively?e.

The Svetambra tradition (represented by Jinabhadra}*’ takes its stand
on the principle that two operations (upayogas) of one consciousness can-
not take place simultanecously. 1t therefore maintains that darfapa and
jidna must always operate in succession (kramaz), even in the state of omn-
iscicnce. The Yapaniya tradition (now extinct but represented in the
Sanmati-tarka®* of Siddhasena Divdkara) maintains that the two stages of
cognition, namecly the ‘indeterminate’ and the ‘determinate™ have relevance
only in the mendane state, where the soul is dependent on the semses and
the mind for its partial cognition. In the case of the Jina, there is no room
for ‘indeterminate’ cogmition. Therefore the Yapaniya contends that in the
state of omniscience there is ‘nom-distinction’ (abheda) between daréana and
jiana. The Digambara tradition (represented by Kundakunda®®, among
others) disagrees with both these positions. The ‘ebheda’ position is unaccept-
ablc because it violates the individuality of such guna, and such individuality
is guaranteed by the agurulaghutva. The soul attains to kevala-dariana,
perfect Intuition, at the same time that it realizes the omniscience (kevala
jiiana); thus there can be no question of the former losing its identity in the
latter. The Svetambara contention that both retain their identity but operate
in succession (krama) is also not acceptable for it renders the nature of the
Jina imperfect. The Digambara argues that a perfect quality must always
operate, as there are no hindrances to interrupt its function. In the krama
theory the darfana and jfiana, though perfect, will operate only alternately
thus depriving the Jina of one or the other of these two qualities at all
times. The Digambara therefore maintains that whereas in the mundane
state the darSana and jfiina operate in succession, they must operate simui-
tancously (yugapat) in the state of omniscience.

‘The Digambara is aware of the difficulty arising from the simultaneity
of these two muturlly exclusive (indeterminate and determinate) operations.
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He seecks to resolve their incompatibility by recourse to a new understand-
ing of the term sdkdra and nirakara. The obscurity of these two canonical
terms is probably responsible for the controversy that surrounds jfiana
and darSana. During the post-canonical or scholastic period, when the Jaina
logicians were defending theories of cognition against other systems, the
terms darSana and jiiana seem to have gained their current meanings, namely,
‘indeterminate’ and ‘determinate’, respectively. Certain Jaina writers opined
that darfana was ‘indeterminate intuition’ becausc it cogaised the ‘universal’
(siminya), while jfiana was ‘determinate knowledge’ because it cognised
the ‘particular’ (vifcsa).®°But this idea was found to be incompatible with
the fundamental Jaina position that an cxistent is both ‘universal’ and
‘particular’, and that no act of cognition couid be considered valid unless
both these inseparable aspects were cognised, Darfana and jfiana therefore
had to cognize both the ‘universal’ and the ‘particular’ aspects. This led
such Jaina dcdryas as Virasena to redefine the two cognitions. Dar$ana was
defined as the ‘internal’ cognition of the ‘self”, while jfiana cognised ‘external’
objects.® The two could thus operaie together freely, each having its own
sphere of actions within the same consciousness.

Amrtacandra’s affiliation with the Digambara tradition is well known;
it is further confirmed by his statement that, in the case of the Jina,
darfiana and jfiina opecrate ‘nom-successively’ (aparyayena), since there is
total destruction of all that might obscure his consciousness:

“‘cka evopayogas te sakaretarabhedatah/
jiidnadarSanarupena dvitayim gahate bhuvam//259%//
samastavaranocchedan nityam eva nirargale/
aparyayena vartete drgjfiapti visade tvayi//260//

The poet's reasoning in the first part of versc 260 indicates his aware-
ness of the controversy surrounding these two operations of the Jina’s
consciousness. But there is no clue here to his understanding of the terms
sakira and mirdkara.®® In the 23rd chapter, however, there is one passage
which appears to allude to these terms. It speaks of the ‘astonishing nature’
of the Jina’s consciousncss, a consciousness which operates by way of
‘contraction’ and ‘expansion’ {cit-sallkoca-vikasa-vismayakarah svabhavah—
587). There is no doubt that the words sallkoca and vikdsa here refer
to the darSuna and jfidna, respectively. DarSana is ‘contraction’ because it
is focused on the self; jfidna is ‘expansion’ because it is turned towards
the infinity of external objects. The same idea is conveyed by the expres-
sion ‘bahir-antarmukha-bhasa” (367) and the terms ‘siminya ‘and’ videsa’
applicd in the last chapter for the two operations of consciousness {cit-
sdmanya-viSesa-riipam-607). This interpretation agrees perfectly with the
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one attrtbuted above to Jinasena. But the problem of ‘unity’ (ekatva) of
the Jina’s consciousness in the face of this ‘dval nature’ (dvitaya) remains
unsolved. The oft-repeated ‘unity” is probably to be understood as spoken
from the Suddha-naya, leading the aspirant towards the ‘nirvikalpa’ stage.
This is apparent from the opening postions of the twelfih chapter. The poct
hails the Jina as *“‘anekantadalin™ and speaks of the infinite powers of his
consciousness (ananta-cit-kala). This is followed by the declaration that he
will ““ignore the manifold nature” and ‘*‘regard him as undifferentiated kno-
wiedge” (aneko’py atimanye tvam jianam ckam anakulam/ 277). In this
passage the word jiiana stands in the place of ‘cit’ and subsumecs both
darfana and jiidna. A little later, in vers¢ 286, Amrstacandra makes a similar
statement, saying that Jina’s “inner and outer light shine forth as nothing
but intuition™” (driigmatribhavad dbhdti bhavato’ntarbahié ca yat). This is
very significant, for it appears that the poct here wishes to reduce even
jiana, knowledge of external objects, to darfana, ‘intuwition’ of the self.
This is a valid position, conforming to the doctrine of omniscience in
which the Jina, from the niScaya vicw point, knows only his self. One
speaks of the knowledge of external objects from the vyavahdra (‘conven-
tional") point of view only, as Acdrya Kundakunda says in the Niyamasara :

janadi passadi savvam vavahiranayena kecvali bhagavam/
kevalanani janadi passadi niyamena appanam//159//

The thirteenth chapter coutinues with the topic of the supremacy of
darara according to the Suddha-naya. The concepts of ‘contraction’ and
‘expansion’ of consciousness appear here under the tcrms ‘samhrta’ and
‘asamhrgta’. The poet characierizes dardana being the quality which, lacking
all other objects, has been contracted on ali sides (paravedanastamaya-
gidhasambrta ——2310) and shines forth with only one object, namely the
self.

Having thus stressed the $uddha-naya and having impressed the aspirant
with the true glory of the Jina, the poet returns to the task of achieving
a balance between the niScava and vyavahira. For it must to remembered
that even the Suddha-naya, however exalted, is but a naya (a single view point)
and can apprehend only one of the many aspects of the existent, Mereover,
the Jina too is subject to the law which regulates the role of external
causes in producing effects (bahirafiga-hetu-nivata-vyavasthd-- 322), and he
cannot prevent the objects outside his knowlcdge from being illuminated
by his omniscience. Kundakunda’s use of the term vyavahira in the verse
quoted above does not render the knowicdge of the objects uwreal, nor
does it suggest any deficiency in the omniscient cognition. It is the very
nature of that cognition, like that of the sum, to illuminate the totality of
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objects, and the Jina has neither any desire to know these objects (na
paravamarsa-rasikah-—314), nor any consciousness of agency (kiraka) pertai-
ning to the act of their cognition (na hi tat-prakasana-dhiya prakasate--314).
While pursuing the niScaya-naya, the aspirant must also be aware of the
dual mature of realily, comprising both vyavahira and nifcaya (nifcaya-
vyavahjra--samhatimayi jagaisthitip—318). He should see both the unity and
multiplicity of consciousness as forming the essential nature of the seif
{dvitaya-svabhavam iha tatfvam atmanah--325). The chapter ends with the
poet’s call for self-realization, the state in which these manifold aspects are
efforticssly subsumed (anubhitir eva jayatdd analku§d--325).

In the fourteenth chapter the poet views the Jina both sequentially, . e.
considering cach quality (guna) separately, and simultaneously, i. e. conside-
ring his substance {(dravya) in its unity (kramato ’kramata$ ca numah--326).
Looked at from the point of particulars, the omniscience consists, for
exampile, of both intuition and knowledge (drg-boedhamayam), but from the
unified standpoint it is seen as pure consciouspess alone {citimatram idam-326).
The chapter fushions such contrasting viewpoints into a string of riddles;
they are presented with heavy allitcration in the pleasant Totaka meter, as
the poet skilifully huarmonizes the conflicting claims of diverse aspects with-
in the same existent. But the doctrines of anckinta and syddvada have goals
beyond merely describing the nature of reality. The Jina taught them in order
to produce discrimination between self and other (vivekakrte nirandyi--338).
The mcthod is onv of asserting what belongs to the self and negating that
which belongs to others; hence it is known as ‘vidhi-pratisedha-vidhi’ (338).
*“The objects of knowledge do not belong to the self and yet the knower is
drawn by them ; therefore an aspirant’s soul should take itself as its
object” (svam atak kurutdm visayam visayi—345). A person whose mind is
endowed with such discrimination does not take delight in externally orfented
actions (na viviktamatih kriyayd ramate—346) ; he attains to the immovable
fruitton of consciousness {citipakam akampam upaiti pumin 347) ; fof
such one there is no rebirth {apunarbhavata), for he has forcefully uprooted
the seed of transmigration (bhava-bija-hathodharanat—347).

The vidhi-pratisedha method mentioned earlier (338) receives further
attention in the fificenth chapter. The poet characterizes it as a weapon
(bodbastra) which has been sharpened innumerable times by the Jina during
his mundane state (nisdyitam ananta$ah svayam—353). Vidhi and niscdha,
i. e the positive and negative aspects, are mutually antithetical. But when
properly  balanced (ubhayam samatdm upetya) through the doctrine of
syddvida, they work together for the accomplishment of the desired goal,
namely descrimination between the self and the not-self (yatate samhitam
artha-siddhaye--357). By vidhi is understood the own-nature (svabhiva) of
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an eXistent, defined by its own substance (sva-dravya), own space (sva-ksetra),
own time (sva-kdla} and own modes (sva-bhava). All existents are at ali
times endowed with (vidhi) their own four-fold nature. They are at the
same time devoid of (pratisedha} the four-fold nature of other existeats
(para-bhdva). Thus both the positive and the negative aspects abide equally
and simultaneously in the same cxistent (samakuksataya ’vatisthate pratigedho
vidhind samam tatah/ 358).

Although existents are well secured in their own nature and never
partake of ‘other nature’, they do not thereby become entirely independent
of each other ; there also exists the law of causation (k@rya-karana-vidhi),
which demands mutual assistance. “‘Cause’ is the designation for a complex
situation ; it involves self and other, 1. ¢. of both material (upadana) and
cfficient (nimitta) causes, which operate in mutual dependence (na kila
svam thaikakdranam . ..na para eva—365). The Jina's being the embodiment
of knowledge is not dependent upon any other substance; similarly, the
innumerable distinctions (i. ¢. the reflections of the objects cognized) within
the omniscience are not imherent fto it ; dual causality is thus clearly
evident in the omniscient knowledge of the Jima :

na hi bodhamayatvam anyato na ca vijidnavibhaktayah svatah/
prakatam tava deva kevale dvitayam karapam abhyudiyate//366//

The interdependence of existents, or the law of ‘‘causation”, and their
independence, or the law of ‘own-nature’, should both b: seen in proper
perspective : the two laws are properly balanced when one applies to them
the conventional and absolute points of view :

vyavahiradr$d par@drayah paramirthena saddtmasam$rayah/370.

In the sixteenth chapter the poet applies the twin laws of caustation
and being to the cognition of the Jina. Just as the movement of schools
of fish leaves wake in the sea (timikulam iva sigare), this entire universe
produces an infinitely great net of vikalpas in the omniscient cognition
(anantam etad yugapad udeti mahavikalpajalam—386), vikalpas with the
form “this [object] is thus” (idam evam iti). And yet, because the Jina
possesses both positive and negative aspects (vidhi-niyamadbhutasvabhavat)*
the distinction between his self and others is never lost {svaparavibhigam
atlva gahamanah—387). This is because both objects and the knowledge of
these objects have their own space-points (sva-prade$a) as well as their own
substance, time and modes; hence there is no possibility of any defiling
mixture or confusion (safikara) between them.

As if to forestall the false conclusion that the vikalpas in the omnis-
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cient cognition are not part of its own nature (svabhiva), the poet hastens
to add that the Jina undergoes these infinite transformations at every moment
by his innate power (anantabhavaih tava parinamatah svasaktya—391). This
process is always subject to the law of dependence upon both material (sva-
aimitta) and efficient (para-nimitta) causes; the objects play their proper role
as external and instrumental causes in the transformation of the cognision.

In the scventeenth chapter the poet discusses the relationship between
words, the qualification ‘syat’ (“maybe”), and the reality expressed by
them. The positive aspeet (vidhi) by itself proclaims the object as established
in its own substance, space, time and modes. But this assertion is mean-
ingless unless if simultancously implics exciusion (nisedha} of that object from
the substance, space, time and modes of others. There is no single word
which can gver succeed by itself in expressing both these aspects simulia-
neously. Qualifying onc-dimensional assertions with ‘syat’, however, renders
them expressive of actual, multi-dimensional reality. The spoken word (such
as asti, nasti, nitya, anitya, Suddha, asuddha, eka, aneka, etc). itself expres-
ses the ‘primary’ (mukhya) aspect, whether positive or negative, which is
desired by the speaker (mukhyatvam bhavati vivakgitasya). The qualification
syat umples the other aspects, which are ‘subordinate’ (gauna) imsofar as
they were not cxpressly mentioned (gaunatvam vrajati vivaksito ma yah
syat/ 421). Thus the two positions abide in mutual compatibility and express
the referent fully.

It could be asked whether this syat produces a power that was not
present in the words or merely brings out one that was already there(4i7).
The Jaina answer to this question conforms to syadvada. The dual power
of words is inpate to them ; no external thing can produce a power in
something else which does not already exist there. But the manifestation
{vyakii} of that dual power never occurs without the accompaniment of
the expression ““maybe’ (na vyaktir bhavati syddvadamantarena-—418).

Chapters cighteen and nineteen continue further with the dual nature
(dvyatmakatva) of the existent and the manner in which that nature is
harmonized by the device of syddvada. The Jina is seen, from different view
points, as both substance and modes, universel and particular, eternal and
momentary, cxisting and non-existing, expressible and non-expressible. The
poet returns once again to his favourite theme of the upadina and nimitta
causes (443). He accepts objects as the efficicnt cause of omniscieni know-
ledge, but asscrts that the subject-object relationship is similar to that
which obtains between an indicator (vacaka) and the thing indicated (artha).
There s no scal interpenctration (na anyomyagatau tau), dependence (na
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pards§rayanam), or actual mixing of one substance with another (na bhavan-
tara-sallkrantih—432). Existents are always complete in their own-beings
(nijabhdvena sadiva tigthatah —456) and are secured within the impregnable
limits of their own space-points (nijaprdeSavihite vastuparigrahah svayam—
-452). All existents are endowed with mutually opposed aspects. They are
“proporttionately divided” into substance, modes, etc. through the docirine
of “maybe” (syadvadena pravibhaktatmavibhitih—450). Although divisions,
i. e. the modes (parydyas) are real, to dwell in them is to dwell in specu-
lations of instrumentalities (karaka-cakra), speculations which cast blemish
on the splendour of the own-being (bhavanaikavibhitibharigas tava bhedo
hi kalaﬁkakalpanﬁ/ 465). Therefore the aspirant takes note of them but
abides only in that aspect which is enduring (nirantara), which affirms only
‘beingness’ (bhavamatratd), which is the unbroken siream (avimukia-dhar3),
the undiffcrentiated substance {dravya) itseli ; he becoemes aware of the
unified light of the lina’s consciousness, free from divisions of time and
space {472).

The twenticth chapter is of special interest as it is a critique of Buddhist
doctrine, a singular honour not accorded any other dardana by our author.
We have seen how the Jaina stresses the importance of viewing reality in
its multiple aspects (aneka-anta), and how the device of ‘syat’ is employed
to fully cxpress that reality. The Jaina characterizes the other classical
dar$anas partial expositions of reality which claim to be spcaking the whole
truth. This he brands as “‘ekdnta”, one-sidedness, a term which also carries
the stigma of blind dogmatism. The Vedantic doctrine of monistic abso-
lutism or the Buddhist doctrine of momentary dharmas are examples of
such ekinta ; the former apprchends oniy substance (dravya), declaring
the modes (paryayas) to be unreal, while the latter concerns itself only
with the present moment and totully cxcludes the ‘substance’ (dravya or
dtman) which is the underlying unity of past and future states. Both doc-
trines are mutually exclusive and must give a falsc (mithyd) description of
reality.

The Jaina admits that there is an element of truth in both these points
of view if they are qualificd by an cxpression like ‘maybe’ (syat), hence
asserting one view while suggesting the cxistence of the remaning aspects
of reality. Qualified in this manner. the Vedantic doctine can be accepted
as a ‘symthetic’ 3 or saligraha-naya (477) and the Buddhist momentariness
as a ‘straight-thread’®* or fju-siitra-naya (478) ; both are valid insofar as
they represent reality as it is successively perceived. By the use of syddvida
the Jaina can not only transform the false, 1. e. the absolutist doctrings
into instruments of valid knowledge (naya), but he can even play ‘devil’s
advocate’ with no apparent inconsistency :
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atattvam eva pranidhdnasaugthavat
taveda tattvapratipatiaye varam/

visam vamantyo’py amrtam ksaranti yat
pade pade sydtpadasamsketd girah//476.

The twenticth chapter provides 2 fine example of a Jaina attempt to
accord validity to the Buddhist tenet of momentariness by transforming it
into the tju-s@itra-naya. The tenet can thus be accommodated with the rest
of the Jaina doctrine and can even be presented as a teaching of the Ompi-
scient Jina, who thus deserves to be called ‘Sugate’ or even ‘Tathagata’,
two time honoured epithets of Sakyamuni Buddba !({ato gatas tvam sugatas
tathdgato jinendra saksdt agato’pi bhasase/ #495).

Although ksanabhaligavida is the main tenet for ‘assimilation’, the poet
makes a broad sweep, bringing almost ail shades of Buddhist doctrine under
his purview in the brief span of twenty verses. The chapter abounds in
Buddhist technical tcrms, ¢. g niramsa-tativiméa (478), vibhajyamana,
viirna-saficaya, bodhadhitavah (479), ksana-ksaya, niranvaya, nairdtmya (481),
nirvana, antya-citksana (484), pradipa-nirvrti, eka-sunyata (485), vijifinaghana
(486} bahir-artha-nihnava (490), apoha (491), sugata, tathigata (495),
samastastnyatd (496), etc. :

It hardly needs to be stated that aithough such an ‘assimilation’
appears to be techmically possible, the whole exercise 1s purely poetic. The
poet's handling of the ksana-ksaya (478-483) appcars rcasonably satisfaclory,
since that position is, with qualifications, acceptable to the Jaipa. But his
‘defense” of the bahir-artha-vada is really not serious ; lacking a metaphy-
sical basis in the Jain system for the rejection of external objects, he is
content with a metaphorical treatment, as given in verse 490. Elsewhere,
lacking even a snetphor, he resorts merely o a play on words, as in his
approach to the concept of apoha (491-495). He chooses to understand apoha
as simple ‘exciusion’. This rendering serves well to describe the Jaina doc-
trine of ‘reciprocal exclusion’ {parasparapoha—492), a docirine leading to
the establishment both of one’s own nature (svadravya-ksctra-kala-bhava)
and that of others (para-dravya, etc.), essential te simultancous affirmation
and negation of one and the same object. In all this Amrtacandra is not
without precedent ; ever the Buddha is said to have resorted a similar
device to overcome the criticism of his opponents. When asked by a brahmin
if he was an ‘akiriyaviddi’, a ‘jegucchi’, a ‘venayika’ or a ‘tapassi’, the
Buddha is reported to have said that there was indeed a way in which he
could be described by all these terms, i. e, by understanding each of them
in a scnse different from what the questiorer had in mind.®5 We should
probably look at these verses as a Jaina attempt to appreciate Buddhist
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doctrine in the spirit of anekanta, although hindeved in its effort at assimi-
lation by the antipodal positions of the two scheols. This is ne meore evident
than in the last few verses (496-300) dealing with $iryavada, which correctly
portray the Jaina objection yet betray a subtle fascination with that strange
doctrine of nirvikalpa, as wc hear our poet pray to his ‘tathigata’: praveya
§unye krtinam kurugva mam—500.

The twenty-first chapter is probably a criticism of the Nyidya-Vaiesika
system, which regards the uvniversal (sdmanya) and the particular (visesa)
as two separate entities related to the other padarthas by means of ‘inherence’
(samavaya). For the Jaina the saminya and the vifesa constitute reality
itself and hence cannot be separated {(svayam eva tad dvayam--512), What
is called universal is the substance (dravya), which ‘becomes by way of
similarity’, 1. e., which is the contineity among the particulars, namely the
modes (paryiyas} :

samam samanair iha bhityate hi yat
tad eva saminyam usanti netarat/ 513.

The same rule applies regarding non-existence (abhdva). In the Jaina
system an existent is characterized by both bhidva and abhiva. It is bhava
from the point of view of its own being (namely, substance, space, time
and modes) and is abhdva, from the point of view of the other (524).

Although of miscellaneous character, chapters XXII, XXIIT and XXIV
can be considered fogether as they touch repeatedly upon one of the author’s
favourite themes, omniscient cognition and its incorruptibility by the impact
of the objects cognized. In the Jina all feclings have been eradicated, because
he has turned his face away from attachment to external objects (bahya-
sparSéapranayavimukhat ksinasamvedanasya—526). A wondrous stream of
bliss flows within him, carrying his ‘concentrated insight’ (magnam dréam)
even more deeply into his soul (526). It is even possible to supgest that
the objects are not perceived at atl, that only the knowledge is ; for is it
not true that the ‘internalized objects” are nothing but transformations with-
in and of the knowledge 7 And yct the Jina’s tcaching does not consist in
negating the reality of the objective universe (yan metrivam kimapi na hi
tal iokadistam pramarsti/ 536). He need not megate the objects, for there
is no fear either of their entering into or making actual contact with the
soul. This is because all existents have mutual boundaries which are innate
and fixed ; they never fall away from their nature (537). The Jina can in
no way be contaminated by his cognitions: vi§vid bhirnah snapaya bhagavan
saflkaras te kutah syit/ 537. He abides forever deep in the boundless
mass of innate knowledge. Because of the absence of delusion he will never
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again have the notion of agency (karttbhavo na bhiyah). Even if it is
alleged that knowing involvcs agency, what can the Jina ‘do’ other than
know : jidnid anyat kim iha kuruge (539) 7 Cognitions are not able to
move the fina away from the unified consciousness of his self ($uddhajfiana-
svarasamayatam na ksamante pramarstum/ 542). The aspirant should cast
out all vitiated transformations of the soul until there shines the light of
omniscignce, the only thing which cannot be removed :

pitam pitam vamatu sukgti nityam atyantam etat
tavad yavaj jvalati vamanigocaro jyotir antah/ 549.

Only then is the firm knot of passions totally dissolved, (granthir gaghas
tada praviliyate—558), and upon this dissolution the cognition exists only as
Knower ; it is neither a ‘doer’ mor an ‘enjoyer’ (tava param idam jidtr
jiidnam na kartr na bhoktr ca), but merely Being itself {tat tad eva), and
its apparent ‘enjoyment’ is nothing but self-realization {anubhavah svayam-
-560). Let the aspirant therefore think deeply upon the Lord lJina, whe is
nothing but that very substance of the consciousness (citidravye jinendre
majjamah--576) which is on every side endowed with shining glory, touching
the entire universe (visvaspisi), glowing with the power of its innate light
{sahaja-prakasa).

The twenty-fifth and final chapter deals with karma-jiiana-samuccaya
(615), the integration of action and knowledge, which would appear to be the
heart of Jaina teaching. The poet, as usual, begins with the importance of
knowledge. There is, he says, some subile thing (i.e. the bond of attachment)
that obscures the true nature of the Jina from the seeker {602). Ignorant
persons indulge in ever more severe activities {candah kriyidambarah) but fail
to perceive the truth. As to those who dissolve the knot of subtle attachment
and devote themselves to restraints (samyama), they obtain the inner light
(antarmahah) and secure their own natural state (te vindanti..sahajavastham
--603). Great effort should therefore be made to control the totality of
desirgs, for there is no release for the yogin who undertakes merely the
restraint of ‘vibrations’ (yogas) but remains bound by inner attachments (612).
Actlivity pertaining to perfect conduct wmusi, however, remain the sole
refuge (karmaiva tivad gatih—o613) until one has attained releasc from
iaternal bonds ; thereafter, as in the casc of an arhat, these activities
are involuntary and have no farther goal {613). As to those who, deluded
by the mcre touch of an occasional glimpse of self-realization, think they
can dispense with the actions pertaining to pure conduct and cease to be
vigilant, they will surely fall away from their asceticism ($ramanyad) and
injure themselves again {te yanti himsam punah—615). But those who are at
all times firmly secure in “sharp awareness” of the self and beghave with
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equanimity towards all (sarvatra santah samah) will reside in their own
sclves (svam adhyéasate), which are filled with both intution and knowlege
(617). The aspirant, knowing the importance of both knowledge and action,
applies himseli to the entire {ield of scriptural knowledge (Sruta-jfidna) with
great resolution, grasps fully the nature of the soul, and remains secured
in the restraints which Jead to perfectly pure conduct. Dispelling darkness,
he destroys the bondage of the karmas. Such a soul, touching his own
reality (svatattvam spigéan), 1. e. the seif, attains to the domain of omnis-
cient knowledge which tlluminates the whole universe ; only then does he
comeg (o rest :

vi§vodbhasivisalakevalamahim dkramya vidramyati/ 618.

Laghutattvasphota and the Samayasira-kalasa :

The Laghutativasphoga is thus a work dedicated to coltivation of the
suddha or the niScaya (‘‘non-coaventional™) viewpoint in order to attain
undiffercntiated consciousness {nirvikalpa-upayoga), the goal of the Jaina
aspirant. 1t can therefore be considercd a continuation of the Samayasira-
-kalasa, to which it bears close resemblance in both vocabulary and spirit.
Two of its verses (30 and 624 are identical with the Samayasdra-kalasa
(270 and 141) and numerous verses in both works have the word pasu for
the absolutist (ckdntavadin). In addition, there arc many passages of varying
length in the Laghutativasphofa which can be placed side by side with portions
of the Samayasira-kalaga.*®  Both employ comimon similies, such as the
mass of sait and its flavour (238} or the white-wash and the wall (378),
to illustrate the relationship between internal and external divisions, respe-
ctively. What is even more remarkable is the frequency of occurance in both
works of such terms as andkula, anubhava, uddama, uddhata, ghasmara,
cakacakayita, taflkotkirna, nirbhara, dvitayata, $3atamahas, $§antarasa,
samarasa etc. ; a certain amount of uniformity in style and expression
is undeniable. These parallcls and resemblansce indicate the possibility
that Amrtacandra composed the Laghutattvasphoja after completing
both the Atmakhydti-tka (of which the Samayasara-kalasa is only a
part) and his other known works. OF these, the Taitvdrihasara is most
certainly the earliest, being merely a summary in verse of the aphorisms
of the Tattvdrthasiatra. The Purusarthasiddhyupdya, a brief text of 226 verses,
appears to be his next work. Although it is a $ravakacdra {Lawbook for
the laity), in which the vyavahdra-naya is more relevant, this work fore-
shadows the author’s predilection for the niscaya-naya.®? His commentaries
on the Paficastikaya, Pravacanas@ra and Samayasdra, three authoritative
works written by Kundakunda primarily for the ascetic Order, probably
followed. To the author of the Purusdrthasiddhyupaya, these three works
must have been a natural choice, especially since he was attracted by the
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mysterics of the Suddha-naya and its usefulness in meditative practices
leading to instantancous self-cxperience. The first two commentaries are
mostly in prose and seek mcrcly to  clucidate the tcaching is the vigorous
and pedantic style characteristic of our author. There are 21 verses in the
Pravacanasara-(ika, but Amytacandra’s poetical eloquence finds real expression
only in the commentary on the Samayasdra, This commentary has a total of
278 verses, appcaring at the culmination of each section and hence called
“pimnacle” (kalasa)®® verses. Since kalasa alse means ‘‘pitcher’, its use here
may imply the purificatory purpose of the verscs. Being a part of the
conuncntary the kalasa verses must follow the scheme laid out by Kunda-
kunda, and to that extent the poet’s freedom in dealinag with his subject
matter is inhibited. The Laghutattvasphota may be considered Amrtacandra’s
last work, independent and original, devised on an ambitiously large scale
equal to his talents, an overflow of the spiritval vision and poetical expression
scen in the Samayasdra-kalasa

As seen above in our brief summary of the contents, the author has carried
over almost all the major topics of the Aimakhydti-fikad into the Laghutattva-
sphoya. §uddha—naya, jiidna-dardana, agurulaghutva, svabhdva-vibhava-para-
bhéva-viveka, upaddna-nimiita-viveka, jidiyakabhéva, karma-jidna-samuccaya
and syadvida are some of the favourite concepts of our author; he returns to
them again and again in his quest for a solid basis upon which to erect the
supcr-structure of realization (anubbava) of the undifferentiated cognition.
Unfortunately, this is a structure liable to be shaken by the muititude of
the nayas, a harsh legacy of the doctrine of syadvada. Our author is keenly
aware of the difficulty of a Jaina who, advocating the §uddha-naya, is liable
to be mistaken fora monist Vedantin or an eternalist Simkhya.* But he
realizes that the doctrines of anekdnta and syadvada are means to an end
and must not be allowed to become an ‘obsession’ (durd$i—ko’ nekantadur-
adayd tava vibho bhindyat svabhdvam sudhih/581) which is detrimental to
the truc goal. They are taught primarily to instruct the ignorant, to correct
his biases and help him grasp the multi-dimensional existent; in this way
he may perceive for himself the distinction between the self and the non-
self. Having achieved this discriminatory vision (bheda-vijiana) the aspirant
must free himsalf from the tangle of the nayas, not becausc they are no
longer real but because they are not relevant and in fact hinder attainment
of undifferentiated cognition. Transcendence of the nayas must of course be
gradual, taking the aspirant step by step on, but at the same time away
from, the *prescribed’ path. In this process the boundaries of what is generally
called vyavahdra (the ‘conventional’) and niscaya (thc ‘non-conventional’)
must also change; “that which is to be followed” (upideya) is constantly
relegated to the status of “that which is to be abandoned” (heya) until all
dualities in consciousness are trancended in Omniscient cognition. The Jaina
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has no deity towards which he can gravitate for this purpose; he must there-
fore find within himself a suppori to which he can adhere, &8 support which
is mot abandoncd even in the state of total isolation (kaivalya). The Jaina
acaryas, notably Kundakunda and Amrtacandra, have found this support in
what they style the Suddha-jfidyaka-bhava, ‘the state of pure awarcness’, a state
which abides forever and endures through the vicissitudes of cognized objects
(vikalpa) and karma-produced psychological states (samkalpa}. The yogin
must “*watch” this state of awareness with extreme diligence and mindfulness;
thus he will prevent its being affected by both vikalpas and samkalpas, for
he will never lose sight of the fact that these arc distinct and separate from
awareness. The objects cognized (jiieya) and the psychological states experi-
enced {bhogya or vedya) owe their existence, partially or wholly, to the
nou-soul. Their existence cannot be denied, but their identity with the soul
is permissible only from the vyavahara (*conventional’) viewpoint. The aspir-
ant is thercfore asked to reject this vyavahara and to remain secured in
‘mere awareness’ (jiiayakamditra-bhava) by adhering to the niScaya (‘non-
conventional’) naya, the standpoint which perceives the soul as totally isolated
from these beginningless but adventitious accretions. Here even the conside-
rations of the syiadvada, valid for discussing the nature of reality, are set
aside; for as the poet states in the Samaysara-kalasa, ‘‘only those who
abandon partiality for a naya and remain constantly secured in their own-
nature, whose hearts have been pacified through breaking free from the net
of vikalpas, only they will drink this ambrosia of immortality” :

ya eva muktva nayapaksapdtam svariipaguptad nivasanti nityam/
vikalpajalacyutasantacitts ta eva sdksad amrtam pibanti //69/f

AmTtacandra as a devofce

We will conclude this survey with a brief note on Amrtacandra as he
reveals himself through the verses of the Laghutattvasphota. Being a stotra
and an independent composition, the work reflects the personality of our
author to an exteat not found in his other works. One might think of this
learncd Acarya so confident of his poetical talents and of his scholarship and
so dedicated to the path of knowledge (jfiana-mirga), as being austere and
cold. But the concluding verses of the chapters of the Laghutativasphota pottray
a devout soul constantly secking the company of the Jina, reaffirming with
deep humility his resoive to attain supreme enlightenment. In one place he
says that he is “dricd up by austerities” (tapoviSositam-125) and begs the Jina
to kindie him with the overwhelming splendour of his light (prabho mam
jvalayasva tejasa—125). Continuing the same metaphor, he implores the Jina
to enter into him “like a blazing fire forcefully infusing an iron ball” (viSann
ayahpingam ivigair utkatah—150). He is intensely aware of his shortcomings
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and deplores his own dullness (jadima mamaiva sah—150) blaming it for
his fatlure. He is thirsty (pipasita) for that biiss which dawned upon the
nascent Jina when he had cutered the path of liberation (margavatira-rasa),
and begs the Jina to favour him also with that experience (asmikam eka-
kalayipi kure prasidam—51). He wants the Jina to throw open the hidden
treasure of his heart and illuminate it in such a way that he too may become
an omniscient being (bhavami kila sarvamayo’ ham eva—75). Helpless, he
has wandered countless times through the cycle of transmigration; but now,
he ardently takes refuge ““bencath the cloak of the consciousness of the Jina”
(lagamy ayam deva baldc cidaficale), for, the Jfina “rests in his own abode™
(svadhamni visrantividhayinas tava—151). He says fondly that the Lord,
also full of affcction (ativatsalah), showered the ambrosia of wisdom upon
him alone out of the whole world (prahdya viSvam.. .mama...... praksar-
itah—154). But how much can he, a person of limited awarencss (abodhadu-
rbalah), possibly drink of that ambrosia? (ksameta patum kiyad isa madidah-
-154). Still he docs not despair; he is aware of the fact that by partaking
of even a bit of wisdom his health has been restored; he must now fully
encompass the entire teaching {mamaiva peyah sakalo bhavan api—I53).
And of course this teaching consists of sccing the true nature of the Jina,
which is also the true nature of the self and can be seen only through the
suddha-naya. He will therefore develop this vision (stosye jinam Suddbanayaika-
drstyi—226) and will perceive the Jina, who is nothing but a mass of pure
consciousness on all sides (viSuddha-vijfianaghanam samantat—226). Like a
lamp-wick pervaded by fire his entire self has been peivaded by meditation
on the nature of the Jina; now there can be no doubt that he too will par-
take of this nature (275). His self is always fixed on the Jina (nityam
yuktdtmano mama); “may ever-new experiences of you”, he prays, **flash forth
within me in an unbroken series” (spburantv a$rantam ardrirdrds tavamir
anubhiitayah—300). Though progress is slow, even his small contact with
the pure consciousness has rendered the passions ineffectual (tava deva
cidaficala-lagnam api glapayanti kasdyamalani na mam/350). Like a child
enjoying the flavour of sugarcane (rasayan bdla iveksukarnikim) his inner
heart is captivated by the sweetness of experiencing the Jina. He savors this
ambrosia day and night but is still not satisfied {(na hi trptim upety ayam
jano bahu-mddhurya-hrtdntardsayah-350). He is immersed in an upwelling
flood of the flavour of selfrealization (svarasaplava esa ucchalan parito mam
vrudito karisyati 374). He has kept himself awake and is confident that, by
virtue of taking refuge in the Jina, the night of his delusion has passed
(viratd mama mohayamini tava padabjagatasya jagratah-375), He is subdued
by his expericnce and confides that he is an ardent devotee: “May the Lord
lift me upward and hold me in his lap"” (krpayd parivartya bhikiikam
bhagavan krodagatam vidhehi mam 375).
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These are the words of an Acarya who is both a poet and an advocate
of the niScaya-naya, and should be understood accordingly. The lJina is no
Deity dispensing salvation by ‘grace’; rather he is the embodiment of pure
and undifferentiated consciousness (eitidravye jinendre majjimah—3576), the
living cxumple for an aspirant who can achicve the same state through insight
and exertion. A Jaina has only one support and that is his own secif. As
our author says; ‘Constantly drinking the ambrosia of your wisdom, and
holding intact my internal and external controls, I shall certainly, by my own
efforts (svayarh), become like you. For what is there that cannot be achieved
by those who have accepied the vows of self-control?:

andratam bodharasdyanam pibann-
akhanditantarbahiraigasamyamah/
dhruvam bhavisyami samah svayam (vayd
na sddhyate kim hi grhitasamyamaih//156//
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Samayasara, Prakrit text with English translation by A. Chakravarti,
Bharatiya Jnanapitha, Banaras, 1950; Prakrit text, and the Atmakhyati-
tika of Amrtacandra Stri with a Marathi translation by D. H. Bhore,
Shri Mahavira Jnanopasana Samiti, Karanja, 1968. There also exists a
separate edition of the Samayasara kalafa, with Hindi translation, by
Phoolchandra Siddhantashastri, Songadh, 1966.
Tattvirthasdra, text with Hindt translation by Pannalal Sahityacharya,
Shri Ganeshprasad Varni Granthamala, Banaras, 1970.
Purusarthasiddhyupaya, text with English translation by Ajita Prasad, The
Sacred Books of the Jainas, Vol. TV, 1933,
Paficastikdyasangrahah, Prakrit text with the Samayadipikdgikad, Digam-
bara Jain Svadhyaya Mandir Trust, Songadh, 1953,
Pravacanasdra, Prakrit text with the Tattvadipikd of Amftacandra and the
Tatparyavrtti-tika of JYayasena, edited by A. N, Upadhye, Rajacandra
Jain Shastramala, Agas, 1964.
“$akti-bhagita” corresponds to ““Sakti-samsacita”, an expression appearing
in the colophons of Amrtacandra’s commentaries on the Paficdstikdya
and the Samayasgra:

svadaktisamsbeitavastutattvair

vydkhya kfteyam samayasya Sabdaib/

it $rimad Amftacandrastrindm krtih purusdrthasiddhyupdyo 'para n2ma
Jinapravacanarahasyakosah samaptah/ (p. 85).
Dramas, for instance, are conspicuously absent in the vast Jaina litera-
ture, which consists mainly of Purdnas and Kavyas. This is also true
of the Buddhists, who have contributed even less in the field of Purinas.
The following verse lists six miracles that attend a Jina :

aSokavrksah surapuspavrstir divyadhvani§ camarabhdsanam ca/

bhamandalam dundubhir atapatram sat pratiharyani jineSvar@nam//

Nitya-naimittika-pathdvali, Karanja.

Bat these are not considered the true marks of a Jina:

devagamanabhoyinacamaradivibhutayah/

mayavisv api drgyante nitas tvam asi no mahin//

Apta-mimamsd of Samantabhadra.

For the complete text of the Dvatrimsika (only 21 are extant) see
Siddhasenda’s Nyayavatéra and Other Works, edited by A. N. Upadhye,
Jaina Sahitya Vikasa Mandala, Bombay, 1971 (pp. 111-169).
For the text of ths Svayambha stotra sce Nitya-naimitiikapathavali, pp.
19-44, Shri Kamkubai Pathya-pustakamaia, Karanja, 1956.
Compare, for instance, the following lincs from the Svayambhi-stotra:
svayambhuvd bhitahitena bhitale (1), yatad ca Sesesn matesu nasti
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sarvakriyakarakatattvasiddhih (21), bahyam tapoduScaram Z&carams
tvam adhyaimikasya tapasab paribfmhapartham (83), with these
from the Laghutativasphota : svayambhuvam maha ihocchalad accham
ide (1), so ’yam tavollasati kdrakacakracarcd (5), tapobhir adhyatmavi-
$uddhivardhanaih prasahya karmani bharepa pavayan (130),

See Jaina Yoga by R. Williams, London Oriental Series, Volume 14,
p. 195,
Dharmakirti uses the word <pasu’ for the Samkhya in a similar
context :

vifijanasaktisambandhad istam cet sarvavastunah/etat Samkhyapasoh
ko’nyah salajjo vaktum thate//Pramanavarttika, 1, 167.
For other references sce Pandit Mahendrakumar Nyayacarya’s Introduc-
tion to his edition of the Nydyakumudacandra, p. 53.
Sce Laghutarrvasphopa verses 28, 36, 37, 38, 44, 45, 80, 312, 611 and 612.
We quoic the relevant passages for comparison with our text
parito jfidnam pasoh sidati (248), pasur iva svacchandam acastate (249)
jleyakaravidirnasaktir abhitas trutyan pa$ur nadyati (250), ekakaraciki-
rsayd sphutam api jfidnam padur necchati (251), svadravyanavalokanena
paritah $inyah pasur nasyati(252), svadravyabhramatah pasuh kila para-
dravyesu vidrdmyati (253), sidaty eva bahih patantam abhitah pa$yan
pumamsam pusuh (254}, tecchibbuya padub pranasyati cidakaran saha-
rthair vaman (255}, sidaty eva na Kificandpi Kalayann atyantatucchah
pasuh (256), jfey3lambanaminasena manasd bhramyan paSur nadyati
(257), nayaty eva pasuh svabhivamahimanyekintaniscetanah (258), sar-
vateapy anivarito gatabhayah svairam pasub kridati (259), nirjfianat
ksanabhangasafigapatitah prayah pasur nadyati (260), vaficchaty ucchaia-
dacchacitparinater bhinnpam paseh kificana (261} [Syadvadadhikira,
Atmakhydti- fikal.
On the doctrine of gunasthanas see Adhydsmika Vikasakrama (gunasth-
ana) by Pandit Sukhlalji Sanghavi, Ahmedabad 1929; Studies in Jaina
Philosophy by Nathmal Tatia, pp. 268-280, Jaina Cultural Research
Society, Banaras, 1951,
On the ritual of samayika see Jaina Yoga by R. Williams, pp, 131-139,
Also my article ‘Samayika : A Jain path of purification’ in the Problems
of Defilements in Oriental Religions, Tokyo 1975,
The validity of ‘miScaya’ versus ‘vyavahdra’ has provoked a great deal
of controversy within the community of Digambara Jainas from the
time of Acirya Kundakunda; a formal debate among prominent Jaina
scholars aiming to settle this controversy took place as recently as 1967.
The proceedings of this debate are givem in two volumes entitled
Jaipur (Khdniyd) Tattvacarcd, Shri Todarmal Granthamala, pushpa 2
and 3, Juipur, 1967,
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The use of the terms purusa and prakiti for the jiva and karman in-
dicates a certain Sdmkhya influence on the Jaina writers. It must be
pointed out, however, that the term ‘prakiti’ is also a Jaina technical

term used for ‘types’ of karmic matter. For details see Tatia : Studies
in Jaina Philosophy, pp. 220-260

Amrtacandra applies the $uddhopayogah in the following manmer : yo
hi nAmayam paradravyasamyogakarapatvenopanyasto’ $uddha upayogah
sa Khalu mandativriedayadasaviSrantaparadravyanuvrttitantratvad eva
pravartate na punar anyasmat/tato’ham esa sarvasminn eva paradravye
madhyastho bhavami/ evam bhavam$ ciham paradravyanuvettitantratv-
abhavat SubhenaSubhena va $uddhopayogena nirmukte bhutva kevalasv-
adravyapuvittiparigrahat prasiddhasuddhopayoga upayopitmanatmany
eva nityam ni§calam upayufijams tisthadmi/ esa me paradravyasamyoga-
karanavinadabhyasah/ Pravacanasara-fika, ii, 67.
yena prakarepa riipadirahito ripini dravyani tadgunams ca padyatijaniti
ca, tenaiva prakdrepa riipadirahito rlipibhih karmapudgaiaih kila badh-
yate/ anyathd katham amiirto pasyati janati cety atripi paryanuyogas-
yanivaryatvat/. .atmano nirlipatvena spar$a$iinyatvir na karmapudgalaif
sahdsti sambandhah, ekavagihabhavasthitakarmapudgalanimittopayogad-
hiridharagadvesadibhavasambandhah karmapudgalabandhavyavahdrasad-
hakas tv asty eva/ ibid 1,82
“savve vi puggald khalu kamaso bhuttujjhiyd ya jivena/
asaim apamtakhutto puggalapariyattasamsare//”

Quoted in the Sarvdrthasiddhi, i, 10, (Bharat:ya Inanapitha Praka-
shana, Banaras, 1971).
Tattvirthasiitra, v, 31,
Tattvarthasitra, v, 30.
Tatvarthasatra, v. 38. ]
gatisthityupagrahau dharmadbarmayor upakarah/ikadasyavagahah/ Sarir-
aviiimanahpranapanih pudgalinam/ sukhadubkhajivitamarnopagrahas ca
/paraspatopagraho jivAndm/ vartandparindmakrivih paratviparatve ca
kalasya/ Tatevarthasiitra, v, 17—22. For a further elucidation on these
‘upakaras’ see Phoolchandra Siddhantashastti’s Jaina-tattva-mimamsa,
(chapter i1v), Benaras, 1960.
bahir-antah-para$ ceti tridhdtma sarvadehisu/ upcyat tatra paramam
madhyopdyad bahis tyajet//4//

Samadhi-sataka of Pajyapada, ed. R. N. Shah, 1938.

Also see Tatia : Siudies in Jaina Philosophy, p. 281.
Jivassa natthi vanno na vi gandho navi raso navi ya phaso/ navi riivam
na sariram navi santhanam na samhananam//50// jivassa natthi rigo
navi doso npeva vijjade moho/no paccayi na kammam nokammam cavi
se natthi//50// jivassa natthi vaggo pa vaggana npeva phaddaya kei/ no
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ajjhappatthana neva ya anubhiyath@ndni//51//.... no thidibandhatt-
hana jivassa na samkilesathand va/ neva visohitthdna no samjamaladdhi-
thana va//34// neva ya jivatthana na gunatthdnd ya atthi jivassa/ jena
du ede savve puggaladavvassa parinama//55// Samayasara of Kunda-
kunda.
For details on the operation of these ‘karanas’ see Tatia : Studies in
Jaina Philosophy, pp. 269 ff.
Ibid. pp. 283-293,
raligasya darfayitvi nivartate nartaki yathd nrtyat/
purusasya tathitminam prakasya vinivartate prakrtib//

Yvarakrsna’s Samkhyakarika, 59.
For details se¢ Tatia, p. 280.
tadanantaram Grdhvam gacchaty a lokantat/ parvaprayogad asahgatvad
bandhacchedit tathagatiparindmic ca/ aviddhakulalacakravad vyapagata-
lepalabuvad erandabijavad agniSikhavacca [Tattvarthasitra, x, 5-7.
See Syddvddamarnjart of Mallisena, verse ix, and A. B, Dhruva’s copious
notes on the problem of ‘vibhutva’ in his edition, Bombay Sanskrit
and Prakrit Series, No. LXXIII, 1933,
AmTtacandra is awarc of this problem and makes the following obser-
vations in the Tattvarthasdara :
alpakgetre tu siddhanam anantanidm prasajyate /paraspardparodho’pi nava-
gahanasaktitah// ndnadipaprakadesu martimatsv api desyate/ na virodhah
pradese’lpe hantdmiirtesu kim punab// dkarabhavato'bhivo na ca tasya
prasajyate, anantaraparityaktaarirdkicadharinah// Sarfranuvidhayitve tat
tadabhavad visarparpam/ lokdkasapraminasya- tavan nakiranatvatah//
Saravacandra$aladidravyavastabhayogatah/alpo maham$ ca dipasya pra-
kiso jayate yathd//samhare ca visarpe ca tathdtmanatmayogatah/
tad abhavat tu muktasya na sarhhiravisarpane//

Tattvdarthasara VI 13-18
There is a popular tradition that Acarya Kundakunda had by his yogic
powers paid a visit to the holy assembly (samavasarana) of Tirthafikara
Simandhara in the Videha land. See Upadhye’s Introduction to the
Pravacanasdra pp. 5—S8.
KleSakarmavipakdsayair aparamrstah purusaviesa 1évarah/ tatra niratisa-
yam sarvajiiabijam/ plrvesam api guruh kalenamavacchedit/ Patanijala-
yogasiitra, i, 24—26. _ _
tasman na badhyatc’ sau na mucyate napi samsarati kaseit/ samsarati
badhyate mucyate ca ninasrayd prakitih//
' Samkhyakarika 62.

Somadeva Siri makes the following comments on the problem of the
tirtha and the Tirthaikara : . ..bhavatim samaye kila manujah sann
dpto bhavati tasya captatativa durghata samprati samjitajanavad, bha-
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vatu va, tathdpi manugyasyabhilasitatattvivabodho na svatas tatha dar-
§anabhivat/ para$ cet ko’ sau parah? tirthakaro’nyo va7 tirthakaras cet
tatrapy evam paryanuyoge prakrtam anubandhe / tasmad anavasthd/
....tathaptenaikena bhavitavyam/ pa hy aptdnam itarapranivad ganah
samasti, sambhave va caturviméatir iti niyamah kautuskatah....

taitvabhdvanayodbhiitam janmintarasamutthaya/

hitahitavivekdya yasya jfianatrayam param//79//

drstadrstam avaity artham ripavantam athdvadheh/

$ruteh $rutisam3$reyam kvasau param apeksatam//80f/

sargdvasthitisamharagrismavarsatusaravat/

anadyanantabhavo’yam aptadrutasamdasrayah//83//

niyatam na bahutvam cet katham ete tathavidhah/

tithitardgrhambodhibhiibhrtprabhitayo matah//84//

Yasastilakacampii, chapter 6.

See my articles : ‘The Concept of Arhat’, Acarya Shri Vijayavallabha-
sari Smarakagrantha, Bombay 1956; ‘On the omniscience (sarvajfiatva) of
Mahivira and the Buddha’, Buddhist Studies in Honour of 1. B. Horner,
pp- 72—90, (Reidel Pub. Co.) Holland, 1975.

Sixtesn conditions are listed for the ‘influx’ of that karma by which
the status of Tirthalkara is attained : darfanaviSuddhir vinayasampan-
nata Silavratesv apaticdro ‘bhikspajfidgnopayogasamvegau Sakiitas tyagata-
pasi saidhusamadhir vaiyavrtyakaranam arhaddcaryabahusrutapravacana-
bhaktir avaSyakaparihdnir méargaprabhivana pravacanavatsalatvam iti
tirthakaratvasya/ Tattvarthasatra, vi, 24, tany etani soda$akdranani
samyagbhavitani vyastini ca tirthakaranamakarmasravakaranani pratye-
tavyani/ Sarvdrthasiddhi, vi, 24.
See Jaing Satras, (tr, Hermann Jacobi) Part L, pp. 79—88, Sacred Books
of the East, vol. XXIL
Amrtacandra enumerates 47 $aktis in the SarvaviSuddhajfiana chapter of
the Atmakhyati-fika.
For a detailed study of this controversy see Tatia's Studies in Jaing
Philosophy, pp. 70—80; Mohan Lal Mebta’s Outlines of Jaina Philoso-
phy, pp. 48—>52; Pandit Kailashcandra Shastri’s Jaina Nydya (in Hindi},
pp. 147—152, Bharatiya Jiianapitha, Benaras, 1966.
Visesavasdyaka-bhdsya. vv. 3089-3135.
Sanmati-tarka, i, 30—33. (Nyayavatdra and Other Works, p, 180). See
Dr. Upadhye’s Introduction to this work regarding the affiliation of
Siddhasena Divakara with the Yapaniya sect.
jugavam vattai panam kevalananissa damsanam ca tahd/
digayarapayasatipam jaha vattai taha muneyavvam//

Kundakunda’'s Niyaemasara, 160,
tarke mukhyavittyd parasamayavyakhyanam/ tatra yada ko'pi parasamayl
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32)
33)

54)

35)

36)

39

pfechati Jainagame daréapam jfiAnam ce’ti gunadvayain jivasya kathyate
tat katham ghatata iti. ... tesdm pratityartham sthilavyakhyanena bahi-
rvisaye vet samanyaparicchedanam tasya sattivalokana-daréana-samjfia. .
siddhinte punah. . siksmavyakhyagpe. .atmagrahakam dardanam vyakhya-
tam iti.. Brahmadeva’s ¥rtti on the Dravyasangraha, p. 44. (See note
46),

sdminya-visesitmaka-bahyarthagrahanam jfianam, taditmakasvariipagra-
hanam dar§anam iti siddbam/ Dhavald on Satkhandagama, 1.i. 4. (see
note 46).

Cf. andkidropayogamayl dréiaktih/ sakdropayogamayi jidnadaktih/
Atmakhyati-fika, (sarvaviSuddhajitdnadhikara).
svajatyavirodhenaikadhyam upiniya parydyan 3krintabheddn aviSesena
samastagrahandt safgrahah/ Sarvarthasiddhi, i, 33.

rjum pragunam sitrayaii fantrayatiti fjustitrah/ purvaparams trikalaviga-
yan atifayya vartamanakalavisayan adatte, atitandgatayor vinastdnutpan-
natvena vyavah3rabhavat/ tac ca vartaminam samayamatram/ tadvisaya-
patydyamatragrahyam rjus@itrah/ nanu samvyavaharalopaprasafga iti cet,
na; asya nayasya visayamatrapradar§anam kriyate/ sarvanayasamihasad-
hyo hi lokasamvyavahdrah/ Sarvdrihasiddhi, i, 33.
“arasariipo..nibbhogo. . akiriyavado.....ucchedavado.. ..jegucchi.. . ..vena-
yiko. .tapassi..appagabbho. .bhavam Gotamo™ ti? *‘atthi khv’esa, brahm-
ana, pariydyo yena mam pariyiyena sammi vadamino vadeyya—
‘arasarGpo..pe..apagabbho samano Gotamo’ ti,..no ca kho yam tvam
sandhaya vadesi”. (abridged) Pargjika, 1,1.

The foliowing passages may be compared :

Laghutattvasphota Samayasara-kalasa
(2) asy eva ciccakacakayitacaii- {a} jivah svayam tu caitanyam
cur uccaih/f 2, uccai$ cakacakdyate/ 41.
(b) advaitameva mahayami/ 14, (b) bhati na dvaitam eva/ 9.
(¢) ekam kramikramavivarttvi- (c) evam kramakramavivartivi-
vartaguptam/ 34, citracitram/ 264.
(d) tivrais tapobhir abhitas ta (d) KkliSyantam svayam eva
ime ramantim/ 41, duskarataraih/ 142,
(e} prandhaprakasarabhasarpi- (¢} s$nddhaprakasabharanirbhar-
tasuprabhatam/ 47. asuprabhatah/ 268.
(f) nityoditaikamahimanyudite (f) $Suddhasvabhavamahimany-
tvayiti/ 49. udite tvayiti/ 269.
{g) sucaritasitasamvidastra- {g) prajidcchetri iteyam. . ..
patae/ 379. patita savadhanaih/ 181.
(h) nirbhago’pi prasabham abhi- (h) sadyah pranasdyati naye
tah khandyase tvam nayo- ksagakhandyamanah/

ghaih/ 529, 279,



57)

58)

59)

40

(i) jfiandd anyat kim iha kuruse (i) jianin bhuliksva..ndstiha
nirviSaltko ramasva/ 539. bandhas tava/ 150.

(i) tyajasi na manak tafikot- (j) tankotkirnaprakatamahima
kirnam. .cidekatam/ 566. spirjati jilanapuiijah/ 193.

(k) vyakti§ cet parivartate kim (k) ajfidpam na kadicanapi hi
anaya jfianasya najilanata/ bhavet jiianam bhavat san-
620. tatam/ 150.

niscayam tha bhitartham vyavaharam varpayanty abhitartham/
bhutarthabodhavimukhah prayah sarvo’pi samséarah//5//
abudhasya bodbanartham muni§vard desayanty abhGidrtham/
vvavahdram eva kevalam avaiti yas tasya defana nésti//6//
None of Amftacandra’s works refcr directly to any ether composition.
Could the following verse be an ailusion to his Samayasara-kalasa?
$amarasa-kala$avali-pravahaih
kramavitataih paritas tavaisa dhautah/
niravadhi-bhava-santati-pravritah
katham api nirgalitab kasdya-rangah//378//
The warning in the following verse that the Jaina should not imitate
the Samkhya in treating the soul as ‘“‘inmactive” is a2 good illustation of
this point :
mi kartdram aml sprfantu purugam Samkhyi ivapy Arhatih
kartiram kalayantu tam kila sadd bheddvabodhdd adhab/
urdhvam taddhatabodhadhamaniyatam pratyaksam enam svayam
pasyantu cyutakartrbhivam acalam jfidtdram ekam param//
Samayasara-kalasa 205.
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Om namah paramdtmane | namo ‘nekantdyal

svapambhuvam maha thocchalad accham ide
venAdidevabhagavan abhavat svayambhiih/

ombhiirbhuvahiprabhriisanmananaikaripam
atmapramatr paramdéty na maty matr {1

Om! Salutations to the perfected soul ! Salutations to (the doctrine of)
anekanta’

O Adideva (i.e. first of the twnety-four Tirtharkaras) ! I praisc that light (of
your omunisciense) which pertains to the “self-born” (ie. the eternal soul),
which is pure, which sparkles in this world, and through which you have
become (known as) the blessed lord [hhagavani], (he who is} *seli-born,”
(i.e. he who is self-taught). You are the very emboidment of the holy manura
“em Bhir bhavah, ctc.;” you illuminate your own self and the other (things,
ie. the entire range of objects } as well; you are one who knows the non-
knowers {i.e. matier, cte). (1)  [1]

wrisfa wemta umdfaie armen wfa safacafaada w59 )
away fefsaga afa anft fefsaweia feewwamiadasgesd: nR

midtd "si manam asi meyam asisima ’si

manasya casi phalam ity Ajitasi sarvam [
ndsy eva kificid uta nasi tathapi kificid

asy eva ciccakacakayitacaiicur uccaih . 2/f
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O Ajita! You arc the knower, the knowledge, and the (thing) known.
Youare the Lord (of the four infinite powers [anantacatustayal, i.e. knowledge,
intution, bliss, and energy), and you are the fruit of knowledge (i.e. yon
embody enlightenment). Thus you are everything (from the point of view
of non-distinction between subject and object, or between substance and
qualities). (Since in reality you know only your self), no objects really belong
to your knowledge, and youare not (to be identified with) any (of these
objects). Even so, you are renowned for the splendour of your brilliantly
flashing consciousness. (2} [2]

uRl 7 weafs [ T wEashaweaeg wragfe fEewe wmd 9 0
at gt g wimnfa weng wiwa = faed 3 waefa wr sfg wesra n3o

eko na bhasayati deval na bhasate 'sminn-
anyas tu bhasqyati kificang bhasate ca [
tau dvau tu bhasayasi Sambhava bhdsase ca
visvam ca bhasayasi bhid asi bhasako na [[3]]

O Sambhava! (In this world) there is one (group of non-sentient
things, namely maiter, ctc.) which does not illuminate and in which nothing
is illuminated; only something else (i.e. sentience) illuminates it, and
(only) in sentience is it delineated. O Lord! You illuminate both of these
{i.e. the sentient and the inséntient) as well as your self; you illuminate
the whole universe and (therefore, from the point of view of non-distinction

between quality and substance) you are the Light (itsell), and not the maker
of light. (3) [3]

axfa wfa afgr 3 wifa wfa aonfa i 8 o wifa aay 7 wfa
wt wily wreafy = Wi 1 wemnty @ sthers fawmafareafa am uro

yad bhati bhati tad ihatha ca bhati bhati
nabhati bhati sa ca bhati na yo na bhati |
bha bhati bhaty api ca bhati na bhatvabhati
sd cAbhinandana vibhanty abhinandati tvam [/}

O Abhinandana! The shining knowledge (due to which) this (soul) is
glorified does not shine forth in things which are not senticnt. And
(the state of being) a knower does not glorify (that which has no sentience;
it shines forth only in  the seif). And that light (i.c. the act of knowing)
which shines here (i. ¢. in the self) with great splendour does not shine in that
which lacks sentience. The light (of omniscience, embodying all these thiee
(i.e. knower, known, and knowledge)}, shines beautifully (in your self) and
delights you. (4)  [4]
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lokaprakdsanaparah savitur yatha yo
vastupramityabhimukhah sahajaprakasah |
so 'yam tavollasati karakacakracarced-

citro "py akarbburarasaprasaralh Subuddhe }{5}]

O Subuddhi | (O Sumati !) This innate light of yours, which has turned
its face towards the cognition of the self, unfalteringly illuminates the whole
world, as does the sun. Although variegated from (the point of view of)
usage of the cycle of instrumentalities (i. c. the six kdrakas: agent, etc., it

nevertheless) shines forth as being the fully expanded, unvaricgated essence
1of unified consciousness). (8} [5]
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ekam prakdsakam usanty aparam prakdsyam

anyat prokdasakam apisa tatha prakdasyam |
tvam na prakdsaka ihdsi na ca prakdsyah

Padmaprabha svayam asi prakatah prakasah /6]

O Padmaprabha ! It is maintained (from the conventional point of view)
that one (qualit)'r. namely bliss [sukhal) is seif-luminous (because it is
experienced directly), that another (quality, namely energy) must be illuminated
(by knowledge), and that some further (quality, namely knowledge) is both
tluminator (i e. it illuminates objects) and thing illuminated ¢. e. it
#Hluminates itsell). But (from the ncn-conventional point of view) you are
ncither illuminator nor thing illuminated, (for you transcend the cycle of
instrumentalities : agent, action, ¢tc.). And yet, (looked at from the point

of view of non-distinction betwean quality and substance), you are yourself
manifest lght. (6} {6]

sl araeaTeRag amaeaged oty vag o
aeTERTEAZRAT A G A di: awuwEd WER gand: hel

anyonyam apibati vacakaviacyasad yat
satpratyayas tad ubhayam pibati prasahya |
satpratyayas tad ubhayena na piyate cet

pitah samagram amyriam bhagavan Suparsvah [{7]!

The “word-existence” [vacaka-sat] {i. e. reality of the indicator) and the
“object-existence” [rdcya-sat] (i. e. reality of the thirg indicated) “drink



4 CIECT O SRR Gk

each other” (i e. are mutually interdependent), and both of these
(existences) are forcibly taken in by the cognition of “existence™ [sar-pratyayal
(i. e. this cognition perceives them both). But that cognition of “existence”
is not (itself) taken in by those two; indeed, if anyone has totally consumed
this ambrosia (i. e. taken in all three: word, object. and knowledge of
both), it is this blessed lord (called) Swuparsva, (who does so with his
omniscience). (7} [7)

FRedifa afeat fafresdfe = sy grecaad qarfy
yrafaaem gfa wile a wfe wifs anren fasafrafaafasta: nan

unmajjatiti parito vinimajjatiti

magnah prasahya punar utplavate tathdpi |
antarnimagna iti bhiti na bhati bhati

Candraprabhasya visadas citicandrikaughaly |[8]/

(Tac knowledge of beings in mundane existence) emerges with the (aid
of) other (conditions: the senses. light, etc.}, and is forcibly submerged
(when these aids are not present). Even when (submerged), it comes to the
surface (i. €. is manifest) again (when suitable conditions once more arise).
But the pure and clear floed of the moonlight of Lord Candraprabha’s
consciousness does not shine only when these (aids) shine (i. e. are present);
thus, (being independent), it shines {at all times). (8) (8]

afermafeatanimaafead aaea: @4 gfafmaw T
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)}asms'nn avasthitim upaity anavasthitam tat

tatsthah svayam Suvidhir apy anavastha eva |
devo “ngvasthitim ite 'pi sa eva nanyah

50 ‘py anya evam atathipi sa eva nanyah /9]

{The world) secks stability in (sense pleasures, but) these (sense
pleasures) are themselves not stable. Verily, even the Lord Suvidhi, while
abiding in those (pleasures, i. e. during his mundane states) was indeed
also unstable. (Hence, he abandoned them.) Although the Lord had (frcm
the modal point of view)attained to instability, he was (from the substance
peint of view) the very same (perfect soul) and not eother. The other
things (i. e. objects, sense pleasures, eic.) also remained different (i. e. were
not really joined with him). Thus, being non-identical (with external things},
he remained ever himsclf (and did not partake of the nature of these
externals). (9) [9] '
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sanyo 'pi nirbharabhrio si bhrto 'pi canya-

sanye ‘nyasanyavibhave ’py asi maikaparnah |
tvam naikapirnamahima “pi sadaika eva

kah Sitaleti caritam tuve matum iste /i0]]

Although devord (of passions, e¢ic.), vou are complete (with your own
qualities and modes). Although (thus) complete, you are devoid (of the
gualities and modes) ci others. Although (thus) devoid of others, you are
filled with many (objects, which are reflected in your knewledge). Although
endowed with the greatness that derives from being (thus) filled wiih
others, you remain always One (i. e. unified consciousness). Thus, O Lord
Sitala, who can measure your (profound nature)? (10) [(10]

frasta ammmanfe & arifa i aisly weremafe gv sag
WIS gha et fonfe Stoispwefam HBiwdss ue

nityo ’pi nisam upaydsi na yasi nasam

naste ’pi sambhavam upaisi punah prasahya |
Jato ‘py ajdta iti tarkayatém vibhasi

§reya&prabho ‘dbhutanidhana kim etad wdrk {111}]

O Lord Sreyas! Although =ternal (from the substance point of view),
and hence indcstructible, you come to destruction (from the modal point
of view). Although (thus) destroyed, you again forcefully come into
existence (i, e. a new mode arises to replace that which has been lost).
Although (thus) born, you are indeed not born (i. e. from the substance
point of view, you have always existed). O Treasure of wonders! You
illuminate thosc who ask themselves “why is this?* (with regard to vour
wondrous nature). (i1) [11)

gmasgEaas Iy @y e Wit aamaamiEEy 1 owfg o
wed eqd fawa wite 7 mifq avd avmeaceata yoisfa @ aggea ngu

sann apy asan sphutam asann api sams$ ca bhasi

sanmams ca sativasamavdyam ito na bhasi |
sattvam svayam vibhava bhasi na casi sattvam

sgrmdtravastv asi guno 'si ng Vasupajva [}12/}

O Vasupujyal! Although you exist (from the point of view of substance},
it clearly appears that (from the point of view of modes) you do not
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{i. e- you do not cxist eterpally from this pcint of view). (Similarly),
although you do not exist, it appears 'that you do. You are endowed with
the qualily of existence, but you do not appear to be joined with it
through (some category called “inhe teni ;™ [samavdyal, as the Naiydyikas
would maintain). O (Lord who is) Free from Rebirth! You yourself appear
{from the point of view of non-distir cti on between qualities and substance)
to be the quality of existence. But (f vo m the point of view of distinction
between the two), you are not that g ua lity. Yon are merely that reality
which is existencs, and not a quality of it. (12) [12]

qAIsTAT wafg 43 F agaray wt wigeafa aar 1 wierie @q )
ot a1 wigeafa @ aFafe adt eyt a9 fameda @ ga was ngan

bhato 'dhuna bhavasi ndaiva. pg pgvtan 1dno

bhityo Dhavisyessi tathg n.» bhavisyasi tram |
Yo va bhavisyasi sa kheity gg varfigm L0

Yo vartiase Vimalcdevg sa o va bhitak [[13]]

O Lord Vimala! Although (from the point of view of substance) your
existence cannot be characterized as * past,” “pres, 'ml,” or “future,” {irom the
point of view of modes) you certainly will “exist in e future” (1. €. you
arc pow an arhat, but afier leaving body you witl be a siddha). ( And yel)
that which you will become (i. e. a siddhay, you alr mdy arc now and ai-'ld
(always) have been in the past (i ¢. potentially, fro, W the substance point
of view). (13) [i3]

ww adfrmafizindfeatampes oF 39 1
gd wamafed szvawraniads wgafn mge Rged WX

ekam prapitavisamaparimeyameya-

vaicitryacitram anubkiyata eva de wi
dvaitam prasadhayad idam tad Anama $antc

advaitam eva mahavami mahan 1 sghas te 1114f}

O Ananta! (That which is} one (i e. your k poywdedge) is experiencdd
only in variegated forms, due to the inlinity of larg » wmd small objects which
it cognizes. Thus, (when knowledge is looked at) v gifk reference to the mani-
fold objects, its multiplicity is estalished. But becar e it is tranquil (i. e. {ree
from all attachment to these objects), it is actual ty :non—dual (i, e. unitary}).
{And so) I worship the great light (of) your (k agwledge). (14) [14]

AATATISHA 9 W G oEHFIsR ArEeRn ity rgaresaq: €% sl o
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sarvarmake ’si na ca jatu powrdtmako Csi
svatmartinako 'si n @ 1avasty aparah sva dtmg |
atmad tvam asya nva{na) ca .Dharma niratmatajs)ti
ndcchinnadrkprasar @rapotayasti sa "pi [{15]]

O Dharma! Although you are the ‘®soul” (i. e. the illuminator) of every-
thing, (since all objects are reflected in younr knowledge), you never become
the sclf of others (i. e. you never boxome identificd with these objects).
You pariake only of thc rature of yo ur self, and nothing cisc exists which
partakes of your nature. You are the scll’ of this (aggregate of qualities),
and your sclf-ness is never absent therc. Nor does this self-ness apply (only)
to the limited {i. ¢. mundane) intuition and knowledge; (rather, it applies)
to the unlimited (i. e. perfected intuition and knowledge). (i5) [15]

warrar famraaarge (v Ja satia R mfaswasta
QEANTATEEN TR wrd fae wintafa wema @ @afas ugen

anyonvavairarastk Gdbhutatatovarar iu-

£4s} yﬁtasphuratk:’ragé koralkanirbharo “si |
ekaprabhabharasusambhrta $anta Sante

ciisattvamarram iti bhasy atha ca svacitie [{16]]

O Santi! You are fully cndowed with peace and with the light of un-
paralicled splendour. You are complete- with those marvelous, sparkling rays
which, springing (from your body, have the power to} bring logether (in
harmony) those beings which (normally) take detight in mutual enmity (e. g.
mongocse and the snake). And so, you who are nothing but the existence
of consciousness shinc forth within your own hcart. (16) [16]

atfes awaqmiyad (w)7 Sy el aesweatas o
gy et aawmfrata(fg) Fd fAmamyezame oa 33 ngen

yanti ksanaksayam upadhivas{$lena bhedam
apadya citram api cdaracayanty acitre |
Kuntho sphutanti ghanasamghatita n(f)i nityam
vijpanadharuparamanava eva naiva [[17]]

O Kunthu! The smaliest particles of your ommiscient knowledge arc
destroyed with cach (passing} moment through change of their modes. And
although you are uniform, these particles, because they reflect the vartega-
ted objects, produce a multiplicity in  you. Even so, they are in reality
always held firmly together, and do not sepasate (i. ¢. there is no increase
or decrease In omniscient knowledge, even as its modcs change}. (17) [17]}
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eko 'py aneka iti bhasi na casy aneka

eko sy anekasamudayamayah sadaiva |
nanekasaficayamayo ’sy asi caika ekas

tvam ciccamatkrtimayah paramesvarAra [/18//

O Ara, the Highest Lord! Although you are one, you appear as many
(from the moda!l point of view). And yet you are indeed not many, (beca-
use the modes are not vour totality). You arc always One. being a comp-
lete aggregate of the multiple (modes); but (when one looks only at the
present moment) you are not a collection of modes, (but rather a single
mede at a time). Hence you are one {(from this latier viewpoint as well).
You ars full of th: wonders of unificd consciousness. (18) [I8]

faaticatsfy T2y afedisfy zid wedfs wafrdisafa fafeaT o
wmifenaste qfegfiqafe wfaafn ga = faa sfonda as ngkn

nirdarito 'pi ghatase ghatite ’pi daram

prapnosi ddaranam ito 'py asi nirvibhagah |
bhagoffhito 'pi paripirtim upaisi bhagair

nirbhagz eva ca cita pratibhasi Malle [[/19(]

O Maliit Although you are divided (into substance and qualities}), you
remain untfied (because both of these reside within the same space points). And
although unified in that way, you nevertheless comg to bz divided (bescause
ofthe increase and decrease effectedinthe particles of the same qualities through
the change in modes). And although you thus come to be divided, you are
indeed free from divisions (sincz those pariicles do not scparate themselves
from the qualities). And although you are thus free from divisions, you
attain to perfection only by virtue of such divisions (i. e. you are the sum
of your parts). You are partless, and you shine forth with (unified) con-
scipusness. (19) [19]

Fefeaisty Afgaa Qfvawaardfmisate aqga or &9
frireatazafuafrrmmuramagermasta () wsaasfa uen

utpitito "pi Munisuvrata ropitas tvam
dropito 'py asi samuddhrta eva naiva |
nityollasan niravadhisthirabodhapdda-
vydnaddhakrisnabhuvano “nis(Syam acyuto’ si [{20/]
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O Munisuvrata! Although uprooted (from all morally unwholesome acti-
vities), you were established (in morally wholesome activities). But you were
not thereby extricated from the cycle of transmigration. (Later) you became
immovable (i. e. you attained the irreversible state of liberation) when, by
constant (endeavour), the rays of your boundless, firm, cternally manifest
{omniscient) knowledge pervaded the entire universe. (20) |20]

fasam aavsta 7 aseamAsta Fromves gatayasta asa (o) st @
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visvak tqto pi na tato sy atato °pi nityam
antabkriatribhuvano "si tadams($age 'si |/
lokaikadesanibhrto *pi Name trilokim
aplavayasy amalabodhasudhdrasena [[21]]

O Nami! Although you have pervaded the entire universe (with your
omniscient knowledge), you are not omnipresent, (because your space points
do not stretch across the universe; i.c. only by knowledge, and not by actual
presence, do you touch everything). Although not omnipresent, you always
interoalize the three worlds {i. e. they are always reflected in your knowledge.
And aithough the entire upiverse is thus = within you), you occupy only
small part (of that universe). Although you (thus} occupy only one (small)
portion of the universe, you inundate the entire triple world with a flow
of ambrosia in the form of (your) pure consciousness. (21) [21]

agista waq gfa wifs 7 wfa 7w sdste sgafgmia anfa v
Magasa afcseafe @ia g wasfy Tife fefa anfeea® o

baddho pi mukra iti bhasi na cdsi mukto

baddho *si baddhamehima 'pi sada 'si muktah |
nobaddhamukta parito 'sy asi moksa eva

mokso *pi nasi cid asi tvam Arisganeme [[22/f

O Arisfanemi! Although (at the fourth gupasthana) you were bound (by
a large number of karmas), you appeared to be free (in so far as you had
destroyed false views [mithydrval and the most gross forms [anantinubandhi]
of the passions). And yet you were not free, (because the subtle forms of
the passions were not yet destroyed. These perished completely only in the
thirteenth gunasthana). Although you were bound (even in the thirteenth
gunasthdna, due to the continuing presence of your body), this bondage
was accompanied by (such) glories (as the divine sound (divyadhvani], etc.,
in the holy assembly). (And when you afttained to the state of a perfected
being [siddhal, you were eternally free. (Thus, from the point of view of
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substancz, i. e. including all three times), you comprise both bondage and
liberation. (But from the absolute point of view) you are of the nature of
freedom itself (i. e freedom from all external influences. And yet in the
absence of such influences there is in reality neither bondage nor freedom.
Thus) you are not even liberation, you are nothing but consciousness. (22) [22]

wrasaigsrmaiste agvussiy aawsts ofs a1 ww oy wwfw
faenfa arfa =1 awd svsfa & fagromeamfaasta sfraa nuzin

bhranto 'py avibhramamayo “si saddbhrame “pi
saksad bhramo 'si yadi va bhrama eva nasi
vidya "si sapy gsi na Parsva jado *si naivam
cidbhdarabhasvararasatisayo >si kascit [{23]/

O Parsva!{Insofar as you had not, during the fourth gurasthana, over-
come the subtle forms of ‘‘conduct-deluding™ [cdritramohaniya]l karmas),
you were deluded. (But insofar as you had, in that stage, totally destroyed
the “insight-deluding” [darsana-mohaniya] karmas), you were free of delusion.
(You destroyed those conduct-deluding karmas called apratyakhyénavarana-
cdritra-mohantya, which prevent partial repunciation of unwholesome activities,
and those called pratydkhydndvarana-caritra-mohaniva, which pi‘evcnt complete
renunciation of such activities, in the fifth and sixth gunasthanas, respectively.
Although with regard to these karmas) you werc always (after the sixth
gunasthana) free from delusion, you nevertheless, (when seen from the point
of view of the most subtle forms of conduct-deluding karmas, called sadijva.
lana-caritra-mohaniya, which persist beyond the sixth gunasthdna and prevent
the manifestation of perfect couduct), were the very embodiment of deiu-
sion. (But because of your tremendous exertion in the twelfth gunasthana.
you destroyed even those most subtle forms of the conduct-deluding karmas
and hence) you became totally devoid of all delusions. {(Indeed in the thir-
teenth gunasthana) you became omniscient [vidya]. (But since this omniscien-
ce, however exhalted, is still only a mode), you are indeed not (identical
with) that (omniscience). (But that does) not (mean that) you are an insen-
tient being; indeed, you are one who is characterized by the excellent ¢ssen-
ce of the shining totality of consciousness. (23) [23]

sratmparafrafaaforrm s Erirraaaesy £7 0
@ &g @ T 7 ARaSeEE FEHEE aw W a0 oy

armikred “calitacitparindamamdtra-
visvodayapralayapalanakartr kartr |
no kartr boddhy na ca vedayibodhamatram
tad Vardhamdana tava dhama kim adbhutam nah |j24{}
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O Vardhaména! You are one who has become the very embodiment of
irhperishable (i e. pure) consciousness (1. e. omniscience), and who is the
doer {i. e. the knower) of the transformations of all existents, {existents
which are characterized by) origination {(of a new mode), destruction (of
an old mode), and permancuce (of the substance). You are the agent (of
the act of knowing), but you are neither the doer nor the knower (i. e. you
are not the agent when seen from the point of view of non-distinction bet-
ween substance and quality). You are indeed knowledge, cndowed with the
splendours (that accompany omniscience). What is this light of yours? It is
truly marvellous to us! (24) [24)]

q wrarfarardat oA amewTarfaasdar |
favd fwata ase f@e deaa dosg @@ | s § 9o iRy

ve bhavayanty avikaidrthavatim jingnam

namavalim Amrtacandracidekapitam |
visvam pibanti sakalam kila lilayaiva

pivanta eva na kaddcana te parena [{25//1}]

Those who reflect upon the garland (i. e series) of names of these Jinas,
(a garland) which is endowcd with perfect meaning and which is rcceived
by the purc coasciousness of Amrtacandia (1. ¢. the author of this work),
will surely, without great cffort, cogniz: this entire universe (i. e. become
omniscicnt). They will never be held (in bondage) by others (i. e. by such
externals as karma, etc.). (257 28] |
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tejah spriami tava tad drsibodhamdatram
antarbahirjvalad anakulam aprameyam |
caitgnyaciarpabharabhdvitavaisvarapyam
apy atygjat sahajam wjitam ekaripam [[1/]

I take refuge in your splendour, (a splendour) which is purely intuition
and knowledge; infinite, boundless, and free from affliciions, it lluminates
(both) your (inner} self and things outside (you). That splendour, even
though it encompasses (i. e. does not abandon) the infinite forms which
are naturally acquired by consciousness, {still} retains its inherent, uniform
nature. (1) [26]

& flawraatareafad wged arvaalba fand  gfnsigamsm
fad wqoeg @ @ gee gRio famdgweaaf faa ffanfa uzo

ye nirvikalpasavikaipam idam mahas te
sambhgvayanti visadam drsibodhamairam |
visvam sprianta iva fe purusam purapam '
visvad vibhaktam uditam fing nirvisanti |2}/

OJina | Those devotees who cling to your radiance, (a radiance) which
consists of pure, unified [nirvikalpa] intuition and of pure, many-faceted
knowledge, touch, as it were, the entirc universe. (And yet) at the same time
(they) will attain to the state of omniscient, perfect being (which is) distinct
from the world (of objects). (2} [27)
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NSERAT  ATAHATTA { 0 ) GEATEA ARG i
EEaE awEr 1 faa weramidwafe fwd s Framm wan

prachhddayanti yad anekavikalpas{$)anku-
'khdzénfaraﬁgajagatzjanfm:‘ rajobhih |
etdvataiva pasave na vibho bhavaniam
alokayanti nikajam prakatam nidhanam }/3]]

O Omniscient Onet The dust (of karma) originates in the fertile land
of the mind, (for the mind is, indeed) a source from which manifold thorns,
having the form of imaginings, arise. Igonrant beings cover themselves with
this dust; hence they cannot see you, an illumined treasure in their very
midst (i. e. very close at hand). (3) [28]

auteaasta( #fq) stgcaaacang m TARARTR e W |
wRAE Ao afag: e wvew 9w ofta ssewasfa v

yatrastam ep(t)i bahirarthatamasy agadhe

tatraiva nignam ayam evam udiyase fvam |
vyomniva nilimatate savituh prakasah

pracchanna eva paritah prakagas cakasti [4ff

The world (of ignorant beings) sets {i. e. sinks} into an impenetrable
darkness whose form is the (multitude of) external objects. (But) you rise
up in that very darkness, spreading everywhere, bright and brilliant, like the
sun in a clear blue sky. (4) [29]

Aafala faq Tfa 7 asAaeaReaaaeatmaeniEie o )
AATAREAaiagEResHTrE ety & fafafdewa o uxa

navasthitim jina dadasi na ca *navastham

utthdpayasy anisam atmamahimni nityam |
yengvam adbhutacidudgamacaiicur uccair

eko 'pi te vidhinisedhamayah svabhavah [{5}]

O lJina! You do not grant (i. e. preach the doctrine of) eternal existence
and yet you always prevent (people from drawing the false conclusion) that
this great soul is impermanent. (This preaching is) counsistent with [yena)
{the fact that) your nature, wonderful and brilliant with pure consciousness,
partakes of both the postitve and negative aspects and vet is (at the same
time) unified. (5) [30]

watE fafafsiomd awifta fatolm agefaatoe 3 0
Al w3 gEmAticlarera caw|gflaemafemead @ famw usn
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yasmad idam vidhinisedhamayam cakasti

nirmdnam eva sahajapravijrmbhitam te |
tasmdt sadd sadasadadivikalpajalam

tvayyuldlvilasam idam utplavate na citram [{6{]

Your inherent nature, born of itself, shines forth with the positive and
negative characteristics. It is no wonder that, having such a natere, you
display the myriad aspect [vikalpa-falal, (. e.) being, non-being, etc.,, which
are experienced in your consciousness. (6) [31}

wEY warafaya: @gew v g oo fse waema )
TriisaNTaRRat wfetfe wEt wEsly fa afgdaasenara en

bhdvo bhavasy atibhrtah sahajena dhamna

simyah parasya vibhavena bhavasy abhavah |
yato 'py abhavamayatim pratibhdsi bhavo

bhave 'pi deva bahir arthatayd ’sy ablavah [[7{f

O Lord! Filled as you are with inmate glory, youare Being; and devoid
as you are of the characteristcs that belong to other (existents), you are
Non-bain'g‘ Thus, although embodying the void, you appear as Being; and
{seen) relative to the external things, you are indeed Non-being (7) [32]

fagfigyamagy Radt @ gu wafasdE ggaa: stonfa aen
a9 FEETAT AT yam  watawarrafaafa usu

tiryagvibhaktavapuso bhavato ya eva :
svaminn ami sahabhuvah pratibhanti bhavah |

tair eva kalakalanena krtordhvakhandair
eko bhavan kramavibhityanubhiitim eti [/8}}

O Master! Although you have (during your time in bondage) taken
manifold bodies, your innate qualities have always remaincd the same. And
although you are One, you nevertheless are subject to sequentiality, because
of the changes wrought in those qualities by Time. (8) [33]

aF wurwiaafa faagne faamne g9 geaRasaea; |
gavw (59 ) fremashaasarafnamma gzd B dER(d)a ke
ekam kramdkramavivartti vivarttaguptam

cimmadtram eva fava tativam qlarkavantah |
etajjihiagity ubhayato ’atirasaprasaran-

nihsaram adya hrdayam jina diryati(te) va }f 9 |/

Thus, O Jina, pure consciousness, (though) well-hidden by (both) the
sequential and simultaneous (i. e. non-sequential) transformations (of the
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qualities), i1s indeed your ‘“‘thusness” (i. €. your rcal essence). But ignorant
ones do not see you in this way, and so wander without purpose in all
directions; the thought (of their plight) at once nearly breaks my heart.
©) 134]

srad fan g ategmaast: g swwafs a=n @ e g9
dyF Fasiafa gaeafy geas @em awfa faoaasfea: @ ngon

alokyase jina yada tvam ihadbhutasrih

sadyah pranasyati tadd sakalah sapatnah |
virye visiryati punas tvayi drstanaste

natma cakasti vilasaty ahitah sapatnah [110]]

O Jinal! When you are seen in the world, endowed with your wonderful
glory, then do all enemies (karmas) instantly vanish. But when those
(igrorant ones) lose faith in you and thus become powcrless, then dc
their souls not shine forth, and then do their enemies, wishing them ill,
(surely) flourish. (10} [35]

fretfed fromfafen Frmfavy favfomia wefe seesam o
aEEay T @ smm g 3w &y qwnfe qf fagowsm: enmg ngen

rityodite nijamahimni nimagnavisve
visvatisayi mahasi prakatapratape |
sambhavyate tvayi na samsayva eva deva
daival pasor vadi param cidupaplavah sydt [{11]]

G Lord! The entire world may be seen as subsumed by your infinite
knowledge, for which it is but an object. (This knowledge)} ouishines all
other glories; its great, self-evident power continuously increases in splen-
dour. Thus, there should be no doubt as to your majesty; only in the
consciousness of an  ‘“‘animal™ (i. e. an extremist) could such doubts be
entertained, (much) to the misfortune (of these people). (11) [36]

farraafgfaigaiafiad: wowae fafedt 7 frema aq o
TTENAT () 0T IO TH IORARAHIaE g8 Wi

visvavalehibhir anakulacidvilgsaih
praryvaksam eva likhito na vilokyase yar |
bahyarthas(s)aktamanasah svapatas tvayisa
' niinam pasor ayam anadhyavasaya eva /12}f

O Lord! You are perceived as marked off (from others) by (the fact
that) your consciousness is pure and (that it) effortlessly [vilasa] knows the
entite range of objecis. If an ignorant one does not see you, it is becauvse
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his mind is attached to external objects and becausc he is {as if) asleep
with regard to you; such, indeed, must be (the nature of) his ignorance.
(12) [37)

Qmrameazgar 75 diamaiRtean fm o= ()& & aow

EasTTgfaaEwtaraaTarsEnniaaras fafetifa &1 ng3n

romanthamantharamukho nanu gaur ivarthan
ekaikam esa jina carc(Viati kim varikah |
tvam ekakglawlitgulivisvasara-

muccaikasaktim acalam vicinoti kin na [/13/]

O Jina! Why does the ignorant person, like a cow chewingits cud (and
aware of nothing but that), know only onc objectat a time ? Why does he
not reflect upon you, who arc immovable and eandowed with excellent
power {of the seif), and who have in one moment taken the measure of
this entire universe? (13) [38]

eafenfasgafgat andcaasd wwew ga fafga: fem aafeeg:
reiR frawdte frftafasar dasaaafa gagewfaan. o vevy

svasmin niruddhamahimad bhagavams tvaya *yam

gandasa eva vihitah kila bodhasindhuhf
yasyormayo nijabharena nipitavisva

naivocchvasanti hathakvdmalitah sphurantyah [{14/]

O Blessed One! Your infinite knowledge is an ocean, {a thing) of seif-
contained greatness; and yet (this ocean) becomes (merely} a mouthiful
‘of water (relative to your knowledge of your sell). Its rising waves, whose
expanse (could) overcome the entire world, cannot rise now, (for) their
spread has been restrained (by your self-awareness). (14) [39]

i wasnEtAniars (TA) deadtfeacaarazgw: fmgamw (@) asEt o
arasafargatad mufe swrasg aeawandfs a@Eg v

tvad vaibhavaikakanaviksanavis{symayottha-
sausthityamantharadrsah kim wdas(sate'mi |
tavac caritrgkarapatram idam svamardhni
vyaparayantu sakalas tvam udesi yavat {/15//

The bhavyas (i. e. those who have the capacity for liberation), having
seen only a fraction of your glory, were astonished, and their eyes made
heavy with a sense of ease. Why are they now lingering? Let them
continue severing the “heads” which are ego with the “saw” of (proper)
conduct until they see your arising (i. e. until they perceive their true selves,
which are comparable to you). (15} [40]
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§ oraf wwEta EgRd Admdtidiae I T )
sutas Asfy fomr avgaetg =19 w@ {7 Semiaiasfaagas ngen

ve sadhayanti bhagavams tava siddharipam

tivegis tapobhir abhitas ta ime ramantdm [
Jyvavanna ko'pi jinasadhayatiha kdryam

karyam hi sadhanavidhipratibaddham eva [{16/f

O Biessed One! Those who seek to achicve your perfected state through
severe austerities will merely languish in the various states of this (mundane)
world. O Highest Lord! In this world no one can really achieve any object
(by external means), for effects possess their own efficient causes (i. e.
external efforts only provide the circumstances under which 2 potential
effect becomes manifest). (16} [41}]

fareraT IR - cqvEugdl AT afy SuEAresIEd )
wdy grmmeEETeR(TRd  dmfeea fmdd swEEET wgen

vijignatantava ime svarasapravritd

dravyantarasya yadi samghatandc cyavante |
adyaiva pagkalamal&kuiakas(é)ma!eyam

devakhilaiva vighageta kasayakantha [{17]]

O Lotrd! If only these ‘“‘threads” (i. e. rays) of knowledge could operate
in their own nature {i. e. not adverting to external objects), and refrain
from (the vain attempt to) manipulate other substances, then this entire
“rag’ (i. e. the dirty covering of the soul), woven of passions, would be torn
to pieces this very day. (17) [42)

AR TnEAfasAT  fawmmiewr  faava ol
newd g w9z taed fawig dgmmar au fod faed wigE: no s
ajﬁa’n&mémrarayékufavf_pmkimd
vifignamurmurakana vicaranta ete [
Sakyanta eva sapadi svapade vidhatum
sampasyatd tava vibho vibhavam mahimnah [{18]]

O Omniscient Onel! The sparks of knowledge are scattered here and
there by the high-speed winds of ignorance. These (bits of knowledge) can
be instantly (re-)established in (the own-nature which is) their proper
place by one who has seen your greatness and glory. {18) [43]
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agrfafeafuatg saargemn semggia amar fReafvae
wriE fawafanamfiom am & @iade fafaam 7 amaba oo

bodhatiriktam itarat phalam gptukdmah
kasmad vahanti pasavo visayabhildasam |
prag eva visvavisayan abhibhiya jani
kim bodham eva viniyamya na dharayanti {19}/

These ignorant beings scek fruits cther than “knowing” (i. e. pure,
object-less consciousness} itself; alas, they entertain desires for objects.
Rather (than entertaining such desires), should they not first overcome
{involvement with) all objects, control all actions, and come to possess
only this “knowing?” (19) [44]

da tm awdisficeRen R T |
fararadiugrsen RgmEsE ™ wERERRNEE: 1o

yair eva deva pasave’ msubhir astabodhi -
visvak kasavakanakarburaiam vahante |

visvavabodhakusalasya maharnavo 'bhit
tair eva te samasudharasasikaraughah [{20]]

O Lord! In the case of ignorant beings, devoid of right faith, (even)
their rays of khowledge come to bear a taint produced by the drops of
the staining ‘‘concoctions” (i. ¢. passions). But you, who arc skilled in
cognizing all objects, possess rays which, through their essential equanimity,
assume the form of a great ocean of ambresia. (20) [45]

wgagitaazinsanifagasg anvangfn  sersand
wfafanatasasfa Fagsear seaisfy afea wadinfasaw: nxn

ifatrevasusthitadrsiprasabhabhibhita-

kartrtvasantamahasi prakagapratdape |
samvidvifesavisame ‘pi kasayajanmda

krisno 'pi nasti bhavatisa vikarabharah [{21]]

O Lordt lIn you the vanity of (believing that cone is) the agent of
actions bas been forcibly overcome by the non-striving consciousness which
characterizes the “knower.” Your great majesty is evident through (your
possession of) the special kind of knowledge called “kevaia.” And although
this (kind of) knowledge cognizes (various) specific objects (as does any
knowledge, it is special in that) you have no taint born of the multitude
of passions (as a resulf of such cognition). (21) [46}
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arrRsEtaaa R e EmEsamEn )
/TR gEiRafafiamdtowates agae fremaa nlR

sampraty asankucitapuskalasakticakra-

praudhaprakasarabhasa’ rprtasuprabhamm /
sambhavyate sahajanirmalacidvildsair

nirdjayann iva mahas tava visvam etat {22}

The radiance of your knowledge is now free from all limitations; it
resembles an auspicious dawn, bursting forth with iafinite power of illumi-
nation. Its innate, shining nature (is so brilliant that it) seems to be

erforming the ceremony of waving lights for the entire world. (22) (47)

fagrdzangiwfud afv: racanaeadtalimgaia: |
retfamserfrarcw saads g wgeaa asaw: uk

cidbh@rabhairavaimahobharanirbharabhih |
sumbhatsvabhivarasavicibhir uddhurabhih |
unmilitaprasabhamilitakatarak sah |

pratyaksam eva ki mahas tava tarkayamah [/23/]

We believe that the radiance of your knowledge must be rising before
us, for our opzn eyes are being closed (i. e. blinded) by the dazziing,
shining, towering waves of that innate happiness which belongs to your
pure and infinite consciousness. (23) {48]

fasis Maalk foit wnaeaad freifedsafanafed it |
TheAsmaasa frmmrmararaatas: sareaaa? uvn

visvaikabhoktari vibhau bhagavaty anante
nityoditaikamahimany udite tvayiti |
ekaikam artham avalambya kilopabhogyam
adyapy upaplavadhiyalh katham utplavante [{24]/

You are the sole knower of the whole world, omnipresent {through this-
knowing), bountiful, infinite, and eternally perfect. One wonders why, when
you are present, these men whose intelligence is afflicted (with false views),
{i.c.) who have resorted to only one aspect ofthe object or another, depending
on their predilection, (continue to) assert themselves (L.e. continue to pursue

theilr false goals and expound their foolish views}. (24) [49]

f”aa—tnara'-:
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HamernfaaauaamatsamiedT qa: SO TR ) _
FemIeTR AT TRUTRTASramaRNT faag wRSE usnunn

citratmagsaktisamudayamayo *yam atma
sadyah pranasyati nayeksanakhandyamanah |
tasmad akhapdam anirdkrtakhandam ekam
ekantasantam acalam cid aham maho'smi [{chal]25}/H}chaf]

This soul is a place in which different powcrs come together. But it is
dissected when viewed exclusively from (one) point of view (or another), and
is thus immediately destroyed. Therefore (one should think to himeself). “I
am that totally tranquil and immovable light of pure consciousness. I am

one and indivisible, (and yet) the multiplicity of aspects is not elimipated
(in me).” (25 [50] II

1. This verse is identical with Samayasdrakalasa 270



111

[aeeafierer qew)

arfrarEfrivniaem fis@ aataanetasiaem: |
Fmm  awisyaallafranfaamaeneisaaasia g gaay nin

mdrgdvatdrarasanirbharabhavitasya
yo ‘bhiutt tavaviratam wutkalikavikdsah |

asmékam ekakalaya ’pi kuru prasadam []1]/

O Lord! when you entered upon the path of liberation, you were
filled with constant joy and with the blossoming (i.e. the fulfilment) of your
desires. Favor with even a small portion of that bliss those of us who,
after (witnessing) your majesty, are thirsty {to achieve such a state).(1) [51]

FATATRIGHAIET Wigwdy TOY q7a Wa Wawaq |
amtas Wﬂﬂﬁmmfﬁm: LIRS ETERT
drgbodnamatramahimanyapahaya moha-
yyaham prasahya samaye bhavanam bhavams tvam !
sdmdyikam svayam abhitd bhagavan samagra-
savadyayogapartharavatah sameontat [{2}/

O Blessed One! Samdyika is (defined as) being {established) in one’s true
self, (the self) whose glory is nothing but that pure intuition and knowledge
which are attained by forcefully destroying the array of delusions. Because
you had totally relinquished evil activities of every type, you became the
embodiment of sd@mdyika. (2) [52]

FEOANATHARATATAA 4 TIARIARIGAIFHHTHAT: |
tEPFRAENaaEAaasid ¥ FmEdandd NuH a9s 3qn n3n

atyantam etam itaretarasavyapeksam
tvam ‘dravyabhavamahiminam 'aba'dkam&na&
svacchandabhavagatasamyamavaibhavo’pi
svam dravyasamyamdapathe prathamam nyayunkthah }/3]/
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Although you were (already) endowed with internal conirel, which
is independent (of external formalitics, such as becoming a monk,
etc.), you still established yourself at first in the path of external control
[dravya-samyama). Thus, you did not invalidate the importance of the
absolute interdependence of internal and external control. (3) [33]

fasraTrioga qqsyAEREaly: wEaqT @3 wieaed )
urigfgdafad wga  shwwagan oftgw agm: ssw@w n¥n

vigrantardgarusitasya tapo’nubhdvad

antarbahih samatay@ tava bhavitasya |
asid bahir dvayam idam sadrsam prameyam

antardvayolt paricarah sadrsah pramatal{4};

Tarough the majesty of your austerities, both attachment and.
aversion weare pacified. (Thus) yon rcalized equanimity, internal as well as
external. The two passions (i.e. attachment and aversion) became (for you)
like (ordinary) external objects, and you knew them internally as you would
any object (ie. they were no longer afflictions or influences, but simply
objects of perception). (4) [54]

agirmeafaagizmanfa: a@my afr afeg fem afgdelsan o
AL SIREEE R FINTANACAAAT:  Soheas 1%y

mohodayaskhalitabuddhir alabdhabhimib

pasyan jano yad iha nityabahirmukho’yam
fuddhopayogadrdhabhiimimital samantiad

antarmukhas tvam abhavah kalayams tad eva [/5/f

A person who, even when he has contemplated that (frue scif),
continues with his face turned ouiward (i.e. does not terminate his
involvement with cxternal objects), will, his inteiligence (thus) vitiated by
the rising of cheracter-deluding karmas, fail to attain the higher stages
{of pure consciousness). You (on the other hand), having perceived that
same self, turned completcly inward, and thus attained the firm stage of
pure conscioasncss (from which there is no falling back). (5) [55]

gElarTEiTicageye: margant fafasadtsaneh: L
favreAiTaRTERe ) @ (AT AR g

i. 3=
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suddhopayogarasanirbharabaddhalak syah
saksad bhavann api vicitratapo “vagirnah [
bibhrat ksayopasamajas caranasya Saktih
svitmantaram tvam dagamah pragalat kasayah [/6]}

Although fully immerse«. in the direct experience of the bliss of pure
consciousness, you continued to actively engage in various activities. {Thus),
bearing the powers of pure conduct [carana) which arose from the
destruction-cum-subsidence iksayopasamal { of the  character-delnding
karmas), you, with passions dissoved, realized the true nature of your self

(6} [56]

agen faeranfas: cawrdmaieaan gninagyasivdia:
T qdegfrmEEa SrEsfy AgaTE A SEdsa: e

vedyasya visvag udaydvalikah skhalantir
matvollasan  dvigunitddbhutabodhavirpah |}
gddham parisahanipdtam anekavaram
prapto ’pi moham agamo na na kataro ‘ntah [f1]}

Although repesatedly beset by severc aftlictions (parisaha), you were
neither confused nor disheartened. (Rather) your marvelous courage and
insight were doubled, and you rejoiced at the thought that the aggregates
of the painyielding [vedaniya] karmas, having thus been ripened to
fruition, were cxtensively faliing away from the soul. (7) [57]

WA (W) 7 AEfaafaniaasaasansty ddaaafmggfam o
ATHIA F1ZH FEEAlCEaa T TIeagEnuas  qELawTE sl

as(S)nan bhavan nijanikacitakarmapakam
eko °pi dhairyabalavardhitatungacittah |
asin na kahala ihaskhalitopayoga-
gddhagrahad aganayan guruduhkhabhdaram [/8]]

You held fast to your imperturbable pure consciousness, and thus
paid no heed to even the most painful burdens. Nor did you become
dismayed [kdhala] even when, all alone, you experienced the fruits of the
unalterable ([nikacita] karmas (i.e. thosc which cannot be shed until their
results have been realized). This increased your fortiude and vigour and
rendered your heart even more noble. &) [58]
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IEEEARNAPEASATAN . GOy THATNGAATTAS: |
AEEFIAARL G FIGIN T faod a6 =@amn Ui
wddamasamyamabharodvahane py akhinnah
sannahya durjayakasdyajayartham ekah |
bodhastrataiksnyakarandya sadaiva jagrad
deva sratasya visayam sakalam vyacaisih (9]
G Lord! Unwearied even by adhering tc the most stringent restraints
(on the senses, etc.), you (stood) all alone, girded, for the purpose of
{achieving) victory over the formidable passions. Remaining constantly
mindful in order fo sharpen the weapon of insight, you reflected upon the
entire range of the scriptures. (9) [59]

TEFERAATE  HAS A R A TRA R a R atay |
RIF FTAAIALRIIRIGEF NG coaqw=aq: w35 1gon
yad dravyaparyayagatam  Srutabodhasakiys-
bhiksuyopayogamayamirtir atarkayas tvam |
akramya tavad apavadataradhiridha-
Suddhaikabodhasubhgam svayam anvabhith svam []10f;
(Prior to attaining enlightenment), you, truly embodying constant
mindfulness and employing scriptural knowledge, reflected on the self,
wiich comprises both substance and modifications. (10} [60]

dreaiifacivacas 39 fed govad <a@a: qEewERdY: |
qeq: TR FOAT: awmswd Atwaeafasn fadwmam: g

tivrais tapobhir abhitas tava deva wnityam
dirantaram racayatah purusaprakriyof |
praptak kramat kulalinah paramaprakarsam
JRanakriyavyatikarena vivekapakah/{11]/

O Lord! You have, through (pratticing) manifold severe austerities,
coastantly maintained great separation between your self and the karmas.
Skilful, you (came to) possess consummate discriminatory insight; (that

insight) attained gradually to perfection by the union of knowledge and
conpduct, (il) [61]

ANHITOTT @RI Faq Ao fafasenfa:
uTEE gu gEEEwaicanta fAeisat nansigaat fTwEs nikn
Srepipravesasantaye tvami athdpravrtiam

kurvan mandk karanam istavisispasuddhih}
aridha eva drdhaviryacapetitani

nirlothayan prabalamohabalani vigvak//12/}
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When, desirous of (the supericr mode of purity [ksapana-sreni],
you climbed} the ladder (of spiritual progress), you straightaway initiated
(the process of) athapravritakarana. No sooner had you mounted (the
ladder) than  the powerful forces of the deluding karmas were

beaten back by your resolute assault, and were everywhere thrown down.
(12)  62] |

FHATIHLT qIOAGFAT AT qfEww
gaaunfa fFadaad grasfa 33 qw eooitagim g3

kurvann apirvakaranam parindmasuddhyd

piirydd anqntagunavad parivartiomdnah |
uttefayann aviratam nijaviryasdiram

prapto 'si deva paramam ksapanopayogam [{13/]

O Lord! Transformed (by this process), you developed a state of
consciousness infinitely more purc than the previous one, and you
initiated the process called apiirvakarana. Continuously increasing your
_essential power, you arrived at that supseme consciousness which
annihilates (karmas). {3y (631

sratstafas sxmaamifaniaas wfvfa sewdfega )
sraiagigfrmanaga (7)fxarat w@: st gafaafa gwEwsen ngvn

prapy@aivittikaranam karananubhdvin

nirgdlavan jhagiti badarakarmmakirtam |
antarvisnddhivikasan sahajd(a)svabhavo

jatah prabho kvacid api prakataprakasah [{14}]

O Lord! You then arrived at (the state of) anivritikarana, and,
through the majesty of that state, the dirt of the gross passions
was instantaneously destroyed. With (this) internal purity, you approa-
ched your innate nature, and thus manifested the brilliance of your
(inner) light. (14) [64]

W gemteggsagAasafse AR aaR SR |
wrang fefzaels syvweaave am: s afmgeaswmass: uge

svam  siksmakitiahathaghattanaya  ‘vasista-
lobhanukaikakapacikkapam utkayams tvam|
alambya kificid api saksmakasdyabhivam
Jatah  ksanai k,sapr‘fakﬂSnaka.ﬁ&yabandhafz J151}
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The subtle forms of dirt were forcefully destroyed; thus, only the
unctuous residue of attachment remained. Aspiring to get rid of that as
well, vou rested for awhile in the state of subtle passion (i.c. the tenth
gunasthana, called siksma-sampardya); and instanily you became one who
has snapped the bonds of all passions. {15 [65)

I AlgeRneFTmingaere fAWasa fana o
s rRRnR R aat ey mAlTAdises  fratsfaamfneas nesn

udvantya mamsalam dasesakasiyakittam
alambya nirbharam anantagund visuddhihf
jate ‘sy asamkhyasubhasamyamalabdhidhama-
sopanapank tisikharailasik himanis tvant [116]/

Depending entirely upon  the infinitely expanded purity (of your
sclf), you ejected the thickly-layered dirt of passion, leaving no residue.
Thus you became the unparallcled crest-jewel (adoraing) the summit of
the staircase that leads to the stage in which immeasurably pure conduct
is gained. (16) i66]

wErSERA FadnARuETesTar agfeanamieranEEaon
TEIEGRAAeas aF faansat reegiiadagaans: uen

Sabdarthasankramavitarkam anekadhiiva-

sprs{vd fadasthitamands rvam asaikrameo *bhil
ekagraruddhamanasas tava tatra cilta-

granthau sphutaty uditam etad anamatejah /117]}

Because of having recourse (in the past) to scriptural knowledge, with
its shiftings ol words and meanings, your heart dwelt upon such knowledge
{which characterizes the first swkladhydna). (But now, having destroyed
the passions), you became free from all “‘shiftings.” When your mind
ecamy fixed on a single object, the knots of your heart were cut;
and in that (very state, ie. the ksinamohagupasthana) arose your
infinite knowledge. (17} [67]

areTHTETafAArgwRTR waq afgagganfart
iR e aETmA T aaiglagasa: 1esu

saksad asmichyagunanivjaranasrajas tvam

ante bhavan Kksapitasamhataghatikarmal
unmilovann akhilam dtmakalékalapam

asir anantagunaswddhivisuddharattvah [118/7
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Being at the summit of that procuss in Which there occur countlessly
multiplied [asanikhyataguna) dissociations of karmas (from the soul), you
simultaneously annihilated the (Four) destructive [ghari] karmas: manifesting
the entire collection of shining qualities of the soul, you became one
whose nature has achieved (the state of) magnified purity. (I18) (68}

gaaFwafa nrawarasy safaa agsarEenegs )
marAefae TR anesdRiaguafgy sfawfa fawm agqn

erat tgighprabhpti sdntqm  angntateja
uitefitant  sahajavirvagunodayena |
yasvantarunpiisad cirantam  cranterapa-

samikirppirnamahinmg  pratibhati visvam j[9}]

From (the time of attaining) that (state) onwards, your (innate)
quality of “energy™ ([virya] was {ully perfected. It ( seemed to ) brighten
(even further) the poacelul and infinit i shining light which illuminated
the immnzasurably glorious universe; (bathcd in that light), the infmitely
variegated forms {of this universe) were made manifest. (19) f69]

aymm femigda desw faow: geoa sOToa: 9874 @aw )
yratzamfantn fAastwics FEGTEEN: FAJEAEIT R0

yogan jighdamswr api vogaphalam jighrksuh

sesasya karmarajasah prasabham ksayaya |
asphotayvan  aiibharena  nijapradesams-

tvam lokapiiram akaroh kiramajrmbliamanah [{20]]

Aspiring to reap the fruits of yogu (ie. spiritval discipline}, and also
desiring the cossation of all yogas (ic. vibrations of bedy, speech and
mind), you gradually expanded your soul in order to forcibly cradicate
the remaining dust of the (three ghdatiya) karmas. You accompanied this
{eradication) by extending the dimensions (of your soul) with great
speed untit the soul's “‘space-points” {(dtma-pradese) filled the cntire
universe. (203 [70]

qeEREeTE AT aatadi aafama faegam:
s fagea aftacd sl feraradanafeas afzfag: 0320

pascad asesagunasilabharopapannaly
Sailesitim tvam adhigapya niruddhayogalt |
stokam vivetva parivartya jhagity anadi-
sapsaraparvavam abhaj jina sédisiddbah 112111
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O Jina! (Immediately) thereafter, endowed with the entire range of
excellent qualities and virtues, and possessing mastery of perfect conduct,
you (became} oune in whom all vibrations [yege} had ceased. Having
remained in that state (i. e. the fourteenth gurasthana) only briefly, you
abandoned in a flash the beginningless cycle of mundane states and attained

the state of a “‘Perfected Being,” (a state} which has a beginning (but no
end). (21 [7H

FRErAgERRARIataE R iRgama et
seqFANEAGH naTRRRaes war faeadsafaaram uxru

samprty anamtasukhadarsanabodhavirya-
_ sambharanirbharabhytamrtasaranirtify |
atyantam Gyatatamam gamayanin udarkam
eko bhavan vijayate ’skhalirapratapah [/22/f

In that (perfected) state, alone (i c. isolated from karmas), endowed
with infinite bliss, intuition, knowledge, and energy, and embodying the
essence of immortality, you remain, with unfailing majesty, victorious
throughout the infinite future. (22) [72}

R EdaEEamatigaarRagaEugies |
FafaarafaaeGfanmieE: aRagaAaed gEaa 938 N30

kalatrayopacitqvigvarasatipana-
sauhityanityamuditadbhutabodhadrsgih |
uttejitdcalitaviryavisalasaktih
Sasvad bhavidn anupantam sukham eva bhunkte [j23ff

Your wondrous vision, {i. e. your) knowledge, is pereanially happy as
it drinks im (its) ambrosia, (ramely) the entire range of objects, extending
over the three times. With the vast, unfailing power of your fully developed
energy, you eternally enjoy nothing but incomparable bliss. (23) [73]

gxmaa faada faradta [asxjaia fqada aq@a fawq
i GaaniaasiasTaaiaaafafn fafn cgedta 3= nzen

samikramasiva likhastva vikarsasiva
[samkarsalsiva pibasiva balena visvam |
uddamaviryabalagarvitadrgvik asa-
lilayitair disi disi sphupasiva deva []24])

O Lord! It is as though you have forcibly moved the entirc universe
(into the light of your knowledge, or as though you have) engraved it
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there, dragged it in {(and) chewed it, drunk it down. Your expanded
knowledge, possessing the assurance that results from the forfidabie power
of your cnergy, sports about (the universe}; (thus) you secem to manifest
yourself in all directions. (24) [74]

29 tqe TEafA AN fROsE wERiza e frawsiedw o
gy wat wewsfraafafpsmgdiafs e adngsgda nynsnzn

deva sphuta svayam fmam mama cittakosam
prasphotaya sphutaya visvam afesam eva |
esa prabho prasabhajrmbhitacidvikdsa-
hasair bhavami kila sarvamayo “ham evaj{25/} cha }/I1I}]

O Lord! Blaze forth and illuminatc this variegated treasurc of mine
(i. e. my soul), (as well as) the entire world. By means of this (illumination),
may I too become an omaiscient being, (one) whose consciousness has
irresistably bloomed and expanded. (25} [75] il



IV
| e g |
TifRarafaafadwd ersararmaigia deag
fangzdfianisfagd aasg qvd faa fazonded ngn

sadoditanandavibhitirejase

svarapaguptanmamahimni dipyate |
visuddhadrgbodhamayaik acidbhyte

namos'tu tubhyam jina visvabhasine [{1]}

O Jina) Salutations to you who are endowed with the majesty of fully
risen, everlasting. infinite glory, (to you) who shines with the unfathemabie
magnificence of your own trus nature, who possesses consciousness that is
purely intuition and kaowledge, and who iluminates the entire universe.

(1) [76] -

aaifeasd a7 aw agigeazg 3 afy dadlata
wAT AATengAN gAAGNIZAN: THRTT WETIEA (R

anadinasgam tava dhama yad balis
tad adva drsiam fvayi samprasidaii |
anena nriyamy aham esa harsatas
cidangaharaih sphutayan maharasamf|2{}

That inner light of yours, which has been lost (to us) since beginning-
less time=, is today cxternally (visible) [bahih] (in the samavasarapa) and (so)
is seen through your grace. Therefore, I dance joyfully, manifesting great
happiness [mahdrasal with the leaps und bounds [aagahdra] of (my)
consciousness. (2) [77]

™ Farfs wmd vy sewalgvatradEye
sl aemigand| B | mvawdEsaaakin e

idam tavodeti durasadam mahah
prakasayvad visvavisdrivaibhavam |
uwdaficyamanam saralilcrtaimalbhin)
svabhavabhdavair nijatattvavedibhih [13/4
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Here (in the sumarasarana) your unparalleied light rises and your all-
pervading majesty shines forth. This (maiesiy) is worshipped by those who
know their inner selves, who have attained their natural state, and whosc
souls have become “straight” {i. e. free from wrong views). (3) [78]

gH. Fageantaagagan: aafwafyatonaas: ogave
g gttt A weq favaw(w) fafa f@eaasm o

imih sva.fattvaprmi(ﬁad:ﬂmsamk;‘!&.fz

saqmunmisantyvas citisaktayah sphugah |
svayam tvaydnanlyam upetya dharita

naa kaspa visves(sya disanti vismavam |[[4]/

O Lord of the World! Who could fail to be astonished by the powers
that you wield, powsrs which have by themseles reached the siate of
infinity, which, fully manifest, shine in {your} consciousness, and which
arc brought together and united in your own being! {4} [79]

eFdwaen gatmmaeE @ ox ) ¢ | anfa wed o
g ga famAmmen weafag mew@ssly ggeaasaam uwn

svavaibhavasya hy anabhijfiatejaso
va eva nulh] sa pratibhasase pasohf
sa eva vijianaghanasya kasyacit
prakasam eko ‘pi vahasy anantatam [{5]]

Only to the exiremist (i. e. the ekantavddin, here called “*pasu’), unaware
of the (true) majesty (and naturc) of the soul, do you appear as being
{merely) one (i. e. as absolutely without modifications). But to one who is
rich in discriminatory insight, the infinitude (of your forms) is evident even
though you arc (simultaneously) onc. (5} [80]

AFFGTATI FAFAT ARy AT sqfAIFHAD |
Fasfagrarsd: wreaauly s ga@atad ngn

vahanity anantatvam anii tavanvaya

ami anantd vyatirekakelayvak |
tvam eka citparacamatkrtah sphurams

tatha ‘pi devaika ivgvabhdsase [/6//

O Lord! Your qgualities ate continuocus and infinite; the series of (their)
scontinuous meodes are also infinite. Nevertheless (i. ¢. in spite of having
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such qualities), you appear (from the point of view of substancs) to be
one, shining with the marvelous unity of consciousness. (6) [81]

A mARAlgaRgasa< fang fsgea adeageEadt |
ST EATAITAqT. ETEATATBAARRAT . 11911

asimasapvardhitabodhavaliar;
pinaddhavisvasya tavollasanty ami |
prakamam antarmukhaklrprapatlavah
svabhdvabhdvocchalangikakelayaly [/7(/

Your knowledge has grown, like a craepar, beyond all boundarics, and
has pervaded the eatite universe. (And yet, at the same time). that know-
ledge is turned inward in the singuiar activity of realizing (your) own
nature, and [that] activity very greatly glorifies you. (7) [82]

warzaiaTaafanfad agagaadsfas w0 )
Fagget (9 ) camanatad wmmeRaada 8 99 ns

amandabodhanilakelidolitam

samilam unmilayate “khilam jagat |
tavedam arja(a)svalam @malchelitam

nikdmam andolayativa me manah |/8]}

You have uprooted this entire universe (i. e. the mundane modes of the
soul), (a universe that had alrcady been) shaken by the gusts of wind which
are your infinite knowledge. This mighty self-display (arma-kelita) of yours
greatly moves my heart. (8) [83]

FNYNNEIZEE WG aTRAT T AGAWH |
TEEFFFANAATTAINE rEARTAaaEieas T 1%

agadhadhiroddhatadurddharam bhardt
tararigayan valgasi bodhasagaram|

yad ekakallolamahaplavaplutam
trikdlamalarpitam thsyate jagar [/9//

This universe, extending, together with its modes, over the thrce times.
is scen to be like a mere ripple merged into a tremendous flood (relative
to your omnaiscience). You move to and fro, leaping swiftly over the
waves of this unfathomable, profound, mighty, and irresistiblc occan of
knowledge. (9) [84]
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fafresrgafaframed e ey ooeadwts
st gzl wfwmfa awm 3 feefafrussaEdisan wion

visistavastutvaviviktasampado
mithah skhalanto °pi pardtmasimani |
ami paddrthah pravisanti dhima te
cidagninirgjanapavanikriah [/10f]

These (infinite) objects (both animate and inanimate) are purified by the
holy fire of your pure consciousness (i. e. arc perceived without accompa-
nying passion or grasping), (and thus) enter the abode (of your knowledge).
Although these objects arc incxtricably iantertwined (by being known simul-
tancously), it is nevertheless the case that, being endowed with specific
individuality, they are distinguished in thats vpreme limit (i. e. your pure
consciousness). (10) [85)

gy Hatama demaraataasiiaida waan |
ArTREfgmERaTETyal FIEEEdsET 1L

parasparam samvalitena divyata-
samunmisan bhitibharena bhiivasda |
tvam ekadharmavahitacalek sanair
anekadharma katham tksyase ‘ksarah |[{11]]

You are endewed with manifold {(and apparently incompatible } qualities,
and yet you are not divisible (i. e. you remain unified as a substance).
You blaze forth the extremely rich and shining qualities (e. g. intuition,
knpwiedge, bliss, energy) that are mutually well-integrated (within you).
How can one who is thus endowed with many dharmas be (correctly)
perceived by those (extremists) who have fixed their gaze on only one

point?  (I1)  [86)

FAFvETiaF Ealsaq: aEeErgiaRTEEad
ATERATAA T A dA7 Waey gt fafaAfa swema ngzn

anantabhavavalika svate’nyatah

samastavastusriyam abhyudiyate |
Jjadatmanas tatra na jatu vedand

bhavan punas tam vicinoti kartsnyatah [{12]/

There arise in all things, without exception, series of infinite modes;
these depend upon the (cooperation of the) material (i. e. inherent) causes
and the efficient (i. e. external) causes. The ignorant soul never has any
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awarsness of this (fact); but you comprchend these modes in  their
totality.  (12)  {87]

7 q faulea fagarfa wodt fd fvaasagaEzfa: o
gofgazeanfgia gopdr wgifamde fdaaswEt ng3n

na te vibhaktim vidadhati bhayast
mitho vibhaki& apy apavadasamhatih |
susamhitadravyamahimni puskale
mahorminidleva ntliyate mbudhau [113}]

Even very large collections of words - imadequate as they arc - mutu-
ally arranged in (all possible) combinations, are not able to bring out the
distinctions of your infinite aspects. As a series of waves, however huge,
merges and disappears in the ocean, so are these words (lost) in relation to

the majesty of the substance (i. ¢. your soul), (which is) fully integrated
(with its qualities and aspects). (13) [88]

fast fenasfadufaiuar sawmdtarmmragar |

WAFARNSTARIAMEAAN qreAfq pawmwawmdigia v

vibho vidhanapratisedhanirmit an:

svabhavasimdnam amim alanghayan |
tvam evam eko’yam asuklasuklavan

na jatvapi dvydatmakatam apohasi [114/]

O Omniscient One! You alone (among teachers) do not transgress the
natural boundary (of reality), whose law is (that all things embody both)
the positive and nsgative aspects. You never abandon the (doctrine of)
essential duality, as (seen in the example of) black and white (i.e. “black”
is white relative to something blacker, and ‘“‘white” is black relative to
something whiter). (14) [89]

waeg Wiy fawnndsfeaar aquvarg sfawfs ai(ar) feaar |
anftarfammgsada T sFwar 7 aqfe faema nin

bhavatsu bhavesu vibhavyate'stita

tathd bhavatsu pratibhati v(n)astitd |
tvam astindstitvasamuccayena nah

prakasamadne na tanosi vismayam []15]]

Existence (of a substance) is perceived because of the arising of {new) states.
Similarly, non-existence is perceived on account of (old) states disappearing.
{Although) shining simultaneously with (both of) these (apparently contra-
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wHr g afgrawqwai agfa wawata d@ueaam o
waglgamancEr #ar qgia gt 7 =@ 3 7 ke

ami vahanto bahir arthardapatin

vahanti bhavas tvayi bodharapatam |/
anantavifiidnaghanas tate bhavan

na muhyati dvesti na rajyate ca na [/22/f

These objects possess their own froms, external (to the cognizing
knowledge). But (when reflectcd) in your (pure consciousness), they assume
the form of that very Knowledge (i. e. they become modification of
consciousness). (And yet) you ({remain) one undivided mass of consciou-
sness; hence there is  neither delusion, aversion, nor attachment

(in you) (22) [97]

I NYEEATEEH AILHIATAIN AT |
| o | fasdeatriwgeimcafaggnagmar (an) fas: usu

yad eva bahydrthaghandvaghatranam
tavedam wuttejanam ifa tejasah |
[tad eva) nispidananirbharasphutan
nijaikacitkudmalahasas($)alinak |/23]/

O Lord ! The massive impact of external objects simply brightens the
light of your knowledge; (for) you are endowed with the rich blooming of
the bud of pure consciousness, which opens under the force (of external
factors, as does the bud of a flower in response to wind, sunlight, etc.).

{23y 98]

stﬁﬂ%a(w)aqﬁfa. mfg: smada(w)afad awa o
aafq FYEAT FIAF THE: SFT FAEIT armw uI¥n

prameyavais($iadyam udeti yad bahih
pramatrvais($adyam idam tad antare |
tathapi bahyavaratair na drsyate
sphutah prakase jinadeva tavakap [{24f/

O Lord Jina ! That crystal clearness which characterizes the external objects
i.e. the knowables) is identical with the internal clarity of the knower (i. e.
objects are scen exactly as they are). But this clear light of yours is mnot
seenn by thosc who arc attached to external objects (L e. those whose minds
arc not pure). (24) [99} :
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dictory) qualities, (i.c.)existence and non-existence, you do not produce any
confusion in us (i.e. those who accept the anekanta doctirine). (15) [90]

vafs wid exfagraar wesanaal mifa qoar(qu)wmnEEg{a)
wHigAtaafaasaRfes @ Wi ga afagfEewm: ngan

upaisi bhdvam tvam ihatmand bhavann

abhavatam vasi parami{ para )tmand bhavat(n) |
abhavabhdvopacito'yam asti te

svabhava eva pratipattidarunap [/16//

You are in the state of exislence (When seen) in terms of your own
(substance [dravval, location [ksetra}, time [kala], and modes [bhava]). But
you are in the state of non-existence (when seen) in terms of (these four
aspects as they apply to) others. This (dual)y nature of yours, partaking of
both existence and non-existence, is indeed difficalt to comprehend ¢for
those who are ignorant of the anckdntavada). (16) [91]

HaE gATEAT O 9 | @1 eameemAasTeniata |
warfed wreate wawswar fanongt @ fz seggaa ngen

sadaika evayam aneka e[va] vd

tvam apy agacchann avadhgranam iti |
abadhitam dharayasi svam afijasa

vicirandrhd na hi vastuvritayak [/17}]

Without resorfing to absolutist pesitions, such as (claiming that) this
(soul} is eternally One, or (at the other extieme, claimig that it is) always
many (1.e. momentary), you hold to the nature (of reality), unobstructed (by
these false extremes). Indeed, the existence of things (as dual in nature)
transcends all (such absolutist) speculation. (17} [92]

taasfrmmataaaaam s frasesta 5
7 fleuy axfaaswrsassaEaniEas: uisn

tvam ekanityarvanikhatacetasa
ksanak sayaksobhitacaksusd pi ca |

na viksyase samkalitakramakrama-
pravritabhavobhayabharivaibhavah ]18/]

Those (extremists} whose minds are either fixed on unity or cternality
(i e. on substance) or are agitated by momentary annihilation (i. e. the
modes) (both) fail to perceive you. For in you, well-integrated.
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is the abundant wealth of (both) the sequentially appearing (modes) and
the simultancously active (qualities). (18} [93] '

AGHT: Wawaaaeqg gaizaviifammtasa: |
wat eaacanfanenafeanradsaedt anagaigas nikn

apelavah kevalabodhasampada
sadoditajyotir ajayyavikramah |
asau svatativapratipattyavasthitas
tvam ekasaksi ksanabhangasanginam [{19/f

You are perfect, because of the wealth of your omniscience ~{kevals-
bodhal; your stréngth is unconquerable (by ignorance) becauseof the eternally
luminous light (of this omniscience). (Although cognizing the external objects),
you are secure in your realized own-nature. you alone are the witness of
both the momentary (modes) and the enduring (substance). (19} [94]

swmaeafgmfrnafasi aad fanfaawsga:
fafgeaam: sfaad w9 g9t TEIHTUTHG: T URon

prakdsayann apy atisayidhamabhir

jagat samagram nijavidyalavkrtaih |
vivicyamanah pratibhasate bhavin

prabho paraspariaparaimukhah sada [{20/]

O Lord ! You iliuminate the whele universc with your supra-mundane
brilliance. ( And this briliance is even furiher ) ornamented by the light
of knowing your self. You refrain ecternally from vitiating attachments to
the objccts known; you are seen to be one who is distinct { from these,
though cognizing them ). (20 ) [95]

Uy qoEAfaERaasia a8 wats s \igamanogas )
A aEar gafa aaft fGfdafmafaat f&iee @ g3t ok

parat paravritacidatmano’pi te
' sprsanti bhavid mahimanam adbhutam |

na tavard dusypati tavaki citir
yaras citir yi citir eva sa sada [{21}]

Although your pure consciousness has turned away frem (the desire to
know) all external objects, it (nevertheless) acquires the wondrous glory
(of simultaneously cognizing them). This (cognizing) in no way dcfiles
your pure consciousness, for that consciousness is cver the same. (21) [96]



38 srenassfafaa:

qa qRsA fofidwan sazanw dwantw ames
gar fafawn aferisiners sood arww: g ueynvawn

tathd sado'nte jina viryasampada
Prapaficayun vaibhavam asmi tavakam |
yatha vicitrah parikarmakausaldt
prapadyase svadaparampardh svayam/{25}/IV}{chajl

O Jina ! 1 describe your splendour fo the best of my ability, (a
splendour) scen in the holy assembly as you (sit and) enjoy the various forms
of bliss attained through your skiifulness in means (1. e. those deeds which
engender the Tirtharkara’s majesty). (25) [100] IV



'
| #areagee |

7 agd wife 9 adggamamfaeisfe faisaaaty
srafeaaiscarcsmgify () wawd: awrafremTaaisawmd un

na varddhase yasi ca sarvatuigatam
asimanimno’si vibho'namann api |

avasthito pydtmamahoh{bhyir adbhutaifi
samantavistdraiato “vabhasase |11}/

O Omniscient One ! You have ceased to grow (since you no longer have
a body), and yet you attain the greatest height of all (by virtue of your
omniscience). You bow to no one, and yet are a paragon of humility, (for
you have destroyed all pride). You stand firm (in your own nature) and
yet shine f{orth with your wonderful brilliance spreading and expanding in
all directions (i. ¢. you know all objects). (1} [101]

sngTrEa faRguasmrTnfaasmfaat
sy fAwzeraiciror gy gfaeest wifa saesiza: nqn

anadyananiakramacumbivaibhava- .
prabhavaruddhakhilakdlavistarah |
ayam nifadravvagarimni puskale
suniscalo bhasi sandtanodayah {2}/

You have encompassed the entire cxpanse of time by the might of your
(present) glory, (a glory) attained gradually from beginmingless time and
{now) eternal. (This point is made by way of contrast with the eternally
present omniscience of Iévara in the Patafjalayoga school.) You are now
absolutely immovable from the immense greatness of your own seif; you
shine with eternally rising splendour. (2) [102]

53 @9 WemmEIRAwar oRad: cqangrafateag
yarfraoarafavaaand guang smy fagseam 130

:dam rava pratydyamatrasattaya

samantatah Syatam apdsiavikrivam |
anadimadhyantavibhaktavaibhavam

samagram eva srayate cidacchatam [{3]/
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Your conscicusncss is pervaded on all sides purely by cogaition (and
nothing else} ; it is free from all defiled modifications. (And} your greatness,
devoid of (such) distinctions as beginning, middle, and end, consists wholly
of the purity of that consciousness. 3 [103]

waraamRRighe gaat feagam wat admEt _
awify are fafz woweig ¥ gaiska srofaed & fEs=a uv

bhavantam apy atmamahimni kurvati

kilarthasattd bhavato gariyasif
tathdpi salam vidi mgjjatiha te

yato “sti bodhdvisave na kificana/l4/]

Although “‘universal existence” [artha-sattd} is Bigger than you in that it
applies (descriptively) to everything and (thus) encompasses even you in its
majesty, even that (“universal existence”)is seen to be well-contained within
your omniscience. This is because there is nothing which is not the object
of your knowledge. 4) [l1o4]

ARFRIITTARTETHIT s faegisataamasar o
areatgitvaar fazwsad meadt stefawanat nyh

sainagrasabdanugamad gabhiraya
- fagad grasitvid py abhidhanasatiyal
tvad acchabodhasthitayd vidambyate :
nabhasthalt prasphuritaik atarakaf|s//

The profound ‘“‘word-universal” [abhidhana-sattd] applies to the totality
of words and encompasses the entire universe. Nevertheless, it is contained in
your pure knowledge and there appears like a ludicrously tiny star twinkling
in the (vast) heavens. {5) [105]
foria fama faomsgrilenfat waermagan sgwa o
7 w3faq scageear a3 wweay wife auify e nan
vinaiva visvam nijavastugauravad
vibho bhavanmdtrataya pravrttaydf
na jdtucit pratyayasattayd pareh
karambyate bhari tathdpi cinmayalf/6]]
O Omniscient One ! Your cogpition exists and is made active by you
alone, purely through the greatness of your own self ; it operates indepen-
dent of the universe. Although this cognition is never intcrmingled with the
other (i-e. with objects, these objects) nevertheless appear to be composed
of consciousness.  (6) [106]
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q grdaen qErmvedl faasww faresfa afa dawr @+
A g aatemnaafast a3g aweged e non

na varthasauig prthag arthamandalim

vilanghya vispharjati kapi kevala |
bhavan svayam sann alchilgrthamdalikam

sudaiva saksdatkurute cidatmana [17f/

Morcover, the “universal existence™ never appears isolated from or going
beyond the limits of the muititude of objects in which it resides. (But) you
directly perccive, by way of your self-which-is-consciousness, the totality
of objects, (and yet you remain in) your own-being, (i.¢. you remain One,
separate from thesc objects, and thus you are greater than “universal
existence’’}. {7y {167}

A ¥eREAT B3 wdamwiaaghq qgawal wEad |
aaia agrasnfracsaar fadeRia ax 33 el usu

na $ahdasaitd saha sarvavicakair

vilanghayet pudgalatam kaddcana |
tathapi tadvacakadaktiv aiijasa

cidekakone tava deva valgatif(8}]

- (Similarly), the “word-existence'” [ Sabda-sattd), along with all the words
in which it resides, does not transcend its material nature (i. e. words are
composed of matter ; hence the “word-existence” is also material). Even
s0, o Lord, the power of cxpressing these words is indeed held within a
small corner of your consciousness. 8) {108}

FaeaeRl afgeafg Ay famsazafzaficd oa T
sRagaer 7 fg s s 1 ) FREW v

kuto’nrarartho bahirarthanihnave

ving niararthad bahirartha eva na |
prameyasinyasyva na hi pramanaid

pramanasinyasya na {hi] prameyata 179}/

If one denics (the existence of) cxternal objects, how then can there be
internal reflection ? And without internal reflection, there cannot be any
(knowledge of) external objects. Indeed, there can be no cognition (at all)
for one (who asserts that the universe is) devoid of .objects ; and in the
absence of cognition, there can be no (way of ascertaining the prescnec of)
objects. ] (1093
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7 wwafeafatioafat ey amafasami
#=fa Srmgam: afege fadg amr afggasaar ngon

na manameyasthitir atmacumbing

prasahya bahyarthanisedhanaksama |
vadanti bodhdkriayoh parisphuiam

vinaiva vdcd bahirartham anjasa 1/10//

Since there is cognition and (the reflection of) objects within the soul,
ong cannot dogmatically deny (the existence of) external objects. Indeed,
even Without words, the object-images ({reflected in the consciousness)
clearly denote the {existence of these) external objects. (10 (110]

fartaamegfd ganfafs: camegfademr e
FALATATY awvaEs 9a1 faar aEsTmTaEa nggn

vinopayogasphuritam sukhadibhih
svavastunirmagnagunair vibhavitak /
tvam ekatam esi samagravacakam
yatha vinda vacakavacyabhavatah |/11//

You appear (to us) with your qualities — bliss, etc. — immersed in the self
(i.e. no longer distinguishable), for there is no activity-impelled-by-will
feft within you. Thus you attain a unity like (that of) the term ‘“existence”
Isat], which denotes all things and yet is (itself) devoid of the relation
of word and object. (11} f{I11]

waaagafctaafawnffon awm ga sqwaafra(w)q
ad aad agafaawd faadaE qfen swmd nen

kramapatat bharivibhatibharini

svabhava eva sphuratas tavanis{syam |
samam samagram sahabhavivaibhavam

vivarttamanam paritah prakasate/{{12//

You bear the immense wealth of the sequentially appearing modes, while
(continuing to) shine in your own nature. And that splendour of yours,
consisting of the simultaneously perfected qualities whose nature is contiunous
transformation (with no essential change), casts its light in all directions.
(12) [112]
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FHIEA Feelguaiag TnNE wES gAay )
gig wamfad facegy gawand ceedfte qeafa ngan

kramgkramakrantavisesanihnavad

anamsam ekam sahajam sanétanam |
sadaiva sanmdétram idam nirankusam

samantatas tvam sphujam isa pasyasi {{13[/

O Lord! By not paying attention to distinctions of sequentiality and
non-sequentiality, you always see clearly, on every side, the mere existence
which is One, partless, innate, eternal, and unobstructed. (i3} [113]

saweerriahed aauwrans afgsw mmar
AT FACRETATAR ARRT: SfnwwaEsma: 1

pradesabhedak sanabhedak handitam

samagram anta$ ca bahi$§ ca pasyatahf
samantatah kevalam wcchalanty ami

amirtgmirtah ksanikds tavapavahiii4i/

These objects, (both) visible and formless, are divided into atoms and further
divided in terms of their space-points and time-points. They simply sparkle
(i.e. exert no influence) within your (omniscience), which cognizes both the
internal (self) and the external (objects). (14) ([114]

aat fadam wwisoregatmnmaty agfae:
AT WETTATEAT: HET CHTRTATART FEANTAL 1138

tato niramsit kramase’ msakalpandd

vipascimdamsdvadhi baddhavistarah /
yathottaram sauksmyam updgatdh sadi

sphuranty anantds fava tattvabhaktayah {115}]

“Existence” [sat] is (itsell)devoid of parts. But one may imagine parts in
this great “existence,” and gradually divide it to the furthest extent possible
(i.e. into an infinity of parts). As he proceeds (in this dividing process),
the (existents to which } “‘existence’® {(applies} become more and more
subtle. Such infinitc divisions of reality, (though incredibly subtle, are
nevertheless) always ifluminated by your knowledge. (15) [115] -
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wEvsHATGiT Fredar agafy zamfawfEate 30
famfm awia wift e samsgrmfr 9aw =@l L

akhandasattaprabhytini kdrtsnyato

bahiny api dravyavikhanditani te |
visanti tany eva ratani tair ving

pradesasanyant prihak cakasati [116]]

The entire range of objects, from the partless “existence” to fhe countless
[hahu} divisions of the substances [dravya], enters your knowledge, and
(thesc objects appear to) enjoy staying there (i.e. they arc always known).
These objects, although devoid of (their) space-points [pradesa] (when
reflected in your consciousness), nevertheless shine forth (there) with (their)
individual scparateness intact. (16) [116]

FamTIHAET G2 AT @O0 ¥ ARG @699 |
fafaaae afcaenamd faafy amvafasstigan veon

krigvataran ilavetaram sada

satas ca sattdm ca cakasaiah samam [
vicinvatas te paritah sandtanam

vibhati samanyavisesasauhrdam [{ 17}/

Obijects come into your knowledge always shining with both their (particular)
existence and  their mutually (dependent, i.e, universal} existence. Your
kaowlzdge, simaltanzously coguizing (the dual nature of) such objects
well-demonstrates your abiding friendship for both the universal and the
particular (i. e. you always see both aspects of things). (17} [117]

wgfa: wromEwEd fafarss afenmfada: o
FEANERTS W OV FERgAan AT asaas nesi

muhur mithah karanakaryabhavato

vicitrariipam parindmam iryatal |
samagrabhdavas tava deva pasyato

vrajanty angnigh punar apy anantatarm [{i8f{

O Lord! All objects are constantly attaining to new and variegated modes,
since they are (in a state of) mutual causality. The infinity of objects, when
cognized by you, becomes an even higher erder of infinity (because you know
the infinite modes of each of these objects as well as the objects themselves).
(18) [118)
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ST Featagraugataie srswAIaaTy |
FEGAATHCIEEAA qH AW FREAwAiE @ g’

angntaso dravyam ihdrthaparyayair

viddritam vyafijanaparyayair api |
svargpasattabharagddhayantritam

samam samagram sphutatam upaiti te [{19]]

A substance {[dravys]is infinitely divided, in terms of the (numerous) modes
acquired (both) through the Intra-quality transformations [arthaparydyal and
through the spatial transformations [vyafijanapargaya). Even so, this [dravya]
is firmiy controlled by the force of (unified) uxistence which is its own
nature. The substance (and ifs transformations) are simultaneously and
totally illumined within you. (19) [119]

sratgd Temwet 7 qgar A oda 7] 3w fawmaga o
TR A T GEAN A FegAweaRgal e it

vyapohitum dravyam alam na paryaya
na paryaydin] dravyaem api vyapohate |
tyajed bhiddm skandhagato na pudgalo
na sat prthag dravyagam ekatam tyajet |{20//

The modes cannot abandon (i e. exist apart from) the substance; nor
can the substance exist frec of modes. The substance called “mattec’” takes
the mode of an aggregate (of atoms); this. (aggregate) does not exist separate
from its paris. Nor can “universal existence [saftd], (although) residing in
particular objects, renounce its (essential) umity. (20) [120]

sngaeviaelagi}  RErmTaEARTEaE R )
TTEETEaaTR g ERaas ey frmsfm g urin

abhedabhedapratipattidurgame

mahaty agddhadbhutatattvavartmani |
samagrasimaskhalandd andakulas

lavaivg vigvag vicaranti dystayah [121}]

The path of reality is wonderful and extremely deep ; it is hard to traverse
because of the (difficulty of attaining) knowledge of (both) unity and

diversity. Only your teachings do not depart from the entire range of
limits (i.e. from the ftrue nature of things), and thus they can move

unimpeded in (i. e. apply accurately to) all aspects (of reality). (21) (121)
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afwafiafaandacesd awameima: qasfasy |
TR RA ISR I WRaR saReain faimmaTa:  nkIn

abhinnabhinnasthitam arthamandalam

samaicsam alokayatah sad@khilam |
sphutas tavalma ‘yam abhinnasanmayo

py anantaparyiyavibhinnavaibhayah [{22}]

The entire aggregation of objects exists (i.e. is characterized both) as
unity and as diversity. Your {soul), directly cognizing (this dual nature),
s always vividly seen as endowed with the majesty of (both) infinite
distinct modes and unified existence. (22) (122)

CEH R HEE P G gmfz@m freaegama:
FaTeE (Foaia geran saevmaeata fauaa: 13

anglkulatvadibhir dtmalalsanaih
sukhadirapd nijavastuhetavah |
tavaikakalam vilasanti puskalah
pragaibhabodhajvalita vibhiitayah 1123}/

Your abundant glories, (such as) bliss, etc., are (all) manifested simuitane-
ously. These are characterized by (such) own-marks as freedom from agita-
tion, etc., and are the signs by (the presence of) which (one knows that his)
own-nature has been attained. ( Furthermore), they are perfect and illuminated
by perfected knowledge. (23) [I23]

wAECARaTR qigra dvd fRawgemfad fawmass
FagTeaaa Ry erafameiags: uyn

samantam antas ca bahis§ ca vaibhavam
nimagnam unmagnam idam vibhasayan |
tvam ucchalan naiva pidhiyase parair
arantavijiignaghanaughaghasmarah |24/}

You manifest your great splendour (in two ways) : internally, immersed
within your self, and externally, being visible (in the holy assembly [samava-
sarangl). Thus arising, you are never obscured by the external {objects) ; you
destroy all clouds (of darkness) with your infinite knowledge. (24) [124]
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faafrge adifaming @@t S o sawwen Awwar
q4q Wi ot qeS quad que {qeAn sawaT Aamrags n s

nitantamiddhena tapovisositam
tatha prabho mam jvalayasva tejasd |
yathaisa mdm tvam sckalam cargcaram
pragharsya vigvag jvalayan jvalamy aham [{25]chal{ V]

O Lord ! I am dried up by austerities ! Kindle me with the overwhelming
splendour of your light so that 1 wiii burst forth, forcefully iliuminating
you, myself, and the whole worid of animate and inanimate objects. {25}
[125] Vv
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| dmeTem ] _
frawnd wanaweav frawmda feada famar o
trurpary: ase: fom am agvowsgmaw Wi ngn

kriyaikamalam bhavamilam ulbapam
kriydmayena kriyayaiva nighnata |

kriyakalapah sakalah kila tvaya
samucchalacchilabharepa Silitah {1}

The powerful roots of mundane existence ars based primarily on (wrong)
action ; you have destroyed them by (right) action. Endowed with (ever)
more excellent conduct and filled with (righty action, your entire range of
activities becomes (characterized by) perfect conduct. (1) [i26}

srefdwaer 3T gumitng wfagm feegg: o
NN g dfag eamittad a9t AAWNFIEA WIT 1IN

amandanirvedaparena cetasd

samagrabhogan pravihdya m‘fxsp{hmfz /
tapo’nale juhvad iha svajivitam

babhau bhavabhramsalutahal; bhavan {2/}

Your heart imbued with th: profound disenchantment, you abandoned
all possessions and became deviod of all (woridly) desires. Offering
up your own earthly {iha] life into the fire of austeritics, you became
inspired, eager to be finished with mundane cxistence. (2) (127)

WA qrqAvATtERted fagm wen: fageest agaw
foit atmm fagoras a9 swvaEwamEEta nan

bhavasya panthanam angdivihitam
vihdya sadyah Sivavartma vahayan |
vibho paravriya vidiaram anataram
katham ca n@dhvanam avaptavan asi|{3}}

O Omniscient One ! Throwing away and abandoning the path of trunsmig-
ration, which you had traversed since beginningless time, you suddenly
began to walk over the path to the holy (freedom). Somehow you cut
across a great distance (i. e. you made incredibly rapid progress) and arrived
at the path. (3) [128]
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anendd fagroiws gt aged fowem
HQEORT WEATEAT ARG FTERIAIEH: 11X

adhysyadhairyam viharantam ekakam
malivasi brahmapathe nirdkulam |
adhargayan naiva bhavantam uddhatd

mandg api kramka;éyadasyarafz 1141/

Your fortitude could not be chalicnged ; you moved all alone on the

path of Brahma (pure se¢lf), and {even) the passions, your cruel and rebelli-
ous enemies, dared not attack you. (4 [129]

aqtuemetagfgaga: So@ AT w30 qrEEg |
wpip: (3 )feifaamo wamenl seeimaEE: o

tapobhir adhyatmavisuddhivarddhanaih

prasahya kaqrmani bharena pacayan |
muhyr  muhuh  p{dyaritarecitantard

bhavan akdrsit prabalodayavalih [15/f

By means of (external) austerities that increase the (internal) purity (of
the self), you very forcelully fructified the karmas. Repratedly you kept at
a distance (i.e. prevented the fruition of) the large numbers of powerful
karmic forces brought into premature wmaturation by your austerities. And
then, (desiring to escape the fruits of even the wholesome karmas), you
destroyed them all (by dissociation [mirjaral. (5) [130]

wafsoamatfarrmar i frgafintgen:
wfozdragesaAagt: FoEETISGT: SIRATE N

tvam ucchikhdapraskhalitaikadharaya
rajahksayasrenikytadhirehanah |
akhandirotsahahathavaghagtanaih
kasdyavarsma *ksapayah pratiksanam [/6/}

As you mounted the fadder of (karma) destruction (ksapaka-sreni) you annihi-
lated the dust of passion at every moment ; (this you accomplished) by
the powerful onslaught of your unbroken energy and with the sharp edge

of that upward-moving flame (i.e. your purity) which cannot fall back.
® [131]
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IeqqenawgATat f@g(g)ea amataafaas (W) a:
FAWEAFAABY HARTARRTEEEAEEE: oo

uparyupary adhyavasayamalaya

vis(Syudhya vairggyavibhiitisad(m)mukhak |
kasavasamghatiananisthuro bhavin

apatayad badarasaksmakigikdh 117}/

Having reached greater and greater heights of purity through sustained
meditation, you came face to face (i.e. you realized) the glory of (totah
non-attachment. Ruthlessly you struck down the passions (and thus)
annihilated both gross and subtle impurities. (7) [132}

aﬂ'raa‘fs'-#av;mfmga: Serae{w ) gforsa nfzhs: o
fraragesgaTTsa fom storg At W@ nsa

samantato "rantagunabhir abdhutall

prakasas(syali parinamya suddh:bh:k/
ritdantasiksmikytaragarafijano

Jina ksandt ksipakasayatam gatak [18//

O Jina ! You increased the purity of your total being to an ever-infinitely-
-multiplying degree ananra-gunal ; and thus you aitained the extraordinary
brilliance (of knowledge). By reducing the stains of attachment to their
most subtle form (during the tenth stage, called saksma-samparaym, you
instantly (i e. without passing into the eleventh stage) arrived at the state

of total freedom from all passsions (i.e. the twelfth stage, ksiramoha).
(8 [133}]

wetafasiizreadies iy awst G awgafasny
SRELIEILRL LG S G S R SR SRt S CER T

kasayanispidanalabdhasausthavo

vyatiya kastham jina sampamy:k:m /
sprsann apiryapathamantam ujjvalas

tvam askhalal sthityanubhagabandhatal {19/f

O Yina ! You arrived at the state of excelience which resulis from destruc-
tion of the passions, and thus you went beyond the very boundaries of
the “affecting” influx  [sdmpardyika] (which is caused by both vibration
fyegal and passions [kasdyal). Touching the least (binding portion) of the
“noun-affecting” influx [irydpatha-dsrava] (which is caused by vibration [yoga]
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alone), you became, by virtuc of your perfect purity, (totally) detached from

that (passion-caused) bondage which involves duration and fruit of karma.
9 (13

O WHFTEAGATE AW qumEirEe & w
SWAE (7 ) STEAT FHRIAAT AGEAGHCH AT FHOFA: 1120 1)

Sanaih samrddhavyavasayasampada
kramdt samdsannasivasya te satah ]
babhivur unmipyspakalankakasmalah |
praphullaharsotkalika manobhuvah [{10/]

Youa gradually increased your power by exertion (in “‘pure” meditation
[$uila-dhyana)) and arrived (at the twelfth stage), close to liberation. Your
mental states, cleansed of all stains and defilements, became like buds of
-bliss blossoming into flowers. (10) [135]

AAHATIALT A ATHFINAE ewaeafa |
famg srrafzam a3 eesfrmwdastan: nggn

samdamytanandabharena pidite
bhavan marabkudmalake sphutaty ati |
vighhya lilam udiyaya kevalam
sphutaikavisvodaradipakarcisah [/11]]

(At that time), your mind, like the bud of a flower beavy with the weight
of bliss (that follows upon) attaining the ambrosia of cquanimity, burst
into blossom. (Then) there arose the omniscient [kevala] knowledge which
became a beautiful flame of light, kindled at the center of the entire
universe (and so illuminating everything). (11) [136]

i gggitavawaaiath aavawdEtt g e |
fRrwgarEfsaa: anafmmsl W@ neu

svayam prabuddhakhilavastavasthitih
samastakartytvanirutsukibhavan |
cidekadhdtiipacayapraparicitah
samantavijfianaghano bhavan abhat [{12{/

(At that time) you realized through (the power of) your self (i. e. not
depending on senses or mind) the true nature of all reality [vasty]. Totally
indifferent towards the desire to act (i. e. lacking any volitions), you became

infinite through the full expansion of your consciousncss, a mass of pure
knowledge on every side. (12) [137]
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am@ nernrafa &9 Gas Tmegafy: Gudemm wae
sg fagaramangyd g (q) gaeigaat= feaa: uian

tate galaty dyusi karma pelavam

skhalad bahih sesam asesayan bhavan |
avdpa siddhatvam anantam adbhutam

vis{$yuddhabodhoddhatadhdamni niscalah [/13}}

Then, as (your) life came to its end, (you entered the fourtecnth stage,
ayoga-kevalin, wherein) you destroyed all karmic residue, (which is) by
nature external to the soul. You attained the wondrous and cternal state
of "‘perfection” {siddhatva], and remained forever fixed {niscala) in the
highest abode of pure knowledge. (13) [138]

farraelizfa & wmawmaaEEifeon mwfs |
7 sngfagreufageaad fawla segeagasandd: nev

cid ekadhator api te samagratam
anantaviryadigunah pracakrire [
na jatucid dravyam ihaikaparyvayam
bibharti vastutvam rte ‘nyaparyayaib [[14}]

Although you have reached the perfection of consciousness, (your) other
qualities, such as infinite energy, etc., (themselves) bring completencss fo
your perfection. In fact, the substance called soul {eit] leaving ali other
modes does never assume the reality of one single mode. (14) [139]

wamgi{gaaaagnaaal aaaaemtaarl fseay o
FTarigamaatol swadiie wawEsa(a) ngn

svaviryasacivyabalad gariyasim
svadharmamalam akhilam vilokayan |
anantadharmoddhatamalabharinim

Jagattrayim eva bhavan alokayan(t) //15]/

Relying upon the might of your own energy, you experienced the entire
aggregation of your infinite qualities and modes. You also experienced the

three worlds, which (themselves) bear abounding series of infinite aspects.
(15) {1401
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EEefar s AT A AR Eg i |

tan wweafad frdsdasivanarRagarEr Ramn s

trikdlavisphirjjad anataparyava-
prapaiicasamkirnasamastavastubhil |

srayam samavyakti kilaikakevali-

bhavann anantaivem upagato bhavan }116])
All objects, along with their infinite modes, (modes which) arise in the
three times, arc automatically and by their own (power) reflecied  simulta-
neously in your knowledge. Thus, although you are One, you attain to the”
state of infinite (muitiplicity) through this knowledge. (i6) [141]
a7 fefsaq eavdsiwoed faaay wcedfy galtg a1 0
FRANEGFTR a3y cafa @ suifafe &3 wad ugun

yad atra kificit sakale 'rthamandale

vivaritate vartsyati vritam eva vq |
samagram apy ekapade tad udgatam

fvayi svayam fyotisi deva bhdsate [117]]

O Lord t Everything in this totality of objects that happens, has happened,
or will happen, is reflecied in you, the (omniscient) light, and thus shines
focth simultaneously, (17) [142]

framgeer sweTIaY SWaTIARSEFAARIEATaRAT |
oy 9T fadwaeatn sawEsifgawts azsa@ wgzo

nivrtiqtrsnasya jagac cardcaram
vyavasyatas te “skhaladatmavikramam |
pardt pardvrtya cidamséavas tvayi
svabhavasauhityabhardd jhaanty ami }]18})
Your self-valour (i. e. your infinite energy) is unshakable, even when you
perceive the entire universe, both animate and inanimate, for you have
turned away from all desire. The rays of your pure consciousness have

turned away from external objects and fiash within you by the force of
their own satisfied nature. (18) [1431

HTATATRTHRHTNAR fasaq wafanuaten:
TEARRATISSHARTAMAL TRUATFAWTRTETTH 12
angntasamanyagabhirvasarant-

bharena sifican svavigesavirudhah |
tvam Gimand’tmanam ananyagocaramn
samagram evinvabhavas trikalagam [}19{}
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You “water” the “creeper” of your own extraordinary knowledge [kevala-
Jiigna] by means of the “stream” of extremely profound and infinite
intuition. You know your self by (the power of that) sclf (alone, a self
which) extends into the three times and is not knowable by others (who
are not omniscient). (19) [144]

wRFAw: wivsautee qg sfavsanmmmigha fado
maraft aganfRciaradssssamiag ftemafa 60

anantasah khanditam dtmano mahah
prapindayann atmamahinmi nirbharam |
tvam dimani vydpriasaktiv unmisann

anekadh@ tmanam imam vipasyasi [{20{]

Although the light [kevala-jiidna) of the self is infinitely divided {(by knowing
infinite objects), you totally unify it within your own majesty (by knowing
your self). Your infinite energy operates within your being, and you know
your soul, shining with manifold nature (ie. unified as well as diversified).
(20) [145) :

swRaratafwnawd gaews o st o
srmerefte fastig(w) wifasit mamfs w5 7 sgfe demam wagn

pramatrmeyady avibhinnavaibhavam

pramaikamatram jina bhavam daéritah |
agadhagambhira nijadms($yumdlinim

manig api svam na jahasi tiksnatam {1211}

O Profound and Unfathomable Jinal The splendour (of your omniscience)
is not divided by (such) distinctions as “knower’” and “thing known,” for
you have attained to the state which is nothing but pure cognition. (Never-
theless), you do not even slightly abandon the sharpness of your streaming
rays of knowledge, (by which objects are known). (2i) [146)

saeawtn nraawta eagtafa segzatamenta
fadsams sfaan: gy auadiswmyan: @mEas: 1R

anantariapasprsi santatejasi
sphutanjasi prasphugatas tavatmaoni |
cidekatasankalitdh sphuranty amih
samantatiksnanubhavah svasaktayah }/22/f
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In you who shines forth with evident majesty and with the peaceful light
that touches infinite forms, there are manifested on every side these self-

powers (bliss, etc.}), (powers which are) intensely perceiving the self and
unified with the undivided consciousness. (22) [147]

aFfaAEAtRgRRTT WarsaHeREias faagas
HATTHUFESERERAEEAN(RATH: EqAEIN WA LRIN

anarigvifignam ihdtmana bhavan

gnantam dtmdnam imam vighatrayan |
pracandasamghayahathasphuatsphusa-

svafakticakrah svayam ise bhdsate [{23]]

O Lord ! In this perfected state you take your self, endowed with infinite
knowledge, as your object; you shine with the multitude |cakra)] of your
own powerss, (powers) which are manifested as a result of the tremendous
and forceful impact (of the self knowing only itself). (23} [148]

wgrrEed fugecna: qumder advAasaT: )
gfirarErtet famRem®ms: kv

svarapaguptasya nirakuldtmanah
pardanapek sasya tavollasanty amuh |
sunirbharasvanubhavaikagocara
niramtardnandaparamparisrajal [{24f]

Not depending upon anything else, you are totally free from all sorrow,
well-secured in your own nature, Within you shinc forth the garland-chains
of unbroken bliss, which have become the sole object of (your) intense
experience of seif. (24) ([149}

sag | waATsam waE  farmataatrafaes o
wOfa arnfa odsfamd it fasisd aftar g@x 8 weaen

prasahya mam bhdvanayd ‘naya bhavan
visann ayaspipdam ivdagnir utkagah |
karoti nddyapi yad ekacinmayam
guno wnijo 'yam jadimid mamaiva sak [{25}]chafiV1}]

Like a blazing fire forcefully infusing an iron ball {(with heat), you enter
me by means of this prayer. If, (having done this), you (still} do not
render me one who is purely consciousness, it must be due to my own
dullness. (25 {1500 VI
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| amEaga |

smEaraigittn szaar awq eEfanreaisaa: ()
anrad 37 adifvaesay aafs fEanlafawfaacas o

asimasamsaramahimni  paficadha

vrajan pardvritim anantaso "yas(s)ah |
fagamy ayam deva balac cidaiicale

svadhamni  visrantividhayinas tava [f1f]

O Lovd ! Helpless in this terrible beginningless tramsmigration, I have
passed countless times through the five-fold cycles [paravr#ti}.* (But) now I
ardently take refuge bencath the cloak of consciousness of you who rest
in your own abode. (1} [I51]

TG FIALITATAL AgFAT fAeFAgr waEg:
feam (fpa) swmeqr gfawmd waoend e sgfag ol

kasayasamghattanaghy stasesaya

mamaikaya citkalaya vyavasyatah |
kripat (kiyan) prakdsas tava bhitibhasane

bhavaty al@tam dinakrn na jatucit {2/

Using the one bit of knowledge that has survived the impact of clashing
with the passions, I cndeaver to praise your majesty. (But) how much light
{can my fecble efforts produce) 7 Indeed, a torch can never become the
sun. (2) [152]

* This refers to the five parivartanas, viz." dravya®, ksetra®, kala®, bhava®,
and bhava®. For details see Sarvarthasiddhi, 11. 10,
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fran eo? ffoxendidsd frawsaan frfsaedi faaaq
fegn vt (w) [q] fefoagdraas ww wdim ! &= weof fdida u3n

kivat sphutam kificid anadisamvrtam
kiyaj fralat kificid ativa nirvetam [
kiyat sprid(a)it] kificid asamsprian mama
tvayisa tejah karunam visidati {/3/f

O Lord! My own light has since beginningless time been covered up,
manifesting (itself) only stightly; it has mainly been extinguished, burning only
a little; and unable to touch most objects, it has cognized {only} a few of
them. (This light) becomes pitifully downcast with regard to you {(ie. when
it seeks to describe your infinite glory). (3) [153]

wana(sgra ?) favd gwe gengavan gy safmistaswa: |
faafaisaranaiagds: @7a o fmadm | oamm 7 onvan

pral(R)ap(Ya visvam sakalam balad bhavan
mama svayam praksarito “tivatsalah |
pipasito *tyantam abodhadurbalah

ksameta patum kiyad ifa madrsah [[4//

O Lord ! Fuli of affection you have showered (the ambrosia of your
wisdom) upon me {alone) out of the whole world (of beings). But although
(I am extremely) thirsty, how much (of this nectar) can a person like me,
weak with ignorance, possibly drink? (4) [154]

W WASINGHLHIRT FHE AT A
ww defimdeiwaT saa Javarst wEElE nxn

ayam bhavadbodhasudhaikasthkaro

mamdadya mdatraparinamakamksinah |
kramena samdhuksitabodhatejasi

mayaiva peyas sakalo bhavan api /{5]f

For me, desirous of good health, one drop of the ambrosia of your
knowledge has acted as a medicine. { By pariaking of this ), the light of my
knowledge has gradually been kindled. { And now that my health has been
thus restored ), your ( teaching ) should be fully teken in (i.e. understood
and followed ) by me alone (ie. with no further external assistance ).

(5)[155]
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waRd avreamA foa () afearasfzrgaas:
ud waenfs qu: 3@ W o @iena W fg wdladmt T onsn

andratam bodharasayanam piban{n}
ladkhanditantarbahirangasanivamaly |
dhruvam bhavigyami samah svavans tvard
na sadiiyate kim hi griitasamyamaih [{61/

Constantly drinking the ambrosia of vour wisdom, and Holding intact
my internal and external controls, T shall certainly, by my own efforts,
become like you. For what is there that cannot be achieved by those who
have accepted (the vows of ) self-control 7 (6) [ 156]

mdfaneaeais waeawar feamea #(F) daaafsrsmg o
a7t mafafaamfafad faft | feoggefd of aa non

vyatitasamkhyesv api saktyaraksayd
sthitasya mai{me) sanyamalahdhidhamasu /
sadd gunasrenisikhamanisritam
vibho kivad diramidam padam tave [[7/]
O Omniscient One! you are fully secured in the (thirtecenth) stage,
{ namely, the sayoga kevalin), which embodics countless attainments of
sclfcontrol {i. e. wherein self-control is perfected ).* That stage which is the
crest-jewel of the ladder of spiritual progress, (namely the fourtcenth stage,
called ayoga-kevalin), is but a short distance from you; only because
you have pot fully exercised your power (of siopping all yoga-vibrations
have vou not yct arrived there). (7) {157}

sy fwastgaraar foiy fafwesraa qeaneragy
sesglammuare DR 5 Sewifganafa /e wsn

uparyupary arjitaviryasampada

vibho vibhindams tava tattvam asmy aham |
alabdhavijiignaghanasya yogino

na bodhasauhityam upaiti manasam {}8}}

O Omniscient One! Through the wealth of my cver-increasing energy,
I am able to gain (more and more discriminatory } insight into your true
nature. { And such insight is to be dcsired, for) unless the mind of a
yogin attains thc state of being a mass of discriminatory knowledge, he
does mot rcach the satisfaction derived from experience (of the seif ).
(8)[158]

On the asamkhydta-samyama-labdhi-sthanas sce Sarvarthasiddni 1X, 46-49
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s (&) werafaaswaiar gl 23 | ww smeEesd: o
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ajas(syam asrantavivekadhdraya
suddrunam deva mama vyavasyatah |
svayam fayanty ullasitadbhurodayah
ksanaprahingvarana manobhuval }|9]f

O Lord ! I have striven long and hard (in performing austerities) with
an unceasing stream of discriminatory knowledge. (Thus) my mental states
are victorious; they have the wondrous flashings (of biiss, ¢tc.) risen (with-
in them), and they have reached the stage where their coverings will be
spontaneously lost in a moment. {9) [159]

AAAIAATNEERN FAAFFIAACRG FR@qY |
1T 9T TEEAANIIH wOy wwngaaw | ¥ 5y ngon

samamyiaksalanagadhakarmana

kasayakdlusyam apasya tatsamam |
mamadya sadyal sphutabodhamandaiam

prasahiya saksad bhavatisa te mahah [110]]

- O Lord! The dust of passions has been removed by the strongly (cleansing)
action of the water of equanimity; (thus), today the sphere of knowledge

which (can) intenscly experience your great glory has instantancously manif-
ested itself (in me). (i0) {160}

AT (oa ) | fadwafaamintag: wifssungia
W g IewERgEseeA Gl e feafawea ngga

tvam atmasatmiylajia cidekavrititam
asisriyal Sositardgadurgadah |
pare tu ragajvarasitmyalasa
vidanti bala visayan visopamén [{11}]

O knower of the Nature of seif! your afflictions in the form of attachments
are dricd up, and you attain to the state of unified consciousness, But -fools’
(who are) outside (of your teachings) attain only to the objects of the senses,

which are comparable to poison, (becausc) these (fools) desire idclﬁity with
the fever of attachment. () {161} '
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fEnfera(q) dunstaaedfa fradweaen| @ | favsar o
FAGTATATE AL AT AREAT AT FOIA N

kipat kiyan(t) samyamasimavarimani

kriyaratenapy apard [hl kriya ghnata|
tvayedam uccandacidekavikramaih

samastakartrtvam apdkrtam hathat [/12]f

{While) on the path (which goes to the) limits of (practices of) self~control
although you were slightly attached to ceriain (wholesome) activities, you
destroyed all other (evil) activitics. Indeed, by the labour of your fierce,
unified consiousness, all egoity (i.e. the sense of being an agent of Xkarma,
etc.) was forcefully eliminated. (12) [162]

wog gaTnaiter gftaa: Sugy d9ear 8F9 TS 1
&ww(a ) rmeafan fwgs: sywgaaiad fae ag: utn

akartrsamvedanadhgmni susthitah
prasahya pitva sakalam cardcaram |
tvam es(vla pasyasy anisam nirutsukah
svadhatuposopacitam nijam vapuh [[13}f

Having vigorously taken in (i. ¢. known) the entire animate and inanimate
world, you are well-sccured in the state of knowing, deveid of egoity
{pertaining to karma, etc.). Free from anxiety, you always merely observe
this body of yours, which is sustained by nourishment derived from its
own elements (i.e. the Tirthankara nceds no food). (13) {i63] '

gETsgistaaHigien ditala eadnrmtemfamasa:
a1 fevgaragara (q) caosam: sawEdmEiEn 7 el nevn

tavarhato tyantamahimni samsthitim
svasimalagnakhilavisvasampadah |

sadd nirucchvasadhrtat(s) svasaktayah
svabhavasimanam ima ra bhindate [/14}]

You have attained the holy state of being secure in your immense majesty.
The glories of the entire world of objects are well-contained within their
own limits (i.e within your omniscient knowledge). Your own powers
(bliss, etc.) are always held within you, lacking even (so much as) “breathing
space” between them (since their number is infinite); they do not transgress
the boundaries of their own nature (i.¢. they are all experienced by your
infinite intuition [ananta-darsanal). (14} [194)
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AFLEASTHN | ATOTATT A TARaR N |
ey o rEREatRd fRggmagmadga v ngdn

tavedamuccivacam isa majjayaf

Jjayaty anantadbhutasatyavaibhavam [
svatattva eva sphurad dtmayantritam

cidudgamodg aratarangitam mahah {15/}

O Lord! The world of-gross and subtle objects is immersed in your glory;
this {glory}is victorious, infinite, real, and wondrous. (Furthermore), it shines
ig its own-being, which is controlled by the self and is always active (i.e. not
merely potential) as a result of the continuous waves and floods of {manif-
est} consciousness. (15) [165}

sl wig.(wg)wiur waa! aweswafpmtay sadafy o
R FER aneratgaevanen S ! sifinmd uten

sprsann api svams(§}ubharena bhiyyasd
samucchvasad visvam idam svasimani |
parena Sarvatra sadd’py alanghita-
svabhavasimd jina nabhibhayase [[16]}

O Jina | With the immense majesty of the rays of your knowledge, you
touch the { entire } world, which lives within its own boundaries. But even
though you touch the entire world), the limits of your own-nature are
such that nothing can transgress them, and so on all sides you are never
overcome by others {i.e. karmas, etc.). (16) [166]

TWEEHR ARl wut W eandy wwEd |
o g gy aw v fafe wwn @fa wgEef nten

svabhivasimanam ananyabddhitdm
sprsanti bhavah svayam eva Sasvatim [
parah parasydsti krto’pi tena na '
kriyeti $antd tvayi suddhaboddheri [[17]]

All existents arc naturally and eternally contained within the limits of
their own-being; they cannot be obstructed by others. Although (from the
conventional standpoint) one (substance) is the agent of another, (in reality)
one cannot be the agent of another. Thus, in you who are pure consciousness,
all actions are extinguished. (17) {167]
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uFg fawm sdsmgaegeasE |aadifad w1y
q wrgilq xeEwia saunfzafnre dafranserssaft ogso

akarty vijidglr ravedam adbhuta-
sphupaprak asam satatoditam mahah |
na jarv api praskhalati svasaktibhir
bharena samdhdaritam dtmand tmani [{18//

The glory of your (cmniscient knowiedge) never lapses; it is pure knower,
devoid of {the idea of) ‘doer”™ Its light is bright and wondrous,
ever manifest, held firmly within you together with your other powers.
(i8) ([168]

Fafa feeesefasmuraafriafamafmadesy
e (2 ) femamrsawnwa canEane afdisfa genfa ugen

taveli vispastavikasam ullasad
vilinadikkdlavibhagam ekakam [

trud(r)arkriyak arakacakram akramat
svabhavamatram parito’pi valgati /]19/{

Your omniscient knowledge, within which divisions of time and space
havedisappeared and the cycle of agent and action has been broken, moves
everywhere simultancously. It shines with completely muanifest radiance; it
is One, and nothing but its own-being. (19) [169]

saan A7 7 wifaadd awm gERaE fages
Foeteaiaiaa s (@ JrimacamfEaaraad wamE: nlen

pravarttate naiva ca nativaritate

svabhava evedayate nirdkulam /
apelavollasavilgl{ samamsala-

svasak tisambharabhriam bhavan mahah [120)]

The lght of your {omniscicnt knowledge) is held along with your powers,
which are strengthened by the delighis of infinite bliss. It neither comes into
existence anew nor transgresses (the self, i.e. it does not really become invol-
ved with external objects); its own nature manifests itself, unimpeded.
(20) [170]
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bhrro’pi bhiave bhrivase svadhamabhil

svatall pratrpio’pi punah pratypyasi |
asimavyddho’pi punar vivarddhase

mahimni simaiva na va bhavadriam {121]]

Although you were complete (insofar as you) had innate {i. e. potential)
powers (while still in the mundane state), you are (now being in the state
of omniscience), cven more complete. Similarly, although you weré (poten-
tially} already satiated, you (now) attain to complete saiiation. And altho-
ugh you had alreadv grown to the fullest limit, you nevertheless grow

further: indced, therc is no limit to the greatness of ome such as you.
2hH [171)

waeTigerafrogesi an dsuat gsafa 33 agfag
gig aasvgnaia oes afa agwaanfa §faT ok

trvam atmamaharmyvanirdkulo’pi san
na tikspaianm muiicasi deva jatucit |
sadaiva yat tailkspyam wdeti darunam
‘ tad eva wm@hdtmvam usanii samvidah } 1221/

O Lord ! Although you are indifferent towards the majesty of your own
self, (still} you never abandon the sharpness (of your power to know ali
objects). This extreme sharpness, which arises (in your knowledge), is that
which wise people call greatness. (22) [172]
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andaratottejitaséantatejasi

tvayi svayam sphtrjati puskalaujosi |
samaksasamvedanapiracetasam

kutas tama[h)kandakathaiva madrsam {123}/

Your unceasingly brilliant and p=aceful light (i. ¢. your omniscient know-
ledge) sparkies by ftsclf within you, (you) who are endowed with infinite
energy. How, when this is the casc, can there be éven talk of the curtain
of darkness (i. e. ignorance) for people like me, whose hearts have been
purified by the intuitive expericnce of the self 7 (23) [i73]
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srerosfremeafufveafineen findmafy arafaed nzen

hathasphutaceitkalikocchalanmaho-

makimni visvasprsi sampratam mama |
akhandadinmandalapinditatvisas

tamo digantesvapi ndvatisthate [{24(}

Now, while your brilliance pervades the entire aggregete of directions
(i.e. all space), and the majesty of your light, endowed with the buds of
consciousness, forcefully blossoms and touches entire world, there is no

darkness anywhere - not even in the corners of my directions (i.e. within me).
24) [174]

araafrag T AT W e o
aargfaaRae disawt waarsTuEy fedaa: oS

samantatas cidbharanirbharo bhavén

Jjagad varakam skhalad ekacitkanam |
tavanubhitir bhavataiva yo 'thavi

bhavet tavanugrahabrmhitodayal }/25//chaf} VI

You are on all sides complete with infinite consciousness. But this pitiable
world possesses a mere, faltering particle of pure consciousness. Indeed,
you can be experienced only by yourself, or perhaps by one whose pros-
perity {i. e, purity) rises through your grace. (25) [175] VII
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anddirakiasya tavayam asit

ya eva samkirparasah svabhivah |
margavalare hathamarjitasris

tvayd krtah santarasah sa eva [f1}]

The nature of you, who had been vitiated by atfachments since beginning-
less time, was a mixture of different essences [rasq]; when you entered
upen the path (of purity), you forcibly changed that nature into the
peaceful essence, endowed with great glory. (1) [176]

sarfuamrrafast famdds: wwmEws o3 83300
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abddhitas tattvavidim vimukter

ekah kasayaksaya eva hetul |
ayam kasdyopacayasya bandha-

hetor viparyastatayd tvayesiah [{2]]

The annihilation of passions alone is the cause of freedom; (the fact
that it is such a cause is) not contradicted by those who know reality. It
{i.e. the annihilation of passions} was desired by you as well, (because of
its) being the opposite of that which causes accumulation of, and bondage
by, the passions. (2) [177]
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ekal kasdydn abhisenayams tvam

nityopayuktas caturangakarsi |
sarvabhiyogena samam vyavasyann-

eko’py anekakb kalitah kasavaih |}3/f
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Alone, you marched the army (i. e. the forces of your purity, austcrities
etc.) against the passions. With endless exertion you puikd at them on
four sides,’ endeavoriug to destroy them with ali your energy. Although
alone, (you wrought such a great effect that) you were regarded as being
more than one by the passions. (3) [178]
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mubur muhur vaicitacitprahdraih
palayitavydaghugitair miladbhih |

tav@prakampyo’pl drdhaili kasdyail |
svasaktisaras tulitah praghrsya /141

{During the cleventh stage of the ladder of pacification called upasuma-
Sreni, from which a fall to a Jower stage is inevitable), the passions, although
attacked repeatedly by your pure consciousness, were able to dodge (such
attacks). (And) although put to flight, they returned and reassembied. The
essence of your might is unshakeable, but it was certainly put to the test
by the grinding force of these powerful passions. (4) [179]

afauel aequar ARy wearal GeRiaaady |
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pratiksanam sampspriard svavirvag:
labdhvantaram samyag aviklavena |
trayd'tha tesam vilitah prahdrah
prasahya sarvamkasa eka eva [//5]]

Then, staying constantly in touch with your own energy, fearless, you
reached the appropriate moment and dealt a single terrible and {totally)
uprooting blow to these passions. (5) [180}

- HEE SaTmaeuensly  aagay SaediaeE(a)
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saksar kasayaksapanaksane’pi

tvam udvahan kevalabodhalaksmi {m] |
visvaikabhokta jina paurusasya

prabhavam aviskrtavan paresam [/6/]

' Refers to the destruction of the four kinds of kasdyas, namely, the
ananidnubandhi, apratyakhyandvarana, pratyakhyangvarana and samjvalana
krodha, mana, maya, and lobha.
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As you totally destroyed the passions, you immediately “‘married,” as
it were, the goddess of good fortune (in the form of omniscient knowie-
dge; thus) you became the unparalleled enjoyer (i. e. knower) of the whole
universe. (In doing this), you manifested to others (i. e. the oheists, ete.)
the splendour of human cndeavour. (6) [181]
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Jhanaikapuiijo py anuvartamanah |
pradariayan vartma sivasye sdaksad

hitaya visvasya cakartha tirtham [17/]

Although now purely a mass of knowledge, you (nevertheless} waited out
the duration of your lifc, which must be experienced. (During this period),
for the benefit of the universe, vou showed a direct path leading to the
auspicious state (i.¢. liberationy and thus established a fording-place
[rirtha) {for crossing the flood of transmigration)(7) {I82]
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tirthdd bhavantalh kila tad bhavadbhyo
’ niitho dvayesam iti hetubhavah |
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cakasti byjankuravat kil@gyam (/8]/

Indecd, you follow the ford (that was established before, your time), and
the (new) ford proceeds from you, Thus, there is truly a beautiful relationship
of mutual causality here, like that of the seed and sprout, which has come
down in a continuouys tradition from beginningless time. (8) [i83}"
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samastam anlal sprsata 'pi visvam
vaktum samastam vacasam asakteh /
pratyaksa rastra ‘khilabhivapuitjad
anantabhago gaditas tvayaikah {9f]

Although you touched, within yourself, and perceived, by yourself, the
entire universe, you mnevertheless talked (i.e. taught) only about an
infinitesimal part of the aggregation of total reality, bccause of the inatili-
ty of words to express the whole universe. (9) [184]
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bhindams tamo ’nadidrdhapraradham
mahgdbhutastambhitatungacittaip |
tavaiva vaktrad avadharito ’yam
surdsurair dvyatmakavastuvadah {10}/

The gods and titans, whose minds have been compelled and eclevated by
the wondrous miracles (of the sumgvasarapa), understood only through your
mouth (i.c. teachings) the doctrine of the duai (ie. positive and negative)
nature of reality, (the docirine) which dispels the darknpess that has grown
tenaciously from beginningless time. (10) [185]

aifgeed Fafaamml: sasdrinfrafoest |
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vdgviprusas te krtacitramargah
pratyekatirthapratipattikartrih |
srutv@pi kaiscit samuddyabodha-
suddhasayair eva dhrtas tadarthap [{1if]

The drops of your words have gencrated wondrous paths; they bring
knowledge of the variegated holy path [pratyeka-tirtha) (i. e. probably
the paths of layman and ascetic). Although these {words) are heard (by
many), their true meaning is taken in only by these whose hearts are pur-
ified through knowledge of the totality (of aspects, as propounded by the
anekdnta-vada). (11} [186]

frmaanisags wean mola & Teg fasgasi(a)
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vipaksasipeksalayaiva Sabdah

spréanti te vastu viruddhadharma (a) |
tadekadese’pi visirnasarah

syadvadmuadravikalah skhalanti [{12]/

Your words (i.¢. teachings) alone comprehend [sprfanti] reality, (which is)
endowed with mutually opposed characteristics, because those words are
(not absclute but) relative, and they anticipate the (presence of ) opposite
(aspects which are not expressly stated). But the words (of the absolutists)
being deviod of the seal of the ecxpression “maybe” [sydt], have, in
(describing) only one aspect of reality, lost all their power and failed
(to describe reality in its totality). (12) [187]
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iyam sad ity uktir apeksate sad-
yyavritisimantitasatpravrtti (ty h J
Jjagatsamaksam sahasaiva jahruh
svabhavasimanam athanyathd 'rthah [/13}]

The expression “exists” is relative (to non-cxistence); it anticipates the
negation of that very “‘existence” since all real activities [pravrrti} have
this (dual nature) as their boundary. If (one describes reality as being)
other than this, then the reals (so described) would immediately depart
from their innate boundaries as these are directly experienced by the
world. {13) {I88)

ad afzdeanagedt gasft admmageadt
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sarvam sad ity aikyam udgharant;

Krtva'pi sadbhedu asamharanti |
na sattaya pivata eva visvam

piyeta saitaiva vad isa tena [{14]]

O Lord! The expression “all exists,” evea in asserting the unity of ail
reals (insofar as they share the characteristic of “existence™), does not
deny the divessity among them. The universe is not {completely) taken by
the term *‘exists™; (rather, this description of the reals is) itself subsumed
within the universe (i.e. the universe has further aspects). (14) [189]
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satpratyayak samspriatisa visvam
tathdpi tatraikatamah sa atma |
asan sa sann anyatayi "bhidhatte
dvaitasya nityapravijrmbhitatvam 115}/

O Lord ! The cogaition of “‘existence"’ certainly touches the (entire) unive-
rse. Even so, the soul is only pait of that (great cxistent, i.e. they are not
identical. Hence), this (soul} is (both) “non-existent” (as universe) and
“existent” (as part). This difference (between soul and “existence”) indicaies
(that ¢very object is similarly non-unitary, and hence) that there is an
infinitely expanding diversity (in the universe). (15) [1907

J R
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pibann api vydpya hathena visvam

skhalan kildyam svaparatmasimni |
visvasya nanatvam anddisiddham

katham bhuvi jAanaghanap pramarsti  [}16]]

Even when this soul, a mass of knowledge, forcefully takes in (i.c. knows)
the entire universe, it must (itself) fali within the limits of “one’s own
aspects” (i.¢ self-knowledge) and *‘aspects of the others™ (i.e. the objects
of knowledge). For how, indeed, can (the soul) wipe away the multiple
nature of the universe, (4 nature) established without beginning? (16) (191

as fafeci(ra)agmfe saed’ = Jagsanar wdw
7 gegacada fam weea favd waga w9saafe wpen

sarvam vidity(vyaikyam api pramarspum
na cetandcetanatdm ksameta |
ra sqmskriasyGpi cita jadasya
citivgm pratiyeta kathaiicanapi [17(/

Even realization of (the fact that there is) unity of all {existents, a unity
experssed by the word “‘existence” [sar]), cannot wipe away the distinction
between sentient and insentient things. A corpse on the funeral pyre, even
if well-decorated, could not manifest consciousness in any way (17) [192]

seasfansfe fregid sagEnmgssRa |
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pratyaksam utiisthati nisthureyam
syddvadamudra haphakdratas te |

anekafall $abdapathopanitam
samskrtya visvam samam askhalanti {18/}

The ruthlessly just scal of your doctrine of “maybe” [sydd- vada] stands and
confronis (all thinkers) with great force, It never fails to lead the entire
universe of objects along the path of proper words (i.e. to describe it corr-
ectly). (18) 0193}
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avasthitifh sd tava deva drsfer

viruddhadharmesv anavasthitir ya |
skhalanti yady atra girah skhalantu

jatam hi tavan mahad anterclam 119}/

O Lord! The strength of your position consists in the fact that you do
not remain fixated on (only one of ) the many opposing aspects (of reality).
If the words (of the [spdd-vdda] fail here (i.e. do not definitively express
total reality), no maticr—for they (still) establish the great distance {(between
your view and those of others). (19) [194]

frtt gamawfaraadat: gEanEaeEERT
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giram balgdhanavidhanahetoh

syadvadamudram asrjas tvam eva [

tadankitds te tadatatsvabhavam
vadanti vastu svayam askhalantah [/20/]

it was you who created the scal of the doctrine of “maybe” [sydd-vada] in
order to tnfuse words with power (to express reality). Branded by that (scal),
the words unfailingly declare by themselves the true nature of reality which
consists of both the positive (i.c. one’s own) and the negative (i.e. that which
belonge to others). (20) [195]
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pardtmanos tulyam anddiduhikha-
prabandhanirbhedaphalaprayasah |
avdasayann apy aparin paresam
updsaniyas tvam thaika asik {121/}

The aim of your exertions was to destroy equally your own suffering and
that of others, (suflering) which has continued to exist in an unbroken
stream (since) beginningless (time). You alone, (therefore), were worthy to be
worshipped by others (aspiring to liberation), although you greatly wearied
many, (namely the absolutisis who simply could not comprehend your teach-
ings). (21} [196)
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O Jina! Your teaching secks to dispel (all} suffering by resolutely imposing
the burden of hardships (in the form of austerities). This (teaching) is
upassailable by others ; it severs the very roots of suffering in this world.
(22) {1971
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samamytasvadavidiim munindam

udyan mahddubkhabharo pi saukhyam |
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hathagnitaptam pibatah payo'tra [{23]]

Even the burden of the severe pain rising {from austeritics) is happines:
for those sages who have realized the taste of the ambrosia of equanimity.
(This is) like a cat who, drinking severely heated (i. e. boiling) milk, (ignores
the pain because he) experiences the flavour. (23} [198]
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amandas mvedanasandramar ttih
sawmagravirvatisayopapannah |
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ko ’nye bhaved aptataro bhavattal [{24f]

Who can be a greater teacher than you 7 (For) you are the total
embodiment of infinite consciousness, endowed with the excellence of
infinite emergy, (and) you have compietely destroyed all the mud of karmas,
leaving no residue. (24) [199]
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yatas tavedam pratibhati sabda-
brahmaikacinmandapakonacumbi |

tatah param brahma bhavan ihaiko
yasmat param naparam asti kiiicit j/25//chafjVII}]

Since the “word -universal” {$ubda-brakma], (which encompasses all words,
and through them all ebjects), is contained within a single corner of your
infinite knowledge, you are the highest and only Brahman ; there is no
one here greater than you (25) [200] VIl
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When you enteved the path (of liberation), your soul was filled with
tranquility, and by your own (efforts) you attained to your own (inner)
light. Although others assailed you with harsh words, full of fallacious
arguments, you (still} did not waver from yogur (correct) understanding

of (reality). (i) [201}

sETaaEfaREQ ermanayanfan
Fffmraa ey damernfrmaeani: (@) oI

avaprabhitarthavicaraséro
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niksesiantarbahirangasango
dindanukampavisayas tvam as(s)h 12}/

Having attained to the most excellent kind of reflection on true reality,
you fearlessly vowed to remain isolated {from worldly involement). You
totally renounced both the internal and the external attachments (i. e.
passions and possessions), and you took (ali) suffering beings as the object
of your compassion. {2) [202]
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(Living in accordance) with the scripiures, you never fell away from the
insight into the nature of reality, and you very carefully protected beings
of all six classes (i. e. earth-bodies, water-bodies, fire-bodies, air-bodies,
vegetable-bodics, and beings with more than one sense faculty). Although
impartial (by virtue of non-attachment), you became, as if compelled (to
do so), partial (i. e. compossionate) towards all beings. (3} [203]
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surydmsujah pavakaviprusas te

vinirdahantyah parito’ pi gatram |
abhipsatah karmaphalaikapakam

asan sudhdstkaranirvisesdh {14}

The sun's rays produced sparks of fire which, although they scorched your
limbs on all sides, became for you indistinguishable from drops ambrosia;
for you aspired to nothing but the ripening of the fruits of karmas, forcing
them into maturity by means of severe (austerities). (4) [204]
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vighattitas tvam dasanaih Sivabhil {15/

Fatigued by the burden of (austerities leading to) the expericnce of equ-
animity, vou stayed at night in the charnel ground, motionless as a corpse,
resolved to remain in motionless as a corpse, resolved to remain in
meditation. (As you sat there), the jackal's teeth crushed your emaciated
bedy. (5) [205]
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vidagdharogiva balavirodhan
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kramena nihsesitavan alolah [{6/]

Like a wise patient you fasted for a month or a fortnight, according to
your ability. Devoid of lust in this world, you gradually eliminated compl-
etely the power of that fever whose form is beginningless attachment.
(6) [206]
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tatah kathaficit sakaldtmavirya-
vvdparaparyagatasamyamas tvam |
jatah kasayaksayate 'ksardtmd

jranaikapuiifah svayam eva saksdar [17]/

- Then (when that fover was cooled), you attained, with some difficuity, (a
state of ) perfect conduct; (this was done) by means of exertions undertaken
with the total power of your energy. You fully destroyed the -passions,
and (thus) instantly became, by your own (efforts), indestuctible, a ‘unified
mass of (omniscient) khowledge. (7) [207)
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Then, having parvaded yourself us well as the external objects (with your
omniscient knowledge), you were restrained- (from leaving this mundane
-wotld only) by your own previously fixed duration-of-life [qyuh-karma).
Awaiting fruition. of the remaining karms (i.e. the four aghari-karmas: veda-

niya, nama, dywh, and gotra), you preached the path of the auspicious
{liberation). (8) [208]
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O Lord! This path of auspicious (liberation), -shown by you abridged
from the meaning of the scriptures (ie. in short form), consists (first)’ ih The
internal destruction of passions and (second) in the vigorous external perfccllon

‘of right conduct (i.e. keeping the great vows of the ascetic) according o
one’s ability. (9) [209]
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bodhapradhanah kila samyamas te

tatah kasayaksayaja sivaptih |
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In truth, your conduct is essentially based upon right knowledge; (and)
from that (conduct) there is desfruction of the passions and attainment of the
auspicious (liberation). And so, aithough knowledge is (in fact) the cause
of attaining freedom, it ceases to be such a cause (ie. it loses its efficacy)
in the case of one who has no (right} conduct. (10} (210}
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samastaristirnacaritrabharah
svayuhsthitijfiahsuvisirnabandhah |

Sikheva vahneh sahajordhvagatya
tat siddhidhama *dhyagamas tvam ante [{11]]

You bore the entire burden of perfect conduct, scatterd away all bondage,
and realized the (final) state of your own life-period [dyuh]. Thus, at the end
(of lifej, going upward by nature like the flame of a fire, you reached the
abade of the perfected (soul at the top of the loka-dgkasay. (11} [211]
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svaguptaviryatisayah sukhena [[12{]

In that abode (of perfeeted beings), with your space-points (i. e, the
domain of your soul) absolutely free from all vibrations, you drink in (i e
know) the entire universe with your sight. You remain (there) in a state of
bliss, an embodiment of direct perception (i. ¢. omniscient knowledge),
endowed with the exceilence of your well-contained energy. (12) [212]
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drgbodhayos taikspyavidhayi viryam

drgbodhataik snyes(syu nirakulatvam |/
nirgkulatvam tava deva saukhyawm

gdadhopayukro “si sulham(e) tvam eva [[13//

O Lord ! (Your quality of) eneray [virya] brings about the sharpening of
imtuition and knowledge. When these have been sharpened, there is the
state of freedom from afflictions, (the state which is itself) Your bliss. You
alone are fully secured i that bliss. (13) [213]

fageniay AmaAraewi(d) TEwERefaa: v
wd qAe: gaggleacawsAainatTgass ngyn

vitpsnata jhanam anantardydaym
drgviryasaro ‘skhalitah samantar |
ayam samastah sukhahetupuiijas
tavabhavan nityanivakulasva |; 14}/

Freedom from desire, unobstructed knowledge and intuition, and excellent,
never-faltering energy — — all these become the aggregation which causes
the bliss of you who are forever free from afflictions. (14) [214]

HANREaREAaTafagragaaTTyy |

fasiaiena aanAaTd @wnd @9 gwle goa® T Lgun

anadisamsarapathad apetam
anantasiddhatvaicrtavyavastham |

trikdlam algyva tam atmarattvam
saksat samam pasyasi budhyase ca ({151}

The reality which #& the self, having been removed from the path of
beginningless transmigration, has attained to the perfection that has no end.
Having become unified with the reality which is the self during {ail) three
times, you simultaneously see it and (intuvitively) know it (as an object).
(15) [215]

R EataaemiE: gwan Rergeesae:
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drgbodhaviryopacititmasak tik

samantato nityam alchandyamanah |
atyantataiksnyad avibhagakhandair

anantasah khandayasisa visvam /}16/]

O Lord ! On ali sides you have forever increased your strength, which
consists of intuition, knowledge, and energy. Being yourseif indivisible, you
subdivide the entire universe an infinite number of times with the extreme
sharpness of your knowledge, all the way down to the infinitesimal points

that cannot be further divided, {and you know even these smallest parts).
(16 [216]

AT Y THIA: TANAAAY (WEAANIA{F) WA
favt & fasafe s s RAwawearamarn udon

prdhopayuktasya tava sphﬁ_zamyaff
svasaktayo visvasamav{myabhasah |
vibho na bhindanti sada svabhavam

cidekasamanyakriavarirah [117}]

Omiscient One ! The powers of the self become manifest in you who
are well-secured in your own nature. (These powers) never transgress their

own nature; illumined by the one indivisible consciosness, they shine every-
where in the universe. {17} [217]

swigedn a9 fegaen sigeqer faagamn o
frmszmwial a4y F9E aar g6 alig qIEEEn gL

pramdatrapena tava sthitasya

prameyarapena vivarttamangh |
§listdvabhasad api naikabhavam

tvayd samam yanti padarthamalah 1718/

You remain in the state of a knower, and the innumerable objects

continue to exist (merely) as knowables, (for) although mingled in your
knowlege they mever come to have identity with ydu. (18) [21§]

YA qT WM wImwpw A fz oawg fefeag o
wrmAad anAamEE e ! stk @5m wifa nekn

parapradesair na parah pradest
pradesasanyam na hi vastu kifcit [/
alanayan darsanboadhaviryam
Jinag pradesesu sadaiva bhasi [{19]}
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O Jina !Indeed {one) substance does not acquire its space-points { pradesa]
from those of another substance (. ¢ substances have independent existe-
nce). Also, no existent is devoid ofs pace-points (i e. gunas must also have
them). You always shine in your (own) space-poinis, {which are) well-united
with your qualities, (namely} intuition, knowledge, energy, (etc.} (i. e. The
gunas are said tc occupy the space-points ¢f the substance, contrary to the
Nydya assertion that gunas exist independend of the substance). (19) {219]

arren fard fem geetnd gatwafasgaa faafa: o
aq waaAR inEivamamddiegd am: uen

almabya visvam kila puskaleyam
drgbodhavaicitryamayi vibhatih |
tava svabhavid driibodhamirter
etavad evopakrtam parebhyah [/20}

(Your great) glory, consistihg of the'variegated knowledge and intuition,
{may be said to) depend upon this whole world (insofar as it takes the
world as its object). But only to that extent can it be said that you owe
(this glory) to other (things), for in fact you are by nature an embodim-
ent of intuition and knowledge. (20) [220]

AR TR N TRARTR: |
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anantadharmapracitaif pradesair

drgbodhayor dsrayamatrabhitah |
drgbodhavaicitryamukhena sdksad

vibho vibhdsy eva hi visvariipah [[21]]

O Ommniscient One! You are merely the abode of intuition and knowledge,
as well as of the innumerable other qualities which pervade your space-
points. However, intuition and knowledge are variegated (because of the

objects known); thus, you yourself also appear to be an embodiment of
infinite forms. (21} {221]

AHANTANTICTAE Ta9eg QeTl cauaq quae |
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abhavabhavebhayaripam ekam
svavastu saksad svayam eva pasyan [
na sajjase kvapi sadd 'prakampah
svabhdvasimanicitatativamagnah {22/
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By (the power of } your self you directly perceive your self; (and this sclf)
although single, partakes of the (triple) nature of being existent, non-existent,
and both {existent and non-existent, from the points of view of self, other,
and non-scquentiality, respectively). You never become attached to anything
other (than yourself ), but remain always unshakeable, immersed {only) in
that reality which does not transgress your own nature. (22) [222]

wd wag wifx gacafraarEaem: auda qen o
waatrrarnsfamdfaeanarm fag | awagfa n3n

bhitam bhavad bhavi samastavi$vam
dlambamanah samam eva saksat |
anantgvisvatmiakadivyadiptis
tavopayego jing nastam eti {/23]]

O Jinal You simultaneously take the entire universe, past, preseni, an¢
future, as th: objest of your omniscient knowledge. The divine splendou:
(of this knowledge) pervades the infinite worlds with its ccaseless activity
23y 223}

Al Zlawaiad qaa SsaaszafeE:
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samantato drstir avdriteyam

sarvatra bodho "yam aruddhasalkiip |
anantaviryatisayena gagham

sudurddharam dharayasi svam wsa [|24}]

O Lord! Your vision is on all sides unimpeded, and the power of your
knowledge is everywhere without obstruction. Fully immersed in your exce-
llent and infinite energy, you remain invincible. (24) [224]
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bhrantvad samagram jagad eva dinam
khinndtmand pranapapam vidhaya |
bandikrto 'sy adya maya tilobhét
sv{a)rvas tvam evapydy(th)a kim vivadain 1]25/ lehaflixf

Having wandered miserably through all existences in this universe with
heart full of afflictions, T have today used all my energy : nd have with
great loaging made you captive. You alone are everything to me; now,
as I have attained you, what is the use discussions ? (25) [225] IX
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wrafAAEraIREaNd TR (SOTATART |
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antarnimagndnyanayasvabhdvam
svabhavalilocchalanartham eva |
visuddhavijfianaghanam samantat.
stosye jinam Suddhanayaikadrsiya {/1]]

I shall praise the Jina from one point of view, (namely) the pure (i.e.
non-conventional) way of secing {him). Within (this) Jina’s nature, all other
partial descriptions are subsumed; he is on all sides 2 mass of pure cons-
ciousness. (This pure consciousness) seeks no end other than manifesting
its own blissful nature (1) ([226]

fRuisowianearal 339 Savasaa 8 )
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nirargalocchalavisaladhamno

yad eva caitanyacamatkriam te /
udaravais(s)adyam wudety abhedam

tad eva ripam tava marfitasca(-sya) /{2

Your miraculous and undivided consciousness rises and shines forth with
great clarity and unobstructed, brilliant light; that (consciousness) is {itseif)
the true nature of you who are purified. (2) [227]

fadnsamwaad fewd 8w w o arfea
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cidekariapaprasaras taviyam

nirudhyate yena sa eva nasti |
svabhavagambhiramahimni lagno

vibho vibhasy ekarasapravahah []3]/



82 SIECECELHERECE

O Omniscient One! There is no one who can obstruct the. homogeneous
expansion of your consciousness (i.e. an expansion which involves no qua-
litative change). Well-secured in the profound greatness of your own nature,
you appear as a stream Wwhose essence is unified (i.e. constantly biissful).
G) [228]

YUATLSTRETTUTHT  ARTAAHEARTANIT: )
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uparyupary ucchalad acchadhama
prakasamanas tvam abhinnadharah |
cidekatdsankalitdtmabhisa
samagram wecavacam asyasisat [i4f/

You shine forth, endowed with an unbroken stream (of omniscience)
whose pure light flashes ever more brightly. The brilliant (rays) of the
self are held together by your unified consciousness; with these, you O Lord !
(even) transcend the distinctions of high and low in the entire range (of objects,
ie. you see all objects with cqual clarity, regardless of their size or
subtlety). (4) [229]

gqsoaan an(aniaa agiwafiaagar gt
FAFACA At aoFear et famafa gamzg axn

samucchalaty atra tad(viadvitiye

mahaujasas cinmahaso mahimni |
Jalaplavaplavitacitranitya

vibhavyate visvam api pramrstam [[5/}

When the unparalleled light of your consciousness, endowed with great
brilliance, fully manifests itself, then everything (else) appears like a painting
that has been blurred by a flood of water (i. e. fades by comparison).
(5) [230]
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visuddhabodhapratibaddhadhamnah
svaripaguptasya cakas(s)atas te |
ayamm sphutah svanubhavena kdmam
udiryate bhinnarasah svabhavah 116}/

Having your splendour united with pure consciousness, you shine forth,
well-contained within your own nature. Your own-being, the character of
which is different (than it was during the mundane states), and which
becomes evident through your experience of it, is freely manifest in you.
6y i231)
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surifcfasrase ancanaeand q55a:
AETAGINNTEAE IS gaAeTata TR en
abhavabhavidivikalpajalam

samastam apy astamayam nayar nah |
samucchalad bodhasudhaplave yam

svabhava evollasati sphugas te [i7}}

You lay to rest the entire net of distinctions (that we normally make)
between existence, non-existence, eic., (by giving us a glimpse of infinite

consciousness). Your manifest own-being itesell ‘shines forth, immersed
within the nectar of knowiledge that rises on all sides. (7} [232]

FAAEGISAIang : TRENFIE adifowgE: |
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svabhavabaddhd calituikadrspeh
sphutaprakasasya tavojjihdsoh |

samantatak sambhrtabodhasarah
prafdsapuiijah paritas cakasti [[8]f

Unmoved, with vision fixed on your own-being, your “light” mode
manifest, you are desirous of leaving (for the summit of the universe). The

mass of your light, whose form is knowledge, is complete in every respect
and shines forth on all sides. (8) [233]

smfzrsarafadsaife semeam wafs adaists o
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anadimadhyantacidekabhasi

prakasamane tvayi sarvato 'pi |
ekakhilak salitakas{§ymaleyam

vilgsam dyaty anubhitir eva [{9]/

When you shine forth on all sides with the splendour of unificd
consciounesss that has neither beginning, middle, nor end, there begins to shine
(in me) nothing but the experience (of self, an experienee) in which ail
impurities are washed away. (9) ({234]

garw dwegaafams swm(w)fa saifafa frem o
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tavatra tejasy anubhiatimdtre
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samantate me nirupaplavasya {}10]]
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When your light, which is nothing but all-pervading, eternally perfect
self-experience, shines forth here (in the samagvasarana), no one can obstruct
my (experience of the pure self, for I am then) on every side free from
afflictions. (10} [235]

faswar amniarmataawarasafs miansde
7 mglarazata asTta: sgafsgsw FATRNT ngeN

cittejasa sakam anddimagna-
cittefasonmajjasi $(syakam eva {
na jatucin muficasi candarocih
sphurat taditpuiija ivatmadhama [{11}]

From beginningless time, you, along with the light of (your) pure cons-
clousness, were immersed (i.e. covered by karmas. But now) you, along with
the light of (your) pure consciousness, are made manifest. Your splendour
is intense (like that of the sun); you never abandon the brilliance of your
self, which is like a mass of lighining flashes. {11} [236]

wwead: dloisadifa adw fasofafasmgm:
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samantatah saurabham atanoti

tavaisa cicchaktivikasahisah |
kasydpy amubicinmakarandapana-

laulyena dhanyasya drso visanti [{12{]

Your smile, arising through the expansion of the power of consciousness,
spreads fragrance on every side. But the perceptions only of those
fortunate ones who are longing to drink the nectar of consciousness enter
this {fragrance). (12) {237]

@ENE QAHTETHT: FGEOTC el swE
agezfafaoziafefozasiifamed araafasasionm w2

tvam eka evaikarasasvabhavah

sunirbharah svanubhavena kamam |
akhandacitpindavipinditasrir

vigdhase saindhavakhilyalilam []13/]

Your nature partakes of only onc character, and you are fully completed
by yobirt own experience (i e. you expetience nothing but the self). Your
splendour (knowledge, energy, etc.) is united with a mass of undivided
consciousness. On your own you attain to {unity of character like that of)
the flavour of a piece of rock-salt (i. e. tasting the same throughout).

(13) [238]
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fangfacazafraawamziz oo w<@m wifa
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visuddhacitpiarapariplutas tvam

drdrarda eva svarasena bhdsi |
praleyapindah parito vibhdti

saddrdra evadravatd@yuto °pi [/14{}

(Although) fully immersed on all sides in the flood of pure consciousness
(i. e. aithough solidly unificd), you appear to be extremely fluid (i. e. able
to comprehend all objects) by  your own character (i e. without deviating
from your nature. Thus you are) like a piece of ice, (which,) although
firm and endowed with solidity, always appears wet on every side. (I4)
- [2393

AqETHARArTQsis At muny wife
AT TAAwaa 1 sigie fagegaigfa faE)eem e

aparabodhamytasagaro pi
svaparadarsi svayam eva bhdsi |
tvam anyathd svanubhavena Sinyc
jahasi cidvastumahimni ni{e}cchim [{15]]

Although you are an ocean of the nectar or infinite knowledge, you shine
forth on your own as being one who has insight into the self. If this
were not so, (you would) be devoid of seif-experience and would never
abandon the desire (to attain) the greatness of that reality called conscious-
ness (. e. still having desires, you would not be perfecty. (15) [240)

waitza: Taviwaeaa auufqrdipadivaT o
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akhanditah svanubhavas tavayam
samagrapindikrtabodhasarah |
dadati natvantaramuddhatdydh
Samantato jianaparampardydh [[16/]

Your unbroken self-experience, in which the entire essence of knowledge
has been united, never gives any occasion for the most formidable sequences
of knowledge (i. e. vikalpas based on various viewpoiats) to arise. (16)
[241]
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nisidatas te svamaghimny anante
nirantaraprasphuritanubhitih |

sphutah sadodety ayam eka eva
visrantavisvormibharah svabhivah }{17}}

As you remain in your infinite majesty, ever-flashing with self~experience,
there always arises nothing but this manifest own-being in which the entire
multitude of the waves (of vikalpas) is completely quieted. (17) [242}

gai fwar soretasa waifarn faw mwafa: o
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sarvg krivad karakakasmalaiva

kartradimild kila tatpravrttihy |
suddhah kriydcakraparanmukhas tvam

bhamatram eva pratibhdsi bhavah |{I8f{

All actions are befouled, as it were, by “agent, etc.,”” for verily the putt-
ing of anaction into effect proceeds from (a situation involving) “ageat, etc.”
(i- e. the six karakas). In your pure state you have turned away from this
cycle (of the kdrakas) and are therefore one who shines forth with . e.
as) knowledge alone. (18) [243]

Taed taq: ta: rafagwwd eafean o owfa gaas: o
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svasmai svatah svah svam thaikabhavam
svasmin svayam pasyasi suprasannah |
abhinnadrgdrsyatayd sthito 'sman-
na karakanisa drg eva bhasi [{19/(f

O Lord ! In this state you are extremely tranquil; within yourself, for
yourself, and by yoursell you intuitively perceive your own unified being.
You remain free {rom distinctions of “scer” and *‘thing seen; ™ hence
there are no divisions {(of agent, etc, within you), and you shine forth
purely as intuition. (19) [244]

TRisaAsERefa s qEivdaafawmaaE |
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eko ’py anekatvam upaiti kamam
pirvaparibhavavibhak fabhavah |
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na bhasase kalakalankitasrih 1120}/
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An existent i divided into prior and later states, but also is one; thus
it attains fully to unity as well as to multiplicity. (Buty you, having achieved
unity of consciousness through your ever-present one-pointed intuition
(of the self), do not ever appear Jike the goddess of fortune, who is
(atways) sullicd by (the presence of) misfortune. (i. e. Your unified consci-
ousness is never vitiated by the presence of changing states). (20} [245]

SRRy aRegen aoewhy sawian |
serrennyafufirasdRa w3 asvwEfa n

adyantamadhyddivibhagakalpa

Samucchalan khandayati svabhavam f
akhandadrgmandalapinditasrir

eko bhavan sarvasaras cakdsti [{21]]

The perception which (forcefully) arisz (in the minds of ordinary people)
pertaining to distinctions of beginning, middle, and ¢nd etc., cut the own-
being of reality into parts. You, (however), although endowed with al
aspects, shine forth as One, because your splendour is united with unbroken
intuition. (21) {246}
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bhamdatram ity utkalitapravrttir
bhagnakriyak drakak dfadesah |
suddhasvabhavaikajalojjralas tvam
purno bhavan na ’si nirakulasrih [{22/]

You are one for whom the only description possible is “nothing but know-
ledge.”” You are, (furthermore), one who has broken (the cycle of) action,
agent, time, and space. Sparkling like clear water with pure own-being,
you are perfect, a soul whose “goddess of wealth” is without afflictions.
{ie. You are totally vnsullied) (22) [247)
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88 sfragnaaetadaa:

You shine with the one mode of being which does not fall away from
the state of pure intuition, (a state) which is frec from distinctions, perfect,
immovable, and one-pointed (towards the selfy. In you, who are complete
with omniscient knowledge, there is neither confusion {of your consciousness

with the objects reflected therein) nor total absence (of these objects).
@23y (248
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bhavibhavan bhdsi hi bhive eva

cittibhavams cinmaya eva bhasi |
bhdvo na vi bhasi cid eva bhasi

ng va vibho bhasy asi ciccidekah [{24]]

O .Omniscient Onel (From the point of view which does not distinguish
between qualities and substance), insofar as you shine forth as being one
with your qualities (and their modes), you are qualities alone. And insofar
as you shine forth as being consciousness, you are identical with conscious-
ness. (But from the point of view which distinguishes qualities from sub-
stance, it can be said that you) do not shine forth as being qualities, but

only as being substance [cif] ; you do not appear as endowed with consei-
ousness, but gre consciousness alone. (24) [249]
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ekasya suddhasya nirdkulasya
bhavasya bhabharasunirbharasya |
sada “skhalad bhavanaya 'naya ham
bhavami yogisvara bhava eva )’fZSUchaHXH

O Lord of Yogins! By virtue of constant and unimpeded practice, I be-
come (identical with) that state which is complete with the mass of brilliance
{i.c. knowledge), which is free from all afflictions, and which is unified
and pure. {25) [250] X
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O Lord ! Desirous of obtaining the proper (i.e. innate) transformation
(ie. mode of the soul), and being one (with the knowledge of the self),
_ you have brought this very long night of delusion to an end. (1) [251]
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suvisuddhais cidudgarair jirnam akhyasi kasmalam |
ajiianad atiragena yad viruddham purdhrtam (] 2 |}

You preach that all the evil, contrary (to the nature of fthe soul),
that has been previously accumulated through ignorance and excessive
attachment, is destroyed by extremely pure flashes of consciousness. (2}
[252] '
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dipral prarthayate visvam bodhagnir ayam ciljasa |
team tu matrdvisesajiiqs tavad eva prayacchasi {f 3}

This “fire” of knowledge indced secks (to “burn”) the entire universe
(by knowing if). But you, knowing the measure (of what is werth knowing,
namely the true nature of the self), give only that much to this (knowledge)
to cognize. (3) [253]
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The fire of your knowledge takes the entirc universe as its fuel;
indeed, it expands (the sphere of activities of its) body (to this extent) by
nourishing is unttary innate elements (i.e. by cognizing the self). (4) [254]
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visvagrasatipustena suddhacaitanyadhatund |
ramamapasya te wityam balam alokyate’tvlam |15 f)

Your infinite energy is scen from the fact that, taking in the whole

universe, you always delight in the fully completed element of pure cons-
ciousness. €5y [255]
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anantabalasannaddham svabhavam bhivayan vibluh /
antarfirpajagadgrasas tvam evaiko vilokyase [/ 6 [/

You alone are scen to be the omniscient one, for you have digested
within' yourself (i.e. internalized) this ‘‘morsel” which is the universe

(of object, and also) you perceive your own-being, which is endowed with
infinite envrgy. (6) [256]
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visvagrasad anakanksah prayatas ptim aksayam |
ayam nirutsiko bhasi svabhavabharanirbliaral jf 7}/

Because you take in the whole universe, you are free from all desires
(to know anything more), and you have, thereby, attained to unending
contentment and freedom {rom striving (for new objects). You shine forth,
complete in your perfect own-being. (7) [257)

wassalgEunTEAaFa: |
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anantarapair udpadbhir upayogacamatkytaih |
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You shine forth with great majesty; and aithough you are One, you
possess diversity through the wondrous and infinitely variegted manifestations
onsciousness which constantly arise. (8) [258]
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eka avopayogas te sakaretarabhedatah |
Jjhanadarsanaripena dvitayim gahate bhuvam [ 9 |/

Your consciousness is indeed wunitary; and yet, because of the

distinction between form and formlessness, pertaining to knowledge and
intuition, (respectively), that (consciousness) comes to possess a dual nature.

9 [259
aRTATEIMEB TRy oA [
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samastavaraiiocchedan nityam eva nirargale |
aparydyena vartiete drgjfiapti visade tvayi [} 10}/

In you therc is total destruction of all coverings (ie. karma): hence
yout intuition and knowledge, being clear and freed from all impediments,
always operate non-successively (i.e. simultaneously). (10) {260)

TAEY: FHTATHTT THIATT |
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drgjiiaptych sahakdridam anantam viryam grjitam |
sahate “nanturdyam te na mandgapi khandanam [} 11 [}

Your infinite energy, fully developed and free from all obstructions,
co-existing with knowledge and intuition, does not allow any further oppo-
sition by the karmas). (11)" [261]

swguEIRAsTAATE Tt sfam:
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akkarjg’adaffanajﬁénapr&galbh vaglapitdkhilah |
andkulal sadd tisthann ekantena sukli bhavan [ 12 ]

Having exhausted (i.e. known) the entirc (universc) with the greatness
of (your) unbroken intvition and knowledge, you are always

free from
afflictions and remain absolutely blissful. (12) [262]

tad gwfcesan gEt a7 sAmfa )
frammarfkammasd | s (san)fa qmfa n 3 o
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svayam drgifiaplirapatvan na swkhi san pramadyasi |
nityavydaparitanantavirya jonye( jandysi pasyasi [f 13 |}

Because you ecmbody the nature of intvition and knowledge, and
because you are (inherently] blissful, you do not fall away from (these
qualities). And, O lovd of the infinite energy eternally manifest, you
know and see (every thing). 13 [263]

TR gfomems amfed wawiT
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nasavaratvam drsijiapiyer na tavasti mandg api |
satah svayam dysifiiaptikriyamatrena vastunaly {| 14 ]

Because your existence is (characterized) purely by the action of
intuiting and of kanowing objects, your intuition and knowledge are not
transitory in even the slightest (degree). (14) [264]

T ¥ wAteREtgg AR RTar |
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na te kartradypeksatvad drsijiiaptyor anityata |
svayam eva sadaivdsi yatah satkarakimayah [} 15 /]

Since you yourself embody the nature of the six instrumentalitics [kdrakal,
your intuition and knowledge never suffer any impermanence, (which would
normally occur in this mundane world) due to such considerations as agent,
etc. {15) [265]

Tyaniar (@) afgaegenfacd am w10 |
gad wvman ghmfafsa aa o 0

drsyajrieya(aybahirvastu sannidhyam ndfra karanam |
kurvato darsanajiidne drsijfiaptikrive tava || 16 ff

As you perform the actions of inteiting and knowing, the proximity of
external objects, (i.e.) the seeables and knowables, is not the means
{by which) your intuition and knowledge (coperate). (ie. Omniscience docs
not depend upon external objects for its manifestation) (16} [266]

fermmgimaat 7 @ fas wusas )
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kriyamanadysijiiapti na te bhinne kathaficana |
svayam eva drsijiapti bhavatah karmaki{ayrtanat ({17 |f
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The actions of intuiting and knowing, being performed by you, are not
in any way distinct from you, for you yourseif become, through destruction
of the karmas, that very iutuition and knowledge. (17) [267]

frat wirmsEta glowl wEEEa
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kriyam bhavatvam aniya dysijfiapti bhavan svayam |
wvam drsijfiaptimdtro ’si bhavo 'niargidhak arakah [| 18 [/

You turn the actions (of intuiting and knowing) into states [blava] (of your
self; in other words), by (the power of) vour self you become intuition
and knowledge. (Thus), having subsumed the cycle of instrumentalitics
{kdraka] within your self, you ere nothing but intuition and knowleage.
(18) [268]

gEvEdt e wad waa frar o
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drgjilaptibhavato nityam bhgvanam bhavatah kriya |
tasyah kartradirapena bhavan uligsati svayaem [/ 19 |f

(Since) you are always (nothing bul) intuition and knowledge, their
manifestation (in you) is (itself) your action. (And) you shine forth in
in the form of being agent, etc., of that very action. [19] [269]

wenr wate sdfa maswadifa g o
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aima bhavasi kartteti drgjiiapti bhavasiti tu |
karmaivam apare bhavas tvam eva karanadayalh [{ 20 /f

(Insofar) as you are the self, you arc the agent (of producing intuition
and knowledge. And since) you yourself become intuition and knowledge,
you are the object {of that action). Similarly, you alse ecmbody the other
forms {of the kdgrakas) . instrumcat, ete. (20) [270]

FrmrasgrmiTEeTafam:
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kriyakarakasamagri grasollasavisaradah |
drsijiiaptimayo bhdvo bhavan bhavayatam sukhah [} 21 [/

Being one who is gifted both in manifesting and in subsuming the tota-
lity of action and its instrumentalities {from the vicwpoinis of distinction
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and non-distinction, respectively, of qualities from substance), you are in
reality the embodiment of intuition and knowledge, and are a source of bliss
to those who reflect upon you. 1) [271]

wmge: g suifacasigraea:
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anakulah svayam jyotir antarbahir akhanditah |
svayamvedanasawvedye bhasi tvam bhava eva nah [f 22 [f

Free from affliclions both within and without, you are yourself a light
undivided (by distinctions of substancc and qualities, and this light is)
expericnced by your own self. You appear to wuws as nothing but this
(pure) state of consciousness). (22) [272]

raRafa 7 saifa agdsaaaam
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evam eveti na kvapi vadupaisy avadharanam |
avadharayatam ativam tava saivavadharana [f 23 |/

You cannot inany way be definiicly characterized as being “(only) this”
{or ““only that’’). Hence, an (exclusively) accurate determination of your
nature is not possible for those who try to define you (from a single
viewpoint). (23) [273]
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tiksnopayoganirvyagragadhagraheharhahatah |
anantasaktibhifi spharasphutam bhasi parisphutam | 24 [

You are, {as it were). forcibly struck, held fast (in your omniscience),
kept (there) through the intense, undistracted application of consciousness
(to all objects). You shine forth, possessing infinite powers, clearly and
completely manifest. (24) [274j
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tvadbhdvabhavanavyaptavisvatma *smi bhavanmayah |
ayam dipanalagrastavaritinity@ na samsa yak | 25 ) cha ji XT Jf
My entire self has been pervaded by meditation on your qualities,
(hence) there is no doubt that I will partake of your own-nature, just as

the lamp-wick which is pervaded by [ire (itself partakes of the nature of
fire.). (25) [275] XI



X1l
[#9gq o]

fFam faavmm adiseramfad
sl REA TR sTETR RS L)
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Salutations to the Jina, who has conqucred all passions (and)} is dis-
tinguished by (preaching the doctrine of)} anekdnia. (Salutations to him),
the clear glory of whose self is associated with the complete manifestations
of the infinite power of consciousncss. (1) [276]

aawscafaned @ AMAFRATAT
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aneko 'py atimanye tvam jRanam ekam andkulam |
Jhdnaw eva bhavan bhdsi saksdt sarvatra sarvadd {2 1/

Although you are of manifold nature, I (ignore your diversity and)
regard you as One, (as) undifferentiated knowledge. (For) you shine in all
places and at all times as nothing but the embodiment of knowledge. (2) [277]

9 o fymeETEl aguar zeAeaAn o
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Jiianasya flidnatam tia na pramarstum iavesate [} 3 [{
For that very reason, O Lord, neither space and time nor the sub-
stances and modifications that exist within them are able to obstruct the
omriscicnce of your knowledge. (3) [278]

LFETEEMEAT & wamwasiy )
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svarapapararapabhyam tvam bhavann abhavann api {
bhavabhavau vidan saksat sarvafita ifi giyase [} 4 [f
Although you exist (from the point of view of your own-nature),
you also do not exist {from the point of view of the nature of others).
You directly perceive both being and non-being (in objects) and (for that
reason) are known as an ommiscient (onc). {4) {279]
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idam evam iti cchindan nikhilarthan anantasah |
svayam ekam anantatvam jiignam bhitva vivarttase {5 [/

You remain in the form of knowledge which is unified [eka], (but it
is) also infinite, for you have distinguished all objects as “this is like that™
(. e. as they really are) an infinitc number of times. (5) [280]

wErEHigaTA fareiicenaRian:
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akhandamahima nantavikalpollisamamsalah |
andkuiah prabho bhasi Suddhajhinamahanidhin |1 6 [}

G Lord! You shine forth with unbroken glery, free from all afflictions, -
well-nourished with the infinitely radiating reflections (of object) and
possessing the great treasurc of pure knowledge. (6) [2811
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akramat kramam akramya karsanty api paratmanoh |
anamtd bodhadhareyam kramena tava krsyate |[7 |1

Although the stream of your infinitc knowledge has overcome the
sequentiality (found in the mundanc state) and now, in your omniscience,
moves with non-sequentiality (. ¢ knows ecverything simultancously), it
still flows in a sequential manner (insofar as it cognizes those modifica-
tions of ebjects which can occur only in sequence). (7) [282]

wErEaAggdisTar Wi wAwarg a0
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bhgvah sahabhuve nantd bhanti kramabhuvas tu te |
eka eva tathi pi tvam bhivo bhavantaram tu na 1/ 8 |/

Your simultaneously-appearing qualities and sequentially-appearing
modcs shine forth in infinitude. Even so, you are oaly One (from the
point of view of substance), and you remain (in your own-)being, never
partaking of the nature of others. (8) . [283)

I qTARA SRR FeEAIioEE |
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vrttam tattvam anantam svam anantam vartsyad dgrjitam |
anantam varttamdnam ca tvam eko dhdrayann asi |} 9 f/

You arc one unified self, bearing {withing you) that true own-nature
which is strong because it encompasses infinite past (modes), infinite future
(modes), and infinite present (simultaneously existing qualities). (9) [284

JwAgfe wedK aeer samanT
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uttdnayasi gambhiram talasparsam svam anayan |
atalasparsa eva tvam gambhirotignito *pi nah }{ 10 [}

You are very profound and have raised yousself to great heights by
touching the very limits (i. e. knowing even the most subtle and most
gross of objects). And yet, although so profound and highly risen, you
remain one whose limits cannot be touched by vs (i.e. we cannot Kkpow
your greatness completely). (10) [285]
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anantaviryavyapdradhirasphdarasphurad drsahf
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Your quality of intuition sparkics abundantly through the total
mantifestation of the quality of infinite energy; your inner and outer light
shine forth as nothing but (this} intuition (i. e. even omniscient knowledge
can be said to know cxtornal objects only from the conventional point of
view; from the absolute point of view, it knows only the soul, and thus
is the same as intuition). (11) [286]
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aksepaparihdrabhyam khacitas tvam anantasah |
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O Lord! You are pervaded by the positive and negative aspects, and
you shine forth an innumerable number of times as being (either)
“replanted™ [pratiropital (i. e. existence) or “dug out” | protkhata) (i. e.
non-existeace) whenever the words indicating {one or the other of } these
aspects are used {to describe you). (12) [287]
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You bear the own-being whose nature is (both) “that” and “not that”
(i. e. consisting of both positive and negative aspects). You experience
yourself as being a great aggregation of contradiciory aspects. (13) [288)
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svarapasattavastambhak handitavyaptayo “khilah |
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As to those universal aspects (such as existence, object-ness, knowability,
etc.) whose spread (i e. enumeration) as individua! things is blocked by
their being subsumed under the ““great universal,” (which described all of
them at once), evan the totality (of these aspects} attains to particularity
within you (i. e. when looked at from the point of view of their presence
in an individual being, they become particular). (I14) [289]
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FEGL R E LS (hR pe it o TR R

anantadharmasambhgronirbharam rapam dtamanah f
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Tarough the power of your omnaiscience, you simultaneously and on
all sides enter into the nature of your self, which is complete with the
totality of infinite qualities and modes. (15} [290]
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anvaya vyatirekesu vyatirekds ca tesv ami |
nimajjanto nimajjanti tvayi tvam tesu majjasi [{ 16 [{

The “simultancous existents’® [gnvaya] (i. e. the qualities) are submer-
ged in the *disjoined existents” [vyatireka] (i. e. the modes), and the
“disjoined existents’” are submerged in these (“‘simultanecous™ ones). They
are both submerged in you, and you are submerged in them. (16) {129]
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pragabhdvadayo *bhavaé catviras tvayi bhavatam |
Srayante Srayase tesu tvam tu bhavo ’py abhdvatam |} 17 |/

The four absences—prior absence [pragabhdval etc. (i. e. prior absence,
posterior absence [ pradhvamsabhdval, muteal absence [anyonyabhava] and
constant absence [atyantabhdva) )—become presences | bhavatd] in you.
And although you are of the nature of existence, with reference to those
absences you attain to absence. (i. e. Whether from the point of view of
the absences or from the point of view of your nature, there are no
absences in you. For example, your current enlightenment was always
potentially present; hence, prdgabhdva is abseat. Your four perfections
(namely knowledge, intuition, bliss, and energy} will never be lost; hence,
pradhvamsabhava is absent. Your qualities (knowledge, intuition, etc.) are
present in all your modes; hence, anyonyabhdva is absent. Finally, your
soul, while in reality completely different from other souls, nevertheiess

partakes of a nature similar to these; it can be figuratively said that
atyantabhava is absent.) (17) [292]
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(The modes) are many, but being integrated with you, (whose nature
is substance), they attain to unity. And you, although On: (ie. a sub-

stance), possess a manifold nature insofar as you comprise the many
modes (18) {293]
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saksad anityam apy etad yati tvam prapya nityatam |
tvam tu nityo ’py anityatvam anityam prapya gahase [{19}}
These (modes) are absolutely transitory, but being integrated in you
(whose nature is substance), they become eternal. And you, although eternal,

are (to be seen as) impermanent insofar as you comprise these transitory
modes. {19) [274]
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You are that very one who, having gone to rest, continues to exist
{i. &. as substance, your identity continues through modal transformations).
And you are one who, having “ set ™ and then arisen (in this way), bears
the constancy (of substance} within you. (20) [295)

IFAEST AT WEAAATE WrEai 7= |
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abhavatam nayan bhgvam abhgvam bhavatdp nayan |
bhava eva bhavan bhdsi tavubhau parivarttayan [{21]!

You bring the existent (i. e. the present mode) fo (the state of)
non-existence, and the non-existent (i. e. a future modce} to the state of
existence (with thc passage of onec mement). And although you (thus}
teansform th: nature (of the modes), you stiil shinc forth as nothing but
existence (i.e. as an eternal substance). (21) [296]

#qvs woshe wa dgwmta o
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hetur eva samagro 'si samagro hetuman asi |
eko "pi tvam anddyanto yathd purvam pathottaram [{22//

You are in totality the cause and you are alse in totality the effect
(ie. your entire self is the cause of your mnext mom'én':t, as well as the
result of your previous moment). Although (you exist at ‘only) one (moment
at a time), you are (nevertheless) without either 'b{:ginning_'ci'r En__'d. As you
were in the past, so will you be in the future (ie. from the point of view
of substance, there is no cssential change in you). (22) {297)
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na karyam karapam naiva tvam eva pratibhdsase |
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(From the point of view of non-distinction beiween substance and
modes), you appear neither as cause nor as effect, but only as one whose
self is undivided, unified, and complete with the single essence of consci-
ousness. (23} [298]
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bhrto ‘pi riktatam esi rikto pi paripiryase |
pitrao "pi ricyase kificit kificid rikto 'pi varddhase [[24]]

Although complete, you come to have emptiness (i.e. you are complete
in your own nature, but devoid of the naturc of others). Although empty
(of the mundane states), you attain to perfection {of your own-nature).
Although perfect, you are (in a scnse) somewhat diminished; and although
somewhat diminished, you arc again increased. {i.c. There isv increase and
decrease within your Iimits, by virtue of the quality known as aguru-laghu.)

24) [299]
famagafaeatraigramay a9 0
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You arc endowed with a mass of omniscient knowledge, {(and) my
self is always fixed wpon you, May cver-new experiences of you flash forth
within me in unbroken serics. (25} [300] XII
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Your wondrous, natural body shines forth, consisting of the activity of
totally illuminating yourself and others (i.e. the objects). It has the pure
form of that natural and ¢leansed consciousness in which the stream of
the totality of objects is being reflected. (1) [301]
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The wonderful activity of your consciousness is experienced by us.
Eternal (from the point of view of substance), unshakeable (in the absence
of vibrations [yoga) ), shining on all sides, you have attained expansion
(i.e. omnipresence} through the cognition of the (totality of ) objects,
(objects) which are (from the point of view of substance) free from origin
and destruction, but which (at the same time, from the point of view of

.modes, arise and are deséroyed) according to the manifold series of
sequential states. (2) [302]
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O Lord ! This very (woundtous activity of consciousness) makes manifest the
collection of your infinite qualities; (these qualities) exist simultaneously,
(a fact which is shown by the) simultanecus experience of the soul’s
glorious powers, such as bliss and energy. (And these powers), although
distinct from consciousness, are (to some extent) identical (with it, insofar
as they share the same space-points, namely those of the soul). (3) [303]
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Although infused with the totality of infinite qualities, yon shine forth
only “through the mouth of”" that characteristic called “active conscious-
ness” [upayoga] (i.e. your qualities are made manifest only through
the manifestation of your active consciousness). But this (manner in which
the qualities are made manifest) surely (does) not (mean) ihat you are
nothing but active consciousness; (the other qualities must belong to you
as well), because the presence of qualities is not possible independent of an
abode (i.e. substance). {4) [304]
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(People) consider consciousness to be nothing but the absence of insentience
(i.e. the absence of inanimate karmic matter). Bui that which is sentient
by nature can never become insentient because of (the influence of) other
(things, such as karmas). Your {innate ability to Hlluminate) your self and
others (i.e. the objects} is not negated (by the presemce of karmic matter),
because no {substance) is able to remove the (inpate) power of another
(substance). (5) {305}
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ajadapramatari. vibhau tvqyi sthite

- svaparaprameyamitir ity abadhitd |
avidan param na hi visisvate jadat

paravedanam ca na jaddgrakaranam [{6//

You are an omaiscient one, a knower who 1is not insentient; thus in
your presence, {the doctrine of) knowledge of both self and other is irrefu-
tably established. For one who docs not know others (i.e. the objects) is
indistinguishable from insentient (things, in the sense that these also do
not know them). Nor (is it correct to say that) the knowing of others (ie.
of inanimate objects) causcs the knower to be rendered inanimate (i.e. cog-
nition does not produce bondage). (6) [306]

wIisvgRld A ween Az @wdfa & g afz sl
FENEARIT FATN AT wIAFASTARTA: T ATAT 1t 9 N

Jadato *bhyudeti na jadasya vedana
samudeti sd tu yadi najadad api /
dhruvam astam eti jadavedana tada
Jadavedand’stamayatah kva vedend [{7]}

Knowledge of the inanimate (objects) does not arise from the inanimate
(things themselves; it must arise form the soul). If it is (nevertheless)
maintained that (the soul can know only itself and hence that) knowledge
of the inanimate does proceed from the inanimate (things) themselves,
{and not from the soul), this would surely mean the negation [astam
eti] of the very (possibility of) knowing inanimate (things at all). And
for one who negates knowledge of the inanimate, how can there be any
knowledge? (i.e. In the absence of bondage, there are no external restrainis
on knolwedge; if it can know at all, then it can spread everywhere and
know everything. Hence, if one suggests that there are some things that it
cannot know, it must follow that it has ne ability to know whatsoever; thus
any sort of knowledgs would be impossible.) (7) [307]

7 o qgArEwla gEISSEAAISSERA: g@aTitacy ga fasaia
afagy ot cawmmels fan sameafgorafem@aa v s

na eca vedandtmani sadd “tmand” tmanah
paravedaniviraha eva sidhyati |
avidan param svam ayam akrtim ving
katham andhabuddhir anubhiatim anayet }/8(/
(It is suggested, and agreed to by some that the soul knows not

the objecis themselves but rather the knowledge of objects, ie. the reflec-
tions of objects within the knowledge, and hence knows omly itself) But
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even if (the soul) is thus always (secure) in its own-nature, knowing itself,
this {fact) does not prove the absence of knowledge of exterral objects.
{i.e. The reflection of external objects in knowledge could not occur without
the actual external presence of these objects.) How would the ignorant
parson who (totally) negates knowledge of external objects (i. &. who
ignotes the dependence of knowledge upon their presence, explain the)
experience of the forms that appear in knowledge? (8) [308]

T Faraang gxagai faar fFomrw @m0 woeg s
nwetAAs fmafis aifann eodwfoafagnfeafanr o o o

na kadicandpi paravedanam vina
nijavedana jina janasya jayate [
gajamilanena nipatanti balisah
gararaktirikzacfdupdstimohitab 11871
O Jina! A man can have no knowledge of the self without the know-
ledge of other (objects as well; ie. not only are these two types of
knowledge not incompatible, but they must always accompany one another).
But ignorant beings are deluded (into) desiring the experience of a consci-
- ousness devoid of all other (objects, for they foolishly believe that these
objects will) contaminatc (them. These beingsy fall (ie. do not attain
salvation), _iusf as an clephant who closes his eyes (falls inte a ditch and
cannot escape). (9) ([309]
qedzaraaanrdgar afedr g afr ¥ wwd o
qraznisragagiaegar faat gim faw wifq Faar 0 o
paravedanastamayagdadhasamhrid
parito drg eva yadi deva bhdsate |

paravedand biiyudayadiravistyta
nitaram drg eva kila bhati kevala [[10ff

O Lord! Lf there is any (quality) which, lacking all other objects,
has been contracted on all sides and shines forth (with only one
object, namely the seif ), that quality can only be the intuition [darsana).
Indeed, only perfccted intuition is completely separated from the fully
expanded knowiedge of (all) objects. (10) [310]

qedadt 4 wEwm wewa iRy aen auweaugd
guAT sptata dfay: waftdy aisasomaEd 0 22

paravedana na sahakary-asambhave

parinirvrtasya katham apy epohyale |
dvayavedana prakrtir eva samvidah

Sthagitaiva sd ‘nyakaranany apeksate [111}]
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In the case of the liberated soul, there is no way whatsoever that
knowledge of cxternal objects can be demied on the grounds that (the
liberated one) lacks auxiliary causes (ie. semse organs, etc.). (For) it is
the very nature of knowledge to cognize both (the scIf and the objects),
and (this knowledge) depends upon auxiliary causes only when its (innate)
pature is obstructed (by karmic forces. ie. Such things as sense organs,
light, etc.,, are necessary to cognition only during the mundane state.)

(1) [311]

7 quERwfaRsraiaR qedvmy fawwy  fran san
featata w1 few a7 g ardl awa: cqwfa aoawmafE: 0 13 0

na pardvamariarasiko bhyudiyase

param asrayan vibhagjase nijah kalah |
Sthitir eva sa kila tava tu vistavi

pasavah sprsanti paramatmaghditinah [/12}]

It is not because you desire contamination by objects that you attain
to the full glory {of your omniscience). Nor is it through dependence upon
other objects that you attain to the full expanse of your light. That
(omniscience or light) is your very nature. It is only*“self-destructive animals”
(i-e ignorant people) who “touch™ external objects (ie. who really depend
upan thase objects for their knowledge, and are contaminated by attachment
to them). (12) [312]

fawar 3fa wqulfs dic wnam fradifs sl faggaasa: o
INdisaTa (S9a wsa ?) answdwd azfras: smew foooa wmfag oo 03 o

visayd iti sprsati vira rdgavin
visayiti pasyati viraktadarsanah |

ubhayo ’sadaiva {ubhaye sadaiva 7T samakdlavedane
tad aviplavah kvacana viplavah kvacit []13/f

O Victorious One ! A man with passions, devoid of true insight
fdarsanal, (takes an either/or position, thinking) “‘these are objects” (with
reference to the varying states of knowledge, cognized by the soul), and
“that is the agent” (with refercnce to the soul itself). But the soul is
mmnately both (this) object and (this) agent, and is simultaneously experienced
(as being both. These two positions are not really incompatible), because
at cerfain times (i.c. during the mundane state, the soul) is beset with
dualities {of agent and action, etc.), while at other times (i.c. after liberaiion)
there is unified {consciousness.) (13) [313]
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Taad v wad gesaai afz ais oy agmer @ af
agwawmAinitinne g aorwmalaat sse@ on gy

svayam eva deva bhuvanam prakdsyatam

yadi yati yatu tapanasya ka ksatih |
sahajaprak dsabharanirbharo “msumdn

na hi tatprakisanadhiya prakasate [14/]

O Lord !if the universe itself comes under the illumination of the sun,
let it be so ! There is no less {in this to the sun), for surely (that) sun,
complete with the totality of its innate light, does not shine forth out of a
desire to illuminate the world. (i.e. It is the very nature of the sun to
illuminate.) (14) [314]

Tqady 3w wae sasar afz afa arg gewe w A
wggaytae: guraly aovamraam)a] swmed o R u

svayam eva deva bhuvanam prameyatarm

yadi yati yatu purusasya ka ksatih |
sahajavabodhabharanirbharah puman

na hi tat pramanavas($)ajtalk prakdsate {15/}

O Lord | If the universe becomes the object (of your omuiscience), let
it be so ! There is no loss (in this) to the (omniscient) soul, for surely (that
soul}, perfected with innate knowledge, does not shiue forth out of a desire
to make (the world its) object. (i.c. Like the sun, an omniscient being
shines, i.e. knows by nature; there is no desire for, or contamination by,
that which is known). (15} [313]

Feaw wwmaly SeRTEw wAd nomAni faesly d@a
sAMgHagageads fa quagTenaaAfa aww: 0 g% N

udayan prakasayati lokam amsuman
bhuvanam prakasanamatim vind 'pi cet [
ghanamohasannahydayas tad esa kim
parabhdasanavyasanam eti balakah [116]]

If the rising sun illuminates the world, even though it has no wish to
do so, then why does the fool come to the disaster (of believing that
contamination is produced) by knowing other (objects}? (Indeed) his mind
must be) stupefied by gross delusion ! (16) [316]

afgrrastagasyvat: FFaCTBTaRon TWIEa: |
ay fadwfagd: 9T ¥ wHART A GTEAEEE 1 te 1
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bahirantar apratihataprabhabharah
svaparaprakdsanagunah svabhavaial |

tvam ayam cidekaniyatah parah param
bhramam eti deva parabhdsanonmukhal [{17]]

You are endowed with the quality of illuminating yoursell as well as
other (objects); you are complete with (the) unobstructed light (of
omniscience), both inside and out (i.e. with refercnce to both self and
objects), and you are, by nature, well-secured in your unified consciousness.
Still, O Lord, others {i.e. those with false viewsy come to delusion
(concerning the nature of your knowlcdge), because they (adhere to the
doctrine that the soul) is desirous of illuminating othcr (objects, and
hence is contaminated by them). (17) [317]

TqEEATNiT @y A wEEaEAia Ui FE(E) FERET
afg P suadly fesamagragiond auikei@: o s w

sphutabhavamatram api vastu te bhavat
svasanikareti kilala) karakotharam |

na hi hiyate katham aptha nicaya-
vyavahdrasamhatimay: jagatsthitih /18]

Your nature [vastu] becomes extremely clear lo. you (through intuition
[darsanal }; but your quality of knowledge, {which knows other objects},
assimilates the entire cycle of instrumentalities (1.c. agent, action, ele.) within
itself. For the nature of the world, comprising both conventional and abso-
lute, can in no way be diminished (i.e. altered). (18} [318]!

agwt @i egda wgawar afenfadlss o Fwwaa:
a fanfeorrua afger smalaigeaeed & 93¢ 0 R

sahajd sada sphurati $uddhacetana
parindmino tra parajé vibhaktayah |
na vibhaktikarapatayd bahir luthann
apanitamohakalusasya te parah [119/]

1. The meaning of the verse is not ciear. The author is probably (ryieg to show
that only from the conventional standpoint does the omniscient being know
objects or possess distinctions as to ageacy, etc., while from the absolute stand-
point he knows only his own seif. Both these views are valid, as long as the
standpoint is specified.
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in this (state of omniscicnce), your consciousness is pure (on account
of) the removal of the taint of passion. (Although) subject to the law of
change, it shines forth continuously. (Its manifestation is) natural (but) its
distinctions (of universals, particulars, etc.) are born of others (i.e. reflect the
diversity of objects). Other objects are (merely) the cause of (these) distine-
tions; they reside outside you, and are not really yours. (i.e. The objects
arc not integrated with the self, but remain cxternal and non-influential).
(19) [319]
swasiawiaaaafa Jemar 7 fomadsts fasgaaasam
qriwdena fawmi ag: eaedt swwmafa gewda @ v e u

avabodhasakiiv apayati naikyato

na vibhaktayo pi vijahaty anekaiam |
tad anekam ekam api cinmayam vapul

svaparau prakasayati tulyam eva te /{20]]

The power of cognition does not depart from (its essential) unity (cven
when it knows various objects). Nor do the distinctions (inherent to all
substances) abandon their multiplicity (l.e. they remain manifold, and are
known to be so). Therefore your body, consisting of consciousncss, is both
unified and multiple; it illuminates both the self and other (objects).

(20) {3201

ERRaat Ay 1g1Ea: qan farEenEivgT: )
sfafarrafay (o )gacacfeas: sfawfe famgaaty @iag o g

tvam anantaviryabalabrmhitodayah

satatam niravarapabodhadurddharal |
avicintyasaktir(siahitas tatasthitah

pratibhisi visvahrdayani darayan [{21]]

You are one whose splendour has reached perfection through the power
of infinite encrgy. Eternally possessing invincible and unobstructed knowledge,
you are endowed with powers beyond comprehension. And, being free from
all passions, you have total equanimity; you shine forth, pencirating the
heart of all (objects, i. e. knowing all their modes, etc.) (21) |[32i]

afgrgigfaasacen qmmmasals fafaeara o
raaRE geraigafriTad ottt fam faacmr n R u

bahirangahetuniyatavyavasthayd

param dnayann api nimittamdatratdm |
svayam eva puskalavibhaktinirbharam

parinamam esi jina kevalatmang [/22]]

O Jina ! (Being subject to) the law by which (the roler) of external
causes (in producing effects) is fixed, you make it possible for the others
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(i.e. the external objects) fo become instrumental (ie. to become efficient
causes [nimifta]). Even so, by {the power of your) own self, (ie. by being
inherently a material cause [dpddanae]), you atfain to transformations
characterized by manifold distinctions. (22) [322)

geawaa aftaAma aeareonticigat(d) fawbaba: o
a7 NI FATAILRATTET o farEad faraseEs v k3 n

idom ekam eva parinamam agatam
parakarandbhirahito(am) vibhaktibhil /
tava bodhadhama kalayaty anankusam
avakirnavisvam api visvaripatam [{23/f/
Your omniscience embodies inherent transformations. (From the non-
. conventional point of view, these transformations) do not resuit from
external causes, {for those causes arc) distinct from you. With unimpeded
splendour this omniscience attains to multiplicity; although one, it pervades
the entire universe. (23) [323]

fan Paosraw Ao /e aqn aUEEgEARan )
yRAfaRTRIERaRenE a9 uifa acenaafawrRaE o ¥ u

jina kevalaikakalayd nirakulam

sakalam sadd svaparavastuvaibhavam |
anubhitim Gnayad gnantam avyayam

tava yati tattvam qnubhitimatratam 11247/

O Jina ! You always bring the glorious, infinite and (numerically) constant
multiplicity of both your self and other (objects) into cxperiences; (you do
this) cffortiessly, simply through your ommiscient knowledge. (Having entered
into your experience this multiplicity) attains to your ftrue nature, which
consists of nothing but experience alone. (24) [324]

semrgmsafadeaattad fFaacavalng awawm
rAoRaIN A ARTRRAHATTAGE QAT U L N B 1 g3

alam akulapralapitair vyavasthitam

dvitayasvabhavam iha tattvam armanall /
glapayanty asesam iyam atmavaibhavid

anubhitiv eva jayatad anavku$a {j25]{chaii XIII}}

Enough of ail this talk ! In this world, the nature of the self consists
of being dual (ie. of knowing itsclf as well as other objects). This own-
nature {of the self} is well-established. Only the unimpeded realization
(of self) totally destroys (the karmas) by its own splendour; may it be
victorious ! (25 [325] XIII
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fafaamatad gimdiund a3 sgREaRATAE:
afravefmfsanfasm sadssrasa qa: gawg(a) n ¢ n

citimdatram idam drsibodhamayam

tavg rdpam arapam anantamahah|
avikhapdavikhanditadaktibharat

kramato kramatas ca numah pratapan(t) [{1}{

We praise your form (i.e. nature} both sequeutiaily (i.e. considcring
cach quality scparately) and simultancously (i.c. considering your substance
in its unity. This nature is) dazzling, cndowed with infinite glory, formicss;
it is laden with power that is both divided and undivided, (and thus it can
be seen, from the point of view of particulars, as} consisting of (both)

intuition and knowledge, (whereas, from the unified standpoint, it is seen as)
pure consciousness alone. (1) §326)

equAntagivanafrarar ad A faa faafaeg
a quawatsiy faafasm glmiar ga odagm o 3 n
tvam anekacidarecikadambiruca
ruciram racayan jina citram idam |
ra pardmrSato pi vibhatilavin
drigocara eva paritadrsah [12f]

O Jina! You are radiant, shining with the mass of light which is
{your) variegated consciousness; it is amazing that (one so bright as) you
does not become an object-of-perception for (i.e. is not seen by) those
beings whose vision is limited (i.e. who do not adhere to the anekanta
doctrine) even though they may have mastered (certain) paltry worldly

powers. {(2) [327]
srranaieaa gu vamtasgfadfals g
eafanfafansadarmmmacansteafaafanta 3o

anavastham avasthita esa bhavan

_ aviruddhavirodhini dharmmabhare |
svavibhiativilokanaloladysqm
anagvastham avasthitipm adisati [13]/

(From the positive point of view), you abide, and yet (from the negative
point of view} you do not abide, in the reality (i.e. your own nature) which
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is filled with manifold aspects (e.g. eternal, momentary, onc, many, efC.,
thesc aspects) are non-contradictory (if seen from the anekdnta point of
view), but (if seen otherwise, they are} contradictory. You also preach, io
those whose eyes aspirc to sce the majesty of (their own) sclves, the same
(dual aspect of reality, namely) staying (in one’s own-nature, from the point
of view of self), and yct not staying (there, from the point of view of
others). (3} [328]

v faaaferaaafala: sareafaamiasiratag
FaEa uF fady wady wadisaaary ftfaw oo

ayam arjitasakticamatkrtibhip
svaparapravibhigavijrmbhitavit !
unubhuyata eva vibho bhavato
bhavato *bhavatas ca vibhiibharal [/4/]

O Omupiscient One ! you are becoming (i.e. reaching a new state,
namely that of arhatship, and yet you are at the same time) not becoming
{anything new, from the point of view of substance). You are the embodi-
ment of that majesty which cognizes the distinction between self and other
{objects), and you are experienced (in your dual nature) by those men
endowed with the miraculous powers (of self-realization). (4) [329]

7 fraFadsaar g2y ggAwfrgrandta 1 aq )
SHarAsErafeatfe wg: adam gamaEEE wwT U R M

na kilaikam anckataya ghatate

yad anekam thaikyam upaiti na tat |
ubhavatmakam anyad ivasi mahah

samuddya ivavayavas ca bhavan (151

Tndeen, in this world, the one cannet be seen as many; nor can that
which is many attain to unity. But you'partake of the nature of that glory
“which is the embodiment of both (unity and diversity). Thus, being a
collection (i.e. unity), you also appear as a part (ic. divided); and so you
appear fo be “not this, but that” (ie. you show various aspects, depending
upon which viewpoint one takes in observing you). (5) [330]

aanglafanfwafas ymawea aamman
afnreawarfe fadswasanfiafamsfosa aa n ¢ n

ksanabharnigavivecitacitkalika-
ntkyruimbamayasya sandtanata |

ksanikatvam athapi cidekarasa-
prasarardritacitkanikasya tava | {6/}
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Your (quality of omniscience) is eternal, for, (speaking from the point
of view which notes only the unchanging aspect of a quality and disregaids
its modal changes), you embody the manifold waves of consciousness devoid
of momentary mutation. (i.e. There is neither diminution of, nor addition
to, omniscience } Your {omniscience) is (also) momentary, for it is endowed
with the “‘tiny particles’ (i.e. the variations or vikalpas produced by objects
being reflected) in the consciousness; and yet (these “particles™ are them-
selves) pervaded by the unified essence of consciouspess. (6) [331]

srmaRfa g Rt gefa 9w 3w ag
faa wrerazfFaqiaramwaasafa fesafasasta: noe n

udagad yad udeti 1ad eva vibhau

yad udeti ca bhiya udesyati tat |
Jina kalakalankitabodhakala-

kalare ‘py asi niskalacijjaladhih |17/}

O Jina! In you who are omnipresent (through your knowledge), that
very (omniscience) which had arisen (ie. ‘bccome manifest when you first
attained kevala-ffidna) is risen now, and this cuarrently risen (omniscience}
will still be risen later (i.e. once madc manifist, omniscience is never
destroyed or diminished}. And although your state of knowledge (i.e. your
omniscience) is marked by the sign of time (i.e. had a beginning), you are
nevertheless an ocean of knowledge devoid of such a mark (in that your
quality of consciousness, of which omniscience is only a siate, has neither
beginning not end). (7Y [332)

muTafAggaRaEEeai 9 wgifa gdwaansty w|T)
glgtmeeeadsmrm afsdafasmifE avn oo

tvam anantacidudgamasankalanam _
na jahdsi sadaikatayd 'pi lasan |
tuhinopalakhandalake *mbukana
avilinavilinemahimni samah [/8//

(When the quality of knowledge is looked at as havinga beginningless
and endless existence), you (are seen to} always shine forth in a unified
manner, and yet (at the same time) you do not abandon (i. e. are not
really free from) the manifested aggregate which is infinite consciousness
(i. e. the state of omniscience either has the potential to arise or is arisen
within this eternal quality of knowledge. This is analogous to the fact that
manifold) drops of water can exist equally well (Le. are not lost) in a
chunk of ice, which possesses the greatness of embodying both liguidity
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and solidity (i. e. it may be seen as a unity which neverthciess contains
. another state “ withia 7 itself). (8) [333]

gfedt afra: it wzfg aear wfza: afiat 923 _
Rzetm A T 7 gAuey faa swswafag wife mw o

ghatio ghatitah parito jhatasi

jhtito jhatitah parito ghatase |
thatasisa na va na punar ghajase

Jina jarjjarayann iva bhasi manalk }lof;

O Lord! when there is {occasion for) increase, it (i. e. the guality or
the substance) is {from the point of view of its indivisible units) increased,
and then it is again on all sides decreased. (Conversely), when there s
(occasion for) decrease, it 1 decreased, and then again on all sides increa-
sed. (i. e. The rise and fall is unceasing.) Or (it is also possible to say,
from the point of view that, by virtue of the quality called aguru-laghu, none
of these changes transcend the -space-points of the substance, that} there
is (really) neither increase nor decrease. O Jina ! you shine forth in this
- way, balfling the minds {(of the ignorant). (9) [334]

sgpfavan: aftomadt sgat a qda faadwa
agfaea(wgla )nafwagyzfam agdawaa T 98 1 2o 0

prakrtir bhavaiah parinamamayi
prakrtaa ca vrthaiva vitarkakathg |
vahanityam {vakast tvam) akhanditadharaciti
sadrietarabhdvabharena bhrtal [/101]

It is your very nature to undergo change. Surely all speculation on
the (basic) nature of things (i. e. the attempt to fully explicate this nature)
is tn vain. You arc complete with the accumulation of similar and dissimilar
states {i. e. the rise and fall of the modes) which take place in an unbroken
series. (10) [335]

sty &fa swifa fsereterqtsyagse afa:
a wquegrrafafawd sfad afy (sfemfa f@)wegan ama o gL

aparoksataya tvayi bhati vibhav
aparoksaparoksatayd’tha gatih |
na tathd °py aparcksavibhiitibharam
pratiyam peti { pratiyanti viymeohahatdh pasavah j1111]
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When you, an omnipresent being, shine forth, knowing (you) (is possi-
ble) either directly (i . through perception of self) or indircctly d. e.
through scripture, inference, etc). But the “animais™ (ie. ignorant beings),
stricken by delusion, cannot know vour full majesty cven though it is

directly perceivable. (11} [336]

aaurfan (w) seamglaar tawaey 93 afaar aze®
waag wasfaaae o wgmfgfa fmogamssata v 2

svaparakrtisis\arnkalanakulita

svam apasya pare patitda paradrk |
bhavatas 1y bharad abhibhiya param

svamahimni nirakulam ucchalati [112]]

One whose vision encompasscs only external things is afflicted by the
very act of perceiving the forms of self and other (objects), for (his vision)
has abandoned the self and fallen into (i. e. become attached to, hence
afflicted by) the other (objects). But your vision, strongly overcoming other
{objects, i. ¢. not being attached to them) and thus uvnaffiicted, shines
forth in its own grand:ur. (i e. The omniscicat being’s knowledge of external
objects is merely incidental. In truth, he knows only the self ) (12) [337)

ghar geadur ofte: caqufaagodrEy dfawa: o
e na fadsgd vaar favarfz fafusfagafafa: v 23 o

drsi drivarayd paritah svapardv
itaretaram isvara sanmvisatah |

ata eva vivekakrte bhavara -
airandyi vidhipratisedhavidhit: 1}13//

O Lord! The self and other (objects), because they possess the quality
of being seen, enter, as it were, on every side, mutually mixed in your
quality of intuition. It is for this reason that the method of asserting (what
belongs to the seif)y and negating (that which belongs to others, when
discussing the sclf), has been taught by you in order to psoducc discrimi-
nation (between self and other.). (13) [338]

afy gmafafias ow zfer afatsstisaanamg
3R awt afewn oFf fag svasrdoEe geat 1LY 0

yadi drsyanimittaka esa dri
vyatirekabharo *nvayam anvagamat |
dr$ir eva tada praiibhata param
kimu driyabharepa driam haratd [114f}
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If your quality of intuition atiains to continuous change of modes
because of the objects—to-be-seen (being reflected there), what of it? (From
the non-conventional point of view, however), the intuition alone shines
forth {i.e. these modifications are not external to it). Why attach impor-
tance to the multitude of seeables, which merely attract the vision (but
do not mix with or influence intuition)? (14) [839)

afed a=wi fawmfaasanias gmwnesia |
auEt Afagoiitaar fas gmlaciaiagfads 0

yad idam vacasdm visayavisayas

tad abhut tava drsyam asesam api [
athava calacidbharadhirataya

Jira driyaviraktavibhiativ asi [115]f

O Jipa! The entire range of that which can be seen by you is {so
vast as to be) beyond the domain of verbal description. But (from the
point of view of your unified consciousness), you are, due to the firmncss
of your total, immovable conscionsness, endowed with the majesiy of
total detachment from (even the internal modifications | rikalpa) ) produced
by all (these) seeables. (15) [340]

AgarAfawmmate Ju TR gARARTEAEL: |
fam favanfa wxeafa govq eefeawglfeanaa faesfasn o e o

mahatatmavik aéabharena bhriam
gamayantya ivatmgmayatvam imdl [
iina visvam api sphutayanti hathat
sphutitasphutitas tava citkalikah [116/}

O Jinat The fully manifested transformations of your consciousness
(i.e. knowledge and intuition) strongly internalize, as it were, the multi-
tude of objects; they do this through the power of their tremendous
expansion, and thus they forcefully illuminate the entire universe. (16) [341]

samreRaRapawaee waatn faamfrataa o
wanifaafasqaaieefaar fanagraeas faafea n o

acaldtmacamatkrtacandrarucd

racayanti vitanam ivaviratam |
avabhasitavisvatayocchalitd

vitatadyutayas tava cittaditah [[17]}
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The ““lightning™ of your consciousness has expanded its splendour
(uniif) it glowingly illuminates the entire universe. It spreads unceasingly
(over this universe) like a canopy, (shining) with the radiance of moon-
light in the form of the wondrous, unceasing manifestation of the self,
(namley omniscience), (17) ([342]

gaug wafpwarws sgwisgihaeacaag
aa @iue wFaTgaq afafoEaf awawem tsn

idam adya dadad visadanubhavam
bahubhavasunirbharasativarasam |

tava bodhamukhe kavalagrahavat
parivritim upaiti sqmagrajogat | (18] |

Today (i.c. upon your attainment of omniscience), this entire universe,
clearly experienced and possessing the “flavour™ of the various forms and
their infinite modifications, is manifested as a mere “morsel” within the
“mouth” of your ommiscience. (18) [343]

ageafagenaeuaar faaas ag:afafarasgr |
wnfanamafed oy fasaafa sfar waa: ngn

bahurapacidudgamaripataya

vitathaiva vapubpratibimbakatha |
aqnubhiitim athdpatitam yugapan

nanu visvam api pratimd bhavatah |} 19 [{

You are the embodiment of varicgated manifestations of conscious-
ness; thus, any talk of the reflections (of objects) in your body is useless
(i.e. you are nothing but consciousness, nct some sort of material mirror).
And yet, (from the conventional point of view), this entire universe,
(having been infernalized), simultapeously becomes the object of your
own image (i.e. it seems that your bhody refiects all objects, but this is not
really the case). (19) [344j

fgma fg otfa wafandt wowa: gaat fawd famdt
a g(a)ar fgedfigaeg waegat fawdt & gafdsa: ulon

hriyate hi parair visayair visayi

svam atah kuruiam visayam viseyt [
sa A(y)ato visayair visayas tu bhaved

ahyto visayl ng puanar visayah [/ 20 [f



118 shmegaaes faxisa:

Since the knower is drawn by external objects (i.e. the things known),
the soul should take itself as its object. And since, when the soul becomes
its own object, it will not be drawn by (external) objects, it (thus) becomes
{purely) the kmower, and there is no (exiernal) thing (intermalizcd and)

known. (20) [343]

Fhasealrraeafandt aadsgwar afw@w
5 fafasania: feaor o Crogioeacgaasg § 0ven

drsibodhasuniscalavyttimayo
bhavabijaharas tava saktibharahf
na viviktamatih kriyayd ramate
krivayoparamaty apathad atha calf21}]

A person whose mind is endowed with discrimination (between self
and other knows the supreme importance of sclf-realization to the atfain-
ment of salvation, and thus) does not take delight in (externally oriented)
actions, {even those like asceticism, which are conducive to salvation), but
he does employ such actions to prevent iavolvement with that which is
not conducive to salvation'. {21) [346]

fraafcaqenaraalafmmraraasfa gar
aftagpafaaeagadaar FawgsgTmiHaa™ a3

krivayeritapudgalakarmamalas
citipakam akampain upaiti pumdanf
paripakvacitas v apungrbhavata
bhavabijahathoddharanan niyatam/j22{!

The soul, having removed all the dirt of karmas through pure conduet,
attains to the immovable fruition of consciousness. {i.e. When the mofianiya
karmas are totally destroyed, there is also th: destruction of those Karmas
which obscure the qualities of kaowledge and intuition; hence, omnpiscience
follows immediately upon the removal of mohaniya.) And for one whose
consciousness has fully ripencd (ic. one who has attained omniscience),
there is definitely no rebirth, for he has forcefully uprooted the sced of
transmigration, (and thus moksa must occur at the end of that very life)

(22) [347)

! From the non-conventional point of view, true c¢unduct consists in totally refraining
a cause of bondage; that Is,

from all acts, since performing an act is always
even good atts lead 10 statss which, though wholesome, are stili mundane.
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afs dtyuEmaEiad cprEivads adEEd o
faa syamxiea: sedfafees fmmemifa s

yadi bodham abodhamalalulitam
sphutabodhatayaiva sadodvahare/

jina kartrtaydakulitah prepatams
timivan na vivartiam upaiti taddl{23]!

O Jina?! once you possess the knowledge which is not suliied by the dirt
of ignorance, and which is forever manifest with omniscience, it follows that
when you altain to a (new) mode, {therc is no longer any essential change
in you; hence you are) unlike the (fish called) timi, which, afflicted by
egoity [with regard to rebirth], (remains in the cycle of transmigration).?
(23) [348]

aq wgAna qafa go ow | gewd waat favg: o
gfaT: w9 § gfaa. aaq sad fow | aeafa alafga: v

tava sangamam eva vadanti sukham

Jina duhkham ayam bhavato virahah/
sukhinah khalu te krtinah satatam

satatam jina yesv asi sannihirah//24]]

O Jina! (The sages) define “happiness’” as being with you, and ‘“‘unha-
ppiness” as separation from you. Indeed, o Jina, thosc in whom you are
always present (i.c. those possessing constant self-realization) are fortunate
ones, eternally happy! (24) [349] -

woafia waraRAmEd v awan fmw Fafaa
a7 2w | fagsaawaniy mmaka soamaf 3w aogutyn

kalayanti bhavantam anantakalam
sakalam sakaldh kila kevalinah |
tava deva cidaficalalagnam api
glapayanti kasayamalgni na mam/[25}{chafl} XTV}]

Truly, all omniscient beings proclaim you to be complete with infinite
qualities. O Lord, althoogh I am in contact with only a small pertion of
your {pure) consciousness, exposure to impurities nevertheless does not
injure me. (i.e. Even a slight experience of the true self renders the
passions ineffectual.) (25) [350] XIV

'. The verse probably alludes to a fabulous mythological fish whose greed sends
him to rebirth in hell



XV
[ fnfrt =z |

ufma FyorreTRrTg sufsranftam o
o | gafem femgyd qaaesfag’ adwaee e

abhibliya kasdyakarmanam udayespardhakapanktim utthitah |
Jina kevalinah kiladbhutam padam dlokayitum tavesvarahf/1]]

O Jina! Omuniscient beings have overcome all the serics of aggregates
of the passion-producing [mohaniya) and other (knowledge-obscuring, etc.)
karmas, (karmas) which have maturcd to their full intensity [udaya-spar-
dhaka] and have begun (to yield fruit). Only (these beings), having risen
to perfection, know your wondrous nature. (1) [35i}

% SGPARGHN WA W TAANRIFW
7 fg qftadad w9t aguEgaraTma: i

tava bodhakelam aharnisanm rasayan bala iveksugandikam |
na hi trptim upaity ayam jano bahwmdadhuryahriantardsayahii2}]

Like a child enjoying the flavour of a piece of sugar cane, this person
(i.e. the author), with inner heart captivatzd by the extreme sweetness (of
experiencing you), savors day and night (the ambrosia in the form of) your
omniscient knowledge, but is never satisfied (i.e. ke always desires more),
2y [352]

geity frwifas way fsmtaeaasam g
a3 gF qaansy faeaq safa | wifv gesam w3o

idam isa nisayitam tvayd nijabodhdstram anantasah svayam/
ata eva padarthamandale nipatar kvapi na yati kunghatam/;3}/

O Lord! Your own weapon, in the form of knowledge, has been
sharpened innumerable times (during the mundane states) by self-(exertion).
As a r7esult, (this konowledge, now in a state of omaiscicnce), is never
bluated, even as it falls upon the totality of objecis. (3} [353]

gEawaTan) gofeg axgafeaeniz gream
A 33 ! guemsiead gralzwafaafifasmg wen
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idam ¢kam anantaso hathad iha vastany akhilani khandayan|
tava deva drgastram iksyate yugapad visvavisarpivikramam/{4//

O Lord! In this world your weapon of intuition forcefully cuts the
entire world of objects to pieces innumerabie times (ie cognizes the
objects and all their modes); it appears as if it were simultaneously expan-
ding its scope to (encompass) the entirc universe. (4) {354}

aqfa faqa bR @q gafad foow &)
gfq agfzaamafrad sxfada | ada amst nun

samudeti vinaiva paryayair na khalu dravyam idam vina na te}
iti taddvitayavalambini prakrtiv deva sadaiva tavakitl/sjl

A substance never exfsts free of modes, and the modes do not ever
come into existence without (belonging to) 2 substance. O Lord! Your
nature (too} always conforms to that dupality, (and your teaching always
poiants out both these aspects of reality). (5} {355]

A favisswfan: fearwgy 7 faaarafan: woems
FAtagar agfRma saq(seas ?)weataaag usn
aa ving ‘srayipal kilasraye

na vinaivdasrayigah syuwr asrayam/
itaretarahetutd tayor

niyatd kamtapalkdiicana bhdsvaratvavat[{6]]

Indeed, without a support there are no things-supported (i. e. modes).
And in the absence of things-supported, therc can be no support (i e.
substanca). Therefore, their mutual causal-dependence is fixed, like that
(which extsts) betwcen gold and its quality of brightness. (6) [356]

fafuda frowathra: sfaga fafzar fasfom:
ING AwamEm quay d@fgawdfezd nen?
vidhir esa nisedhabddhitah

pratisedho vidhing virglsitah;
ubhayam samatam upetya tad

yatate samhitam arthasiddhaye/|7}]

The positive aspect (of substance) stands in opposition to its negative
aspect and the negative aspect is antithetical to the positive one. But both these
aspects, when they have become properly balanced and thus well-integrated
(through the doctrine of svad-vada), work (together) for the accomplishment
of a {desired) result. (7) [357] .

i, This verse refers fo syddasti and syad-ndsti, the fust two bhangas of the
sapte-bharigi-naya, which are seen as separate.
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% wafa waivaar aafafsas | aeaft agr waeeafy
gawresansEfasd sfaady fafam 86 @30 v s 0

na bhavgnti yato “nyath@ kvacif

jina vastuni tathd bhavanty apif
samakdsthataya “vatisthate

pratisedho vidhing samam tatah!{8}/

O Jina ! Existents, although they “remain thus™ (i. e. partake of the
positive aspect, insofar as they remain in the own-nature which is defined
by their own substance, space, time, and modes), never become (endowed
with) “other-nature’ {i.c. from the point of view of being anything other
than their own-nature, they partake of the negative aspect). In this way the
negative aspect abides equally with the positive aspect. (8) }358}

a fg arumasads a1 @9 ageemiag gawemy
VT FAT AAMESi(0t) @A A wa@eEeAifEAg 0o¢

na hi vicyam avdcyam eva vi

tava mahdtmyam idani dvayatmakani
ublaye katarat prabhasit{n)am

rasand nah Satakhandatam iyajf9})s

Your majesty is neither describable nor indescribable, and yet it partakes
of this duality (i.e. it is both describable and ]ndeSCIIbdblt) May the tongues
of ours who spcak of either of these two aspecis break into a hundred
pieces. (9) [359]

waq: fam asaqarframaeg gaesicaasgan
wgfa: fva wiswmra &1 azqt nfamfeds w ngon

kramatah kila vacyatam iyad

yugapad dvyatmakam ety avicyatamf
prakrtin kila vaamayasya sa

yad asau saktir asaktir eva cal{10f}

From a sequential (viewpoint, your greatness [mahdtmyal) becomes
possible to speak of. From a simullaneous (point of view, i. e. if both
aspects are seen together), then (your nature), being endowcd with
duality, becomes indescribable. Indeed, it is the very nature of the aggregale
of words that precisely because they possess the power (lo express onc
aspect at a time), they lack the power (to fuily express a thing of compiex
nature). (10} {360}
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IRGAFEAARNALAY gOcaqaI®By I¢ 0
gehe fa=iitay @Aty fesvantag ng o

svayam ekam anekam apy adas
' tava yat tattvam atarkitam paraipf
idam eva vicgragocaram
gatam aydti kilarthagauravamfilljf
The nature of reality (as taught) by vou is not conceivable to others (i.e.
to ekdntavadins); and although one, (that reality) is also manifold. When

one carefully reflects upon this very (nature of reality), the Ffull import
{of your tcaching) is realized (11) [361].

q frATRandT a1 ARETEEANTAREE | _
a afadw segw awameEdt fagm T onekn

na kilaikam anekam eva va

samuds iyavavavobhayatmakam |
itard gatir eva vastunah

samuddydvayavau vihdya na [ 12 [

lndeed, an existent is neither unitary nor manifold, but partakes of
the dual naturc of being both parts and whole. (For) there is no other
alternative for the existent except the whole and the parts {ie. “whole™
and “parts’ totally describes it) (12) {362]

tanfragamsawed famr ! fReaisfa faanfa fafeman
fgadi oo swdmifal a9 ofed segamgam o 30
tram arityatayd vabhdsase
Jina nityo 'pi vibhasi niscitam |
dvitayim kila karyakgritam
tave Saktimm kalayaty angkulam [/ 13§/
O Jina ! (from the point of view of modes), you appear as being
transitory. (And from the point of view of substasnce), you are realized as
being eternal. This dual nature fully expresses. with no affliction (ie. with

no possibility of contradiction), your “power of creating effects” (i.e. your
manner of operation). (13) [363)

frafregan faqr wavawareg frafes et
TRTNIREaT WA s | pmemeat sgifa faw nevn
kim anityatayd ving kramas

tam andkramya kim asti nityard
svayam aracayan kramakramam

bhagavan dvydtmakatam jahdsi kim [f 14 1]
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Can there be scquentiality (of modes) without (there being) transitoriness 7}
{The answer, from the modal point of view, is “no.’”y Can there be
eternality (of substance) without eliminating sequentiality ? (The answer,
from the substance point of view, is also “no.” In other words, each of
these aspects of an existent is seen by not taking note of the other.)
O Blessed One! This being so, would youw, having in your own nature
manifested both sequentiality and non-sequentiality (i.e. eternality), abandon
(the fact of) this duality (in yonr teaching) 7 (14) [364)

T e afhgasien @ adw: 9T g A owad
TAITAERRg FaT ffad FWEa gy wTemm ngru

na kila svam ihaikakaranam

na tavaikah para eva v@ bhavan [
svapar@v avalambya valgato

dvitavam kdaryata eva karanam |/ 15 /]

In this world, (from the point of view of cause), your own self (i.e.
the material cause [upddana-karana)] is not the only cause (of your perfec-
tion). Nor are the other {objects, i.e. the efficient cause [nimitta-kdrana]
the only cause (of that perfection). In fact, it is preciscly (the presence of)
both the self and the other (objects) together that makes up the cause,
for, from (the point of view of) the rtesult (i.e. perfection), these (two)
operate with mutual dependence. (15) [365]

7 fg dlavmsnsadl 7 § faamfaweaa: q:
xE g 3 | fax fGod sreonegdad ntkn

na hi bodhamayatvam anyato

na ca vijianavibhaktayah svatah |
prakagam fava deva kevale

dvitayam karanam abhyudiyate || 16 [/

Jndeed, your being the embodiment of knowledge is not dependent
upon any other (substance, because substance and its qualities, such as
knowledge, always co-exist by their very nature). Further, the distinctions
within knowledge (c.g. omniscient, [kevala] and non-omniscient (such as
[mati] [srafe), etc.) are not inherent, (but depend upon such external influ-
ences as karmas, objects, etc.). O,Lord! In your omniscient knowledge, this
dual causality is clearly evident. (16) [366]

rqQwawiad fed (W) fradt awguarTdwEy
Fpme g7 argw afgvadegimafasa: ugen
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svaparobhayabhasite dis($iam

dvitayim ydty upayogavaibhavam |
anubhiiyata eva rddysam

bahiraniarmuk halb\hdsavikramaih 1717 |f

The splendour of your activc consciousness, illuminating yourself, others,
and both, moves in two directions; its power blossoms forth (in the form
of intuition and knowlicdge), iliuminating the self and (cxternal) objects,
{respectively), and these (i. e. the sclf and the objccts) are experienced as
they are (i. e. distinct from each other). (17) [367]

faga afxdrsawaas @wale coefrgawaa |
aforle 37 GAlgd WER | TURASEIEEEA: 1Es)

visayam parito ‘vabhdsayan
svam api spastam fhavabhasayvan /
manidipa iva pratiyase i
bhagavan dvydtmakabodhadarsanah |} 18 [f
O Blessed One! Your (consciousness, insofar as it comprises both) knowledge
and intuition, partakes of a duval nature; illuminating the objects all around,
you also illuminate your own self. Thus you appear as a jewel-lamp which
is both sclf-luminous and the illuminator of other objects. (18) [368)

| quEAgHIRAN Waw gvat weefr A 4
ZIAF TUEHIHT QIRRT UFTEHAEET 1k

na pardn avabhisayan bhavin
parat@m gacchati vastugauravdt |/
idam atra pardvabhdsanam
param dlambya yad dtmabhasanam [ 9]¢

Because of the greatness {of the law which governs all) existents, (namely
that one substance cannot become another substance}, you even when
iluminating the other (objects), do not (actually) partake of their nature.
What is meant here by “illumination of others™ is, indeed, an illumination
of the (reffections of these objects in the) self, which depends upon (the
external presence of} these objects. (19) [369]

SEZIIWT GUNG: GTAGA FIRAGET: |
guag sfawifa qwmai fzadt & wfadmdaw uzen

vyavahdradrsa pardsrayah

paramdrthena sadGtmasamsrayah |
yugapat pratibhdasi pasyatam

dvitayi te gatir iSatetard [ 20 /]
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The dependence upon external objects is {actually true) only from the
coaventional point of view. From the absolute point of view, however,
there is dependence only upon the sclf. To those who can discern {it), the
manifestation {of your consciousness is secnt to) simultaneously possess
this dual nature; {indeed), your majesty is extraordinary; (20} [370]

afz ganasiy wed fadsasanfe ad@at o
rquaar freegd A aa gurmwaa wifa(fa) aq u=tu

yadi sarvagato 'pi bhasase

nivato ’tyantam api svasimani |
svapardsrayata viruddhyate

na tava dvydtmakataiva bhas(t)i iat [/ 21

Although you app:ar to be omnipresent (through ycur omaiscience), you are
also seen to be (at the same time) absoluiely fixed within the limits of
your own (space-points). Therefore, there is no contradiction in your being
one who is supported both by your self and by other (objects); itis
precisely this duality of vour nature which is experienced {as true). (21) [371}

ATAIRYS: TWIT: TREReARige Wi 1
wigwr 39 ¥w! owOEl FIATEAAE NS IR

apgvadapadailh samantatah
sphutam utsargamahimni khandite |
mahimd tava deva pavatam
tadatadrapatayaiva bhasare [} 22 |f

O Lord! The validity [mahima of the positive (aspects) is clearly destroyed
on all sides by the words (which express) the negative {(aspects. For example,
a positive aspect, such as the fact that, from the conventional point of
view, you are supported by other objects, is controverted by the assertion,
from the non-conveational point of view, that you depend only upon the
seif.} For thosc possessing discernment, your greatness shines forth as
actually being (both) “that™ (1. ¢. the positive) and “not that” (i e
the negative). (22) [372]

grafeafangrsagae? faeug saafeafan
sfanefaafgsisfe & afpm 2l /9 7 W@ UM

anavasthitim evam dérayan

nrbhavatve vidadhad vyavasthitim |
atigadhavighaytito "pi le

mahima deva manin na kampate [} 23 |f
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Thus, (although from the point of view of modes) your nature is
characterized as not being stable, (since a new mode arises ut every moment,
it is possiblc to say, from the peint of view of yourhaving attained omniscience,
that) in (your current) siate of human cxistence you have achieved
stability (insofar as this omniscience will never be lost). And your greatness
(in this state} is not shaken even slightly, despite the “‘hcavy impact” of
the mutually opposing aspects {i. e. your majestic nature is precisely what
it is. even though cmbodying scemingly contradictory aspects). (23} [373]

geagrasAar ay gefedifeaniogaitas o
Tavuy qu Isoas afear @i gied sfoeafa u:xn
hathaghayanaya nava tava

drdfianispiditapaundrakad iva |
svarasaplava esa ucchalgn
parito- mam bruditam karisyati {1 24 {]

As a result of this {praizc to you, which) moves mc deeply on cvery side,
I am immersed in an upwelling flood of the flavor of sclf-realization.
(This flows from me} just as (thz juice fiows from) a picce of sugarcane
which has been strongly pressed. (24) [374]

farar ww Agaifet av ena(a)nan s
Fam «fvged wifeqs waw | g fagfg am ooxn oot

viratd mama mohayamin
tqva padantagatasya jagratal |
Kkrpaya parivartva bhaktikam
bhagavan krodagatam vidhehi mam (1 25 [{ cha [ XV [f

O Blessed Onc! I have kept mysell awake and taken refuge at your feet
{L. ¢. I bave taken you as my tvacher). and so the night of my delusion
has passcd. | am your devotec: please bc so compassionate as to lift me
upward and hold me in your lap (i. e. favor me with vour teachings).
(2% [375) XV
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[ gleqammn eea: |

yapzagsraaraafrafrrarafaraaaa e |
YFITAIsTia: taqed: THEHARGA UF JF TEWEE NN

ayam udayad angntabodhasaktis
trisamayavisvasamagraghasmritma |
dhrtaparamapard’rucih svatrptah
sphutam anubhiyata eva te svabhavah /11 if

Your own-nature has the power of infinite knowledge fully risen (within it);
in essence it consumes the entire universe, which comprises the three times,
(by means of this knowledge). [t possesses extreme detachment (from other
things, being) conatent in itself. (And all these qualities of your nature are)
clearly experienced (by me). (1)} [376]

feaar | afeasty degma: wgela wamfa i@ 7 g o
wAaraqEaaney faeafasivgurd anfa ua

Jinavara parito pi pidvamanah
sphurasi mandg api nirase na jdtu |
anavaratam uparyupary abhikspam
niravadhibodhasudharasam dadasi {j 2 |}

O Most Excellent Jina: Although pressed (i.c. approached) on ali sides (by
devotees), you never appear cven slightly “devoid of nectar’ (i. e. your
blissful nature is not exhausted by your devotees’ experience of it). You
provide the essence of that ceaseless, ever-increasing, ciernal ambrosia
whose form is boundless knowledge. (2} [377}
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samarasakalasavalipravahaih
kramavitaraih paritas ravaisa dhoeutal |
niravadhibhavasantatipravritah

katham api nirgalitah kasavarangoh {{ 3 |/
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The stain of your passions, which had been active throughout the
beginningless series of (mundane) states, was washed on all sides by gradually
expanding streams (flowing) from the collection of pitchers that contained

the water of peace, and thus, with (sustained) effort, it was eradicated.
(3) [378)

gafwinadfazeagams afsfy Eaer gauqq
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sucaritafitasamvidasirapgtit

tava taditi trugatatmabandhanena [
atibharanicitecchvasat svasakii-

prakaravikdsam avapitah svabhavah [[ 4 ]}

When the bondage of soul was cracked to pieces by the stroke of (your)
“weapon” in the form of knowledge and pure conduct, your own-nature came
to embody the full bloom of the collection of your powers, {(and these powers)
were manifested in the totality of their greatness. (4) [379)
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niravadiibhavabhuminimnalchat dt

sarabhasam ucchalito mahadbhir oghail |
ayam ativitatas tavicchabodha-

svarasabharah kyrute samagrapiram }| 5 {f

The flow of the “water” of your pure knowledge becomes a veritabie flood,
its force fully expanded, gushing forth in a great and powerful torrent from

the “low pit of the earth” whose form is the beginningless (series of)
mundane existences. (5) [380]

frwiy 7 awfe frvaw freafa @ Pagyt fage &g
freafy oo Froafe o fadY | fawify & s
niravadhi ca dadhdsi nimnabhdvam

niravadhi ca bhrivase visuddhabodhaih |
niravadhi dadhatas tavonnaratvam

niravadhi sve vibho vibhati bodhah |16/}
O Omniscient One! you are unfathomably profound and fulfilled by

limitless pure cognitions; you are endowed with incalculable eminence, and
infinite knowledge shines forth within you. (6) [381]

1 Gay—arsims
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smrafyfiafiv anaafeda qar fad | fasfa
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ayam anavadhibodhanirbharah sann
anavadhir eva tathda vibho vibhasi |
svayant atha ca mitapradesSapuhjah
prasabhavipufijitabodhavaibhavo ’si }|7]/

O Omuniscient One! In the same way, you are complete with infinite
knowledge; you shine forth as infinity itself. And although you are
yourself an aggregate whose space-points are limited, you nevertheless are
endowed with the eminence of that knowledge in which is accumuliated an
exceedingly (large) aggregation (i. e. the infinity of objects). (7) [382]
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$ritasahajatayd samagrakarma-

ksayajanitd na khalu skhalgnti bhavah |
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tava tata eva vibhaty anantabodhah [{8(f

The states (of qualities) produced by total destruction of the karmas never
lapse, for they are supported by (i. e¢. have reached) their innate nature.
Thus your infinite knowledge shines forth without break, well-protected by
the quality of infinite energy. (8) [333]
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prthag acald kripate viharasima {9/

Your infinite majesty is unshakable, and the limits of your activity (of
knowing distingnish you from other (objects; t. e. your knowledge does not
actually touch these objects). Although filled with the apgregates of objects
which “enter” (insofar as you reflect them) the reality of your self, (a self)
profound with intuition and knowldege, these (objects) do rot find any place
within you. (i.e. The knowledge and its objects actually remain separate, as
do a mirror and the things which it reflects)) (9) [384]
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niravadhinijabodhasindhumadhye

tava paritas tarativa deva visvam [
timikulam iva sagare svagdtraih

praviracayan nijasannivesardajih {110//

O Lord! Like schools of fish which, by the movement of their bodies, set
up (tiny and temporary) wakes in the sea, this entire universe appears to
swim within the ocean of your infinte knowledge, (setting up distinctions
[vikaipa) which have no defiling effect upon the knowledge itsell). (10) [385]
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pratipadam idam evam ity ananti
bhuvanabharasya vivecayat svasaktip |
tvad avagamagarimny anantam etqd
yugapad udeti mahdvikalpajialam 1]11{/

This infinitely great net of vikalpas, which shows its innumerable varieties
to the whole world at every stzp, (indicating that) “this (object) is thus”
rises in its entircty within the splendour of your ommiscience. (11) [386]
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vidhiniyamamayadbhutasyvabhavar

svaparavibhdgam ativa gahamanah |
niravadhimahimah(bh)ibhatavisvam

dadhad api bodham upaisi sankaram na [/12]f

Because your wondrous nature possesses both the positive and negative aspects,
the distinction between your self and others is completely attaincd.
(i. e. Objects are included in knowledge insofar as they generate vikalpas
therein, but they are not included in knowledge insofar as they have different
space-points than the knowledge does.) And ulthough you possess the know-
ledge which overcomss the entive world with its boundicss splendour, you
do not attain to coafusion (i.e¢. defiling mixture) with the objects. (12) [387)

grafa A fwar amawargafd wde qesas  fags: o
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udayati na bhidid samanabhavad

bhavati bhidaiva samantate visesaik |
dvayam idam avalambya te ‘tigadham

sphurati samaksataydrmavastubhavah [/13/]

From the point of view of universals, distinctions do not arise. And from
the point of view of particulars, only distinctions exist, (being present) on
every side. Your being, consisting of the {reality called the) soul, completely
embodies both these aspects and is directly experienced in that way. (13) [338]

FaWEaA (3 ) Tanfaaws aRgeaaar fangwe: )
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idam udayam(dyanantasakticakram
samudayarapatayd vigghamanah |
anubhavasi sadd 'py anekam ekam
tadubhayasiddham imam vibho svabhavam [/14f{

O Omniscient one! As you plunge into the circle of infinite powers, which
ris¢ in their totality (within you), you invariably expericnce your own-being
as established in unity, diversity, and both. (14} [385]
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niravadhighaiamanabhavadhéra-
parinamitdkramavarttyanantasakteh |
anubhavanam ihdtmaneh sphutam te
varada yato ’sti tad apy anantam etat {{15]}

O Giver of the Most Excellent (i, e. of liberation}! In this world you clearly
experience the soul; since (this soul) contains infinite powers which are
simultancously present and which undergo beginningless series of continuous
modal transformations, your realization (of such a soul) is also infinite.
(15 [390]
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pratisamayalasadvibhatibhavaih
svaparanimitiavasiad anantabhavaih /
tava paripamatah svabhavasaktya
sphurati samaksam ihatmavaibhavam tat j116}]
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You undergo infinite transformations, and shine forth at every moment
with the majesty of these. (Your transformations are) produced by your
innate power (i. ¢. it is the pature of an existent to change, but this process
s always) subject io the law (that there is) dependence upon both material
[svanimittal and efficient [paranimitta) causes (i. e. transformations cannot
occur purely due to the nature of the self; the external causes must be present
as well). And this glory of your {ever-transforming) self is directly ¢xperienced
(by us). (16) [391)
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imam acalam anédyanantam ekam
Samagunaparyayapiaraam anvayam svam |
svayam anusaratas cidekadhatus
tava pibaiiva paranvaydn asesan [{17{}

Your substance [anvaya], called the soul, is immovable {from its purity},
beginningloss and endiess, unitary, «nd complete with all qualities. By taking
refuge in (i.c. having attained to the perfection of) this soul, you arc endowed
with that elemeni of unified conscicusness which (by iis omnsicience} “‘drinks,”
as it were, the totality of all other substances, (including their modes
etc) (17) [392)
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jagad idam etad udeti te vidastram |[{18}]

The extremely sharp ‘weapon’ of (your) omniscience rises up and tears the
entire universe to pieces, down to the smallest part; {and this occurs even
though the universe) posscsses the innate, partless universal (i. ¢. the unity
of existence), etc. (18) [393]
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You simultancously cognize the (entire) circle of existents, with their ever-
changing (modes) and their abiding (substances). The supremely perfect
splendour of your knowledge (thus) shines forth, simultanecusly knowing both
the parts and the whole. (19) [394]
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Jadam ajadam idam cidekabhivam

tava nayato nijasuddhabodhadhamng |
prakatayati tavaiva bodhadhama

prasabham ihdantaram etayoh sudgram [{20}]

With the light of your pure omniscience, you render the entire sentient and
insentient universe into one form, (namely) that of sentience. (i. e. Every-
thing which is reflected in your knowledge becomes, for you, a modification
of that knowledge, hence “sentipet.”) But {at the samc¢ time} that very light
of your knowledge forcefully shows the great distance (that actually exists)
between these two (i. e. the sentient and the insentient, for external objects

do not rcally become sentient; they are only reflected in a sentient thing,
the knowledge). (20) [395]
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tava sahqjavibhibharena visvam

varada vibhdty avibham(s)ayvam(t) svabhavat |
snapitam api mahobhir usnarasmes

tava virahe bhuvanam na kificid eva [{21}]

O Giver of the Most Excellent (i e. of liberation)! you do not illuminate the
universe because of your own-nature {i. e. you are indifferent towards know-
ing the objects), and yet it is illuminated by the intensity of your innate
knowledge. Although this world is bathed in the light of the sun’s rays,
{the sun does not krow that which it illuminates); without your omniscience,
the world might as well notexist, (for knowledge depends upon the presence
of the soul, not upon objects, light, etc.). (21) [396]
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O Giver of the Most Excellent (i. e. of liberation) ! Although by means of
of the highest rise of the light of your knowledge you comprehend the entire
universe, you still do not become the other (i. ¢. you do not partake of the
nature of objects). The pure water of whitewash [sudha), although it brightens
a palace, does not partake of the nature of the brightened place (itself).
(22) [397]
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parinatasakaldrmasaktisarah

svarasabharena jagattrayasya sikiah |
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svayati bahini samam rasantaran [{23]]

O lina! The ancient “bulb” of your active consciousness was “sprinkied” by
intense self-realization, and soits excellent powers reached complete perfection.
Thus it simultaneously transforms, (as it were), the many different essences
{of objects) of all the three worlds into itself (i. e. it internalizes the objects).
(23) [398]
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The light of the holy scripture, the speindour of which is evident, is the
one lamp (which illuminates the three worlds in all three times. But even
this light} occupies only one corner of your omniscient knowledge, (and
compared with that omniscicnce), its beauty is (like) that of a glow-worm

during daylight (1. e. one whose lustre pales by comparison with the sun).
(24) [399]
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O Giver of the Most Exccllent (i e. of liberation}! May you, the omniscient
one, endowed with the compleie blooming of all facets (i. e. powers, etc.),
quickly enter into the spark (of my scriptural knowledge) and gradually
(transform it) into that (omniscient) knowledge which expands by blossoming
under the constant impact of its own greatness (i. e. that knowledge which
expands by its very nature). (25) [400] XVI
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vastaunam vidhiniyamobhayasvabhavad
ckamse parinatasaktayah skhalantah |
tatvartham varada vadanty anugrahat te
syadvadaprasabhasamarthanena  abddah [11}f

O Giver of the Most Excellznt (i. e. of liberatior)! Because of the dual
nature, consisting of positive and negative aspects, inherent to all existents,
{even) words which possess the power of (liteval) expression (invariably) fail
with regard to onc of thesc two (aspects; i ¢. they can only describe one
aspect at a time). Bul those (very) werds can, by your grace, cxpress the
full meaning of reality when they ave strongly supposted by the qualification
“maybe” [svad-vada]. (i.c. Qualifying one-dimensional assertions with “may
be™ renders them expressive of actual, multidimensional reality) (1) [401]
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prafyaksasphurad idam evam necanicam

mitvd ‘stam tribhuvanam Gtmané ‘stam eti [{2}]
I

The word “@mar’” (dhvani) refers to the soul (in its) unobstructed {s1ate).
In the act of (thus) expressing the soul in its pure naturc, (this word) ex-
hausts its power, puiting to rest (i. e. not expressing) all the high and low
(t. ¢. impurc) states {of the soul) in the thice worlds, (states) which are
evidently (i. ¢. in truc fact) manifest. (2) [402]

aeaRATAARASEAT AU sanFeaTnnTEREwET
aAed wfazuar fdgnfiadensal @mw@le aemwig w3 1



138 shaggarR

tasydstamgamanam anicchatd tvayaiva
spatkdrdsrayanagundd vidhanasakiim |
sapeksyam pravidadhatd nisedhasaktiv
dattd 'sau svarasabharena valgatiha [13})

You did not desire the “‘going-to-rest’” (.. the faiture of words like “grman”
to express the negative aspects of their referents), and so you resorted to
the term “maybe’” [syat] (1. e. you set forth this term as a nccessary quali-
fication of all words). Thus you have rendered the power of expressing
{the positive aspects) rclative to (i. e. always conjeined with) the negative.
(i. e. The term “sy@” itself indicates the presence of the negative aspects,
which a positive assertion ignores.) This power of cxpressing the negative,
which you have bestowed {upon words), is active 1a the world through the
force of its own majesty. (3) {403)
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tadyogad vidhimadhurdksaram bruvand

apy ete kapdakathoram draganti |
svasyasiamgamanabhaydn nisedham uccaih

svakiitad avacanam eva ghosayaniak }4}/

Because of that power {(to express negative aspects, which is bestowed upon
words by the term “sydt™), these words, although they speak with sweet
syllables in expressing the positive (aspects), fear, (as it were), that they may
be exhausied (by only that one aspect, and so, although) using no words
(i. e. merely relying on “sydr™}, they loudly proclaim, (as if) with nothing
but gestures, the harsh and bitter negative (aspects). (4) [404]
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Although a word (functions to} render the three worlds an cmbodiment of
positive aspects, it does not itscif attain to the nature of (i. ¢ attain to
identity with) the object (referred to). If this were to happen, then the obvious

distinction {which exists) between words and their innumerable objects would
disappear. {5) [405]
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If onc imagines that words themselves are (identical with) the ebjects (to
which they refer), then the (distinction between) word and referent (i. . the
assumption that a relationship cxists between them) would be an illusion.
And in (such an illusion, the obvious distinction (which exists) between the
word “pot” and a pot itself could never be established, since there would
be no fixed basis upon which to distinguisk them. (6) [406]
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Although the expression “sa/™ (i. ¢. universal existence) comprchensively
refers to the entire universe, in truth it does not render everything completely
positive. (i. e. Applying this term to all existeats does not make their negative
aspects disappear.) For although (this * sar™) is supreme (. c. all-comprehen-
sive), it still anticipates (i.€. requires the addition, if itisto completely express
reality, of the term “syar” indicating the) negative aspects, (for  these
negative aspects arc), from the point of view of other (objects than the ene
being considered), fixed in (all) existeats. (7) [407]
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When the perception “it exists” [asi] arises on all sides (i. e. is applied to
all the positive aspects), there automatically springs forth a clear realization
which proclaims this existent called consciousness (as being), from the point
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of vicw of itself, endowed with positive nature. {But at the same time, that
experience) scty forth, in just as clear a manner, the negative aspect (of that
existent) when scen from the point of view of other things. (and this latter
experience is not encompassed by “it exists;” the proper, all-cncompassing
expression would be “sydr-asti”}. (8) [40%]
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When the perception “it does not exist™ nasti] arises on all sides (i. e. refers
to all negative aspects), there automatically springs forth a clear realization
which proclaims this cxistent called consciousness (as being), from the point
of view of other things, endowed with ncgative natuve. (But at the same
time that experience) sets forth, in just as clear o manner, the positive aspeet
(of that zxistent) when secn from the point of view of itself, (and this latter
experience is not encompassed by “it deoes not exist;” th: proper, all-
encompassing expression would be syad-nasti’). (9) [409]
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Since this world (is) endowed with distinctions of *“own™ and “other.”
what can any word {really} say if it chooscs only one of thesc two aspects,
namely the positive or the negaiive 7 If (the word) speaks only of the
positive aspect, then there will be no distinclion (ie. cverything would
be “self” and wothing more). And if (the word) speaks only of the negative
aspect, then this universe would disappear, (for, from the point of view of
others, it does not exist). (1¢) [4i0]
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Even though the expression “‘universal existence™ [sat] encompasses, from
the absolutc point of view, the entire universe, it nevertheless must absorb
(i. . must always stand in relation to) its negative aspect, namely the
existence of (infinite) particulars. For if it were otherwise, there would be
no mutwal negation (of particulars) and the seif-evident distinctions of
individual objects would be lost. (i1} 411]
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Similarly, although the expression “universal non-existence™ {asat] encompa-
sses, from the absolute point of view, the cntire universe, it must account
for the experienc: which presents itself {to us, namely the positive aspect).
For this infinitc universe, although, from thc point of view of others, if
does not cxist, is even so nol liable to negation in the absence of its
positive aspect {i. e Saying “from the point of view of others, it does
not exist” makes scosc only if applied o something which does exist from
some point of view. (123 [412]

fasisfena waawT Wifa AEsaTEl ar eqmenasawar & o
aws sfaa<al fpewlEa: weami wafa gar safE=a ugzn

bhinno ‘smin bhuvanabhardn na bhaii bhavo

‘bhavo vd svaparagotavyapeksayd tau |
ekatra pravicaratam dviriipasakiif

sabdanam bhavati yatha kathaiicid eva {{13]/

In this werld, “preseace” and “‘abscnce” are not separate from the totality
of objects, because both of these aspects are spoken of with reference to the
four categories, (namely substance, space, time, and modes). For ‘presence”
and“absence” are applied {rom the point of view of one’s own four (catego-
ries) or the four (categories of others, respectively). Words which operate with
rogard to onc object, (un object possessing both positive and negative aspects),
can somehow show the powsr to express both (aspects, if these words are
qualified by the term “sygt™). (13) [413]

geifa cafaclAarfa: swmmg gotfplmana 23 fawg o
taealg qumAItEETaE aud wufe ffgds @wE nevu
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astiti dhvanir anivirital prasamya _
anyat kuryad vidhimayam eva naiva visvam |
svas y&rtkam paragamanén nivartia yaniai
tan ngnam sprsati nisedham eva saksat [/14]/}

The cxpression “it exists” [asti], feven if applied) without restraint, can
never render the universe (a thing which is) possessed only of positive as-
peels; in spite of suppressing the negative aspects, (it still cannot de this),
for that expression, while it does ‘‘turm its object away from going into
others™, (i. c. while it does assert the positive, distinct identity of the object
scen from the point of view of itself, neveriheless) undoubtedly touches the
negative aspect. (i.e. The very assumption of a positive, distinct nature sugg-
ests standing in opposition to, and thus being qualified by, the negation of
that very nature when seen from the point of view of others.) (14) [414)

awdifa cafaanassaswicgsea alafn wufs qg fawag
awA fagwad aemanmEedtfy alAadae @ & uean

ndstiti dhvanitam angikusapracdrad

yac chanyam jhagiti karoti naiva vifvam |
tan ninam niyamapade tadatmabhiimay

astiti dhvanitam apeksate svayam tat [[15(]

The expression “it does not exist’” [ndsti], (cven if applied) without restraint,
does not suddenly render the universe devoid of positive qualitics. This is
because (of the fact that), at the same time that this (universe is asserted
to be non-existent from the point of view of othess), it invariably stands
in relation (to the expression “asti” becausc) it cxists in its own positive
aspects, (namcly substance, space, time and modes). (15} [415]

el afz 7 fadiay fafaeaceaemd aq fafuta @rfas
favmyg: @ @ gufafgad’ an afoafagawdt g adtfa ngn

sapekso yadi na vidhiyate vidhis tat

svasyartham nanu vidhir eva nabhidhatte |
vidhyarthah sa khalu pardn nisiddham artham

yat svasmin niyatam asau svayam braviti []16{/

I the positive aspect is stated without bing qualified by the negative aspect,
then surely that positive aspect, (standing) alone. will not cxpress even
its own object. For the positive aspect by itself proclaims the object as
established in its own (subsiance, space, time, and modes, but this assertion
is meaningless unfess) it simultaneously implics exclusion of that {(object
from the substance, space, time, and modes of others). {16) [416]
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aeEr: fFq geasadl adl @1 neEwmaEaiiemT anfay
awfts ra@a g3 @1 gfa: & aman swivg sag gaanuton

syatkarah kinu kurute 'satim satim va
sabdanam ayam ubhayatmikam svasaktim [
yady asti svarasata eva sd krtih
kim nasatyah karanam iha prasahya yuktam [{17]]

Does this expression ‘“may be” [spar], which (supposedly) produces dual
power in words (i. e. the power to express both positive and negative as-
pects simultaneously, aciually) produce (a power) that was not there (in the
words), or (does it bring out one) that was alrcady there ? If that (dual)
power is innatc to words, then what has been produced (by the qualitying
expression “spat’) 7 In this world it is not proper (to imagine that) what
does not alrcady exist can be forcibly produced. (17} [417]

megAT emagwatfinenfia nira: waaeat aaAadl o T w90 )
A safyadafa w3rgafe fFg wogd qgevRaw amn ulsu

Sabdanam svayam ubhaydtmika 'sii saktih

fafctas 18 svayam asatim pare na kartum |
na vyaktir bhavati kadacanapi kintu

syadvadam sahacaram antarena tasyah [/18/]

The dual power of words is innate (to them); no external thing can produce
{a powcr) in something eise which does not (already) exist there. But the
manifestation of that (dual) power {(of words) never takes place without
the accompaniment of the expression ‘“‘maybe” [syat]. (18) [418]

usEAEla qawt gy fagt fww g faee gdaosenm
g afs gadfa asfa a@q fs admm sawpwarafadass neky

ekasmdd api vacaso dvayasya siddhau

kim na syad viphala fhetaraprayogal |
saphalyam yadi punar eti so ’pi tat kim

klesaya svayam ubhgyabhidhayiteyam [/19/]

If in this world both aspects are established by only one word, would the
use of another (word) not be redundant 7 (i. e. [s there any need for
“spat ?7°) But if the use of the other is considered to be meaningful, then
why bother with (the theory that onej word by itself has the power to
express both aspects ? (19) [419]
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amen fafufrangameaa’ sagrrsawefasg dor
exfeARafRgATigar qeasa wafa f aggas@img nlon

tan mukhyam vidhiniyamadvayad yad wktam
syadvadasgrayanagunoditas tu gaunal |

ekasminn ubhayam ihdnayor bruvane
mukhyatvarn bhavati hi taddvayaprayogar /20 /]

That which has been explained with regard to the power of words to
(simultaneously) express both positive and negative (aspects of objects should
be seen as referving to) the innate (power of words). But that which has
been explained with regard o the power manifested through support by
the expression ‘‘maybe” [5spa7] (should be scen as referring io) the acquired
tpower of words). In this world, (that which we have called “innate™) does
have primacy, for one word (really does) express both aspects (of objects}.
(20} [4204

wegid wafa faafaaes wwE woed aafa faafaf 7 30w
gwfeneafag fasfaat fzdtat alwed  zaganfa geaaerqy nxon

mulkhyatram bhavati vivaksitasya saksad

gaunatvant vrajati vivaksite ne vah svar f
ekasmims tad iha vivaksito dvitiyo

gaupatvam dadhad upayati nudchiyasakhyam [{21f]

Whichever aspect {of an object, namely positive «r ncgative) onc dysires to
express (by applying the words “asti™ or “nasti” respectively), is seen as
primary. And the {other) aspect,” which onc docs not wish to express, is seen
as subordinate. n this world, thereferc, when onc uspect of an object is to
be cxpressed, the other aspect is placed in a subordinate ({position, where
it} abides in compatibility with the primary {aspect). (21) [421]

wiaEAsfafaisgs @ag wgla auwasey
atmiA fafufrongdegassl eadwmmond faaagE n 30

bhavanam anavadhinirbharapravrite
samghatre mahati pardtmanor ajasram |
simdanam vidhiniyamdv asamsprianiau
syatkarasrayanam rte visamvaddte (]22f]

The manifold aspects are forcefully and simultancously in contact with cach
other. If, (in regards to their interaction, the words expressing) the positive
and negative aspects (of objects) are not supported by the expression, “syar”
they will not “touch” ({ie. remain within) the boundarics of *‘one’s owa™
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and “other” (with repard to substance, space, time, and modes), and so
there wili be discord among (the objects, because the distinctions between
them would be lost). (22) [422]

wasat fafaxfaat (Rl amseng agha fafd fagaai o
sigsreefa(a ) neiaamndiatarant Gfafazdst Badfees 30

dhaite *sau vidhir abhito nisedhamaitrim

sGkamksam vahati vidhim nisedhavan; |
syatkarasrayi{a@ynasamarthitatmaviry@v

akhyarau vidhiniyamau nijartham ittham {23/

The ¢words expressing the) positive aspects, nsofar as they are qualified (by
the negative aspects} on every side, are (always) accompanied by the “friend-
ship’” (i.e. compatible presence of these negalive aspects). And the words
expressing the negative aspects are in the same way accompanicd by the
positive aspects. Thus, the positive and negative expressions, (namely “ust”
and “ndsti”™), which have increased their inherent power through the support
of the expression “‘sydt’” express their referent (fully). (23) [423]

gias FRIaIAAaeATTd qeaw fafafaadiwaifadag o
e fafgawtr faafea: assisf sma gmfesgdag v v

ity evam sphutasadasanmayasvabhavam

vastv ekam vidhiniyamolbhaydjbhidheyam |
svdthare nihitabhare vivaksitah sann

eko pi ksamata ihabhidhatum etat [f 24 }]

Even a single {word), if supported by the expression “syar,”’can, when the
particular aspect {to which it refers) is to be expressed, convey the (full)
reality (of the object). {For) this onc (reality) has a npature that is clearly
endowed with both“existence™ [sar] and “non-existence™ [asat] aspects, and
(thus it is properly) indicated by both pesitive and negative expressions.
24) [4243

wagemy fafuameaar frda: stna<fy 7 fasal: wiisag )
Fgsa: wanieg sareg W40 faan fAefasd =g @sn n Ry

(B2 1R 4C11
svadarvvad vidhir avam anvatha nisedhah
ksetradyair api hi nijetarail kramo “yam |
ity wecaili prathamam iha pratadya bherim

airbadham nijavisaye carantu $abdah {;25!}::&(1/{)( Vil
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The (positive aspect) is (asscried) from the poiat of view of “one's own™
(substance), and the negative aspect Is {(asserted) from the point of view of
“other” (substance). Indeed, this “order™ (i.e. this distinction of positive and
negative aspects applies) with regard to the space, etc. (ie. time and modes,
of “one’s own” and “others,” (respectively)as well (as to substance). Thus,
in this world, let the words apply (in an) unimpeded {manner) ic their own
referents, having first ““loudly beaten their drum’ (about the nature of
their operation, as described above). (25) [425] XVII



XVl
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wid sRfaaERsgTTNaT suRFENSRarafag |
Rigeand wEaggrransd quardaiEeamea: sfaed g n

advam jyotir dvygtmakadurgadbhutatativam
karmajfianottejitayogagamasiddham |
mohadhvantam dhvamsayad atyantam anantam
pasyamy etan nirdayam antap pravidarya jf 1 |/

I preceive that foremost, infinite light (i.e. omniscience} which is achieved
through the yoga (i.e. the sukladhydna) that blooms as a result of right
conduct and (true) insight. {This omniscience) is a reality wondrously cons-
tructed, possessing (both) the positive and negative aspects; it has ruthlessly
and completely torn to pieces the infinite darkness of delusion. (1) [426)

gl Wwiaedas qu Sfawifa saamEssafranigrasticns:
@ audwcatray frsommfa: sa@#t wasasr Faar fasa: ez o

eko bhavas tavaka esa pratibhati
vyaktinekavyaktimahimny ekanis| p lannah |
yo nd ‘nekavyaktisu nisndtamatih syad
eko bhavas tasyae iavaiso visayah sydat [f 2/}

Your one cognition perceives the unity (i.e. the universal nature} of the
great mulititude (of manifestations in the universe). Only that person who
can cognize the manifold individual objects (i.e. only an omniscient being)
can tauke your state-of-knowing-the-universal, (in which you perceive
this unity). as his object. (In other words, only another omniscient one can
perceive you having the cognition of unity among the objects.) (2) [427]

M g wifa fRarafans ¥ .emran sfa sofaw fams:
7y AmrE wiE 7 gEr fadewed @ e wpasatae oo

no samdnyam bhati vinaivdtmavisesair
nihsamanyah santi kadacin na visesah /
yat samdanyasm bhati ta evatra visesds
tvam vastu syah svikrtasamanyavisesah 11 3 [}
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The wuniversal does not shine forth without ‘the particulars {in which it
resides). Nor do the particulars ever exist devoid of their universal. In this
world, that which is the universal is also the particulars. You are endowed
with the true nature of reality, and (in your teachings) you have accepted
both the universal (i.e. substance) and the particulars (i.e. modes). (3} [428]

zausl faandmins)E swaga@es: (%) aanfe adaade
gHEER FEE o wlaailE F qEmEssNEnRAniEan 1 ¥ i

dravyenaiko nityam apis(i)asi samantid

devanekal(--ke} syur bhasi paryayabharena |
ekaneko vastuta esa pratibhasi

tvam parydyadravyesamaharamayatng /| 4 |}

From the point of view of substance, you arc eternal, and fron every side
(you are seen as) one. But from the point of view of the muititude of
modes, you are manifold. And from the absolute point of view, (i.c. consi-
dering both of the previous perspactives), you shine forth as being both one
and many, embodying the aggregate of subsiance and modes. (4) [429]

zez: #femsy Ffmmasy sl qemEs: dufy faqea 7 fag o
T4 a€d W aRIER /EF WAF caranddTa @@ 0oy 0

drstab kasmin kascid anekena vinaiko

yas canekah so pi vinaikena na siddhal /
sarvam vastu syat semudayena sadailam

devanckam svayavayair bhiti rad eva [f 5 ]/

Has anything been seen anywhere that was one without (also) buing many
(i.c. that was substance without being modes as welly? Even that which is
many (i.c. the modes) is not established (as existing) without the one (i.c.
substance). O Lord! All existents are always one from the point of view of
the aggregate (of modcs, namcly the substance), and those very existents are
many with respect .to their own parts (i.e. the modes). (3} [430]

aFIAEt gt auR-aeafasgl aree at afg gt afw fad
QF 230 TAUAS SOERET OFMAI( GTIT QATEIWNATRT 1 & 1

ekinckau dvau samam anyonyaviruddhau

samgacchdte tau tvayi vritau pathi bhinne |
ckam dravyam ninam aneke vyatirekd

ekaneko nydyata evasy ubhayatma [f 6 fi
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These two, namely the aspects “one” and “many,” are in mutual opposition
and reside in different paths; they “go together” (i.e. become consistent)
in you, because the substance is one and the modes are many, and you arc
the embodiment of both. Thus, it follows that vou are both one and many.
® [431]

aq e wfs Froowam watmr 7 & w=afa amege)
freatfaed aeg addfa aeafmadtreazsafaigrsmmmeag 1w 1

vat tad dravyvam raksati nityatvam anantam
paryaya ye te racayantt ksapabhangam [

nitygnityam vasti tavodeti sanantdn
nityanityadravyavisesaikyamayateat || 7 /f

That (aspect of reality) which is substance “‘protects” {i.e. is the basis of)
the unending eternality (of that reality). And that (aspect of reality which
comprises the) modes “arranges” {i.c, accounts for) the destruction (and ncw
arising which occur in} cvery moment. Therefore, reality is established in
Your {tcaching) as being both cternal and non--cternzl, for it ¢mbodies both
eternal {substance) and non-eternal (modes). (7) [432]

faed & fg caig ooy safafor frearesg: o aoagd sades
frearfer: sava faais: afed: WiFomefii @ fFaiae afeey o

nitvam kim hi sydt ksapabhangivyatiriktam

nityad anyah svat ksanabhasgi kataro “tra |
nitygerttih svan na vinamsaih ksanikaih

svair nitygvrttin syur na vinamsah ksanikas te |f 8 |/

Indeed, in your (dectrine), can the eternal (i.e. substance) cver exist separate
from the momentary (i.e. mades)? ( No.) Simiiarly, what momentary {mode)
is ever separate from the eternal (substance)? (Nonc.) Among these (two),
the substance, remaining forever, can not exist without possessing its own

imomentary paris; nor can the parts exist without the eternai substance.
(8) [433]

facaifaedt &t emwratafasgt ageold &t afa gt ofr s o
fma god savaafaen wfter fearfacdy aama gawrgwanEr o]

nitydnityan dvan samam anyonyaviruddhau
sangacchate 1qu tvayi vritau pathi bhinne |
nitpam dravyam vyaktam anitya vyatirekd
nityanityo nyayaia evasy wbhayarma [i9)f
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The two (aspects), namely the eternal and the non-eternal, are in mutual
opposition and operate in different paths, but they simuitancou-s[y cooperate
in you. The substance is eternal and the modes arc non--ciernal; you are
the embodiment of both (substance and modes), and so it logically foliows
that you are both eternal and non-eternal. (9) [434)

wreaH: wgfa wimealagransmideg sqeamwm: afenfa o
WAETAAT TEIIAGHA( ) FFEE WEARIREsETEE Fa 9g 1o

svadravyddyaihy sphirjasi bhavas tvam ihanya-
dravyadyais tu vyaktam abhdvah pratibhési |
bhavabhgvo vastutaydsis($)a samaniad
bhavabhavav aikyam upaniya krto yat (110}

O Lord! In this world you shine forth from (the point of view of) your own
substance, etc. (i.e. space, time and modes), as existing; but from ({the
point of view of) the substance, etc. of others, you are clearly non-existent,
You are made {(what you are by thc fact that) on all sides {(you cmbody)

the unificaiion of existence and mon--existence. Hence, in reality you are
both existence and non--gxistence. (10) {435]

A faw: Sigaaiien fadl wiEan ar e g fae o
Ft awednt gY vt awwE qu ey feeiaea s ugdn

bhavad bhinnah kidrg abhave ’ira vidheyo
bhave va syat kidrg aebhavena vinasau |
tau vastvamsau dvau svaparabhyam samakdlam
parnam sanyam vastu kildsritya vibhatah 1111}]

In this world, what kind of non-cxistence can be asserted scparate from
existence? (None.) And how is an existence which is separate from non--
existence fit for assertion? (It is not.) For these iwo are (both) aspects of
the (samc) existent; they shine forth, supported by the existent, for (this
existent itself) has the nature of being simultancously complete and empty
from the points of view of one’s own (substance etc.) and (the substance,
efc. of) others, (respectively). (11) [436]

wEWME g anwarafaegt ageen ot afa adt afa fem
WIF! TR WEAWNIGET AT WA 20@F QEEGAARAT 1 23 0

bhavabhavau dvau samam anyonyaviruddhau
sarigacchdte tau tvayi vritau pathi bhinne |

bhavah svamsad vyaktam abhavastu paramsiad
bhavabhave nydyata evasy ubhayatma [{12/]
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These two (aspects), namely existence and non--existence, are in mutual
opposition and operate in different paihs, but they simuitaneousty cooperate
in you. Clcarly, “cxistence” is (spoken of) from the point of view of one’s
own characteristics (i.e. substance, etc.), and “non--existence” {1s spoken of}
from the point of vicw of the characteristics (i.e. substance, etc.) of others.

Being an embodiment of both, it follows that you are both existence and
non--existence. (12) [437]

A9 W FARATAAD ¥AG. CAREIGARY agATE FIIRAE.
at qqut gt ug faugrdnd I=aar wafe fefsasandig w23

sarvam vacyam dvydimakam etat kramatah
sydd devavacyam tad yugapad vaktum asakteh |
tau parydvau dvau saha bibhrad bhagavams tvam
vdcyavacyam vastv asi kificij jagarcha [{13]f

O Lord! All this (ie. every existent) embodies both natures; (an existent)
€an be expressed sequentially (i.e. by first asserting one aspect and then the
other), but the same existent becomes inexpressible insofar as (words are)
unable to state the (mutually incompatible) aspects at the same time. You
simultancously bear both aspects within you, and so are a wondrous existent
who is both expressible and inexpressible. (13) [438]

arenzean fefeamarsd a fg o a0 Saasnaremfaaay
FIMiseg TFAITATAYT qeg FAIHA 1§ UV AW G ¢ 0

vdeydd anyat kificid avacyam na hi drstam
vicyam caitan nestam aviacyavyatirikiam {
vagasritya svakramavetiyakramarvriti vastu
dvyatmatvam hi graiyan na groydar [114f]

(The expressible and the inexpressible are not two different things, for) the
inexpressible is never seen distinct from the expressible. Similarly, no expres-
sible can be maintained to exist (completely) isolated from the inexpressible.
Words applied sequentially (i.e. to one aspect at a time, are able to) describe
the existent, which is dual in nature. But a word which is applied
nonsequentially (i.e. which attempis to state all aspects of the existent
simuitaneously) cannot (describe it; le. an existent is to be seen as both
expressible and non--expressible. due to the nature of words). (14} [439]

greoraren) gt awwabufasgt ageod &t wafa got afg fis
AR SuEAl HATAITAEY AL ATSAEATSAN AT GAIAARAT LN
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vdcyavacyau dvau samam anyonyaviruddhau
sangacchate tau tvayi vriiauw pathi bhinne |
vacyo vyasto vyaktam avdcyas tu samasto
vacyavacyo nyayata evdsy ubhaydtma [{15/f

Expressibility and inexpressibility are in mutual opposition and operate in
different paths, but they simultancously cooperate in you. Cicarly, all oxistents
are expressible, but they are also inexpressible. You are endowed with both
{exprossibility and inexpressibility), and so it follows that you «re both
expressible and inexpressible.  (15) [440]

150 Wi w9 gy AEATAlET AW ggEan o o
AF wE FIEFETR 9T NT TG WA FFAR T AT wggn

so ‘yam bhavah karma yad etat paramdrthad

dhatte yogam yad bhavanena kriyamdanam |
Suclddho Bhavah karakacakre tava Fnah

Suddhe bhave karakacakram ca nigudhom [{16/]

That which is the object [karma] (of change, i.c. the substance which under-
goes change) is also the (resultant) state. For that which is being made (i.c.
which uadergoes change) is, from the absolute point of view, identical with
that which it becomes. {(i.e. No new substance is introduced during change.)
Your pure (ie. unified) state is merged into the cycle of the instrumentalities
ikarakal, and the cycle of th: instrumeatalitics s dissolved in your pure
nature. (16) [441]

AE FF FROART GEET W WG FEam w5 afoomm
Falshr @ soRarafa ®@ AF wE FEasatfaaasia o e

jatam jatam karanabhdvena grhirvd

Janyam janyam karyataya svam paripaman |
sarve 'pi tvamp kdranam evasy asi karyam

suddho bhivah karapakaryavisayo 'pi [{17]f

Those transformations {of the substance} which have been produced arc
thems:lves lhe ciuse, and those transformations (of the substance) which will
be produced are themselves the effect. (i.e. The totality of present transfor-
mations causes the totality of transformations which appear in the next
moment.) Therefore, ail of you (ie. the totality of your spacc-points) is the
causes, and all of you is also the effcct. But as to your pure (unitied) state,
it is (actually) beyond the sphere of causc and cffect. (17) [442]

Fewead AiAfTRERdaET agt gdaieran few wmm o
reagal gicwaferaafanamaE Faustaamaaesay w s o
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valgantv anye jAdnanimittatvam upeta
bahyo hetur hetur ihantar na kila sydr |
svasmad deve jrmbhitacidviryavisesaj
Jato visvavyapakavijianaghanas rvam {1I8f]
As to the others (i.e. external objects), let them remain active as (ic. we
accept them as being) the efficient cause of your omniscient knowledge. But
here (i.e. regarding the production ofz result), in truth (i.e. from the absolute
point of view), an external cause (i.e. an efficient cause [nimitta-karanal) can
never become an internal cause (i.e. a material cause [upadana-karanal).
You are, by yourself, distinguished (from others through your) perfected
consciousness and energy, (and so you) have become the lord (i.e. the supreme
teacher), a solid mass of knowledge which pervades the entire universe.
{18) {443]

w7 wal wR fearaa feafaiar o: wat & w6 ez o
Imwwice few fammed o fwd gang o oF fEwmaasta nn

anyah karita karma kildnyar sthitir esa

vah kurttd tvam karma tad evasy avisesat |
devakdrsis tvam kila vijnaraghanam yah

so ‘vam sdksat vam khaly vijfianaghano “si [/ 191]

From the conventional point of view [vparahdra-naya], it is indeed accepted
that the agent and the object are different (from each other). But since,
(from the non-conventional point of view), there is no distinction (mado
between these two), you who are the agent are also the object. O Lord!
indeed, you who produced the mass of omniscience are in reality that very
mass of omniscience itself. (19) [444]

foomsnen: weafady cmpmr deTRd ergREASE
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visvagvvapyal saty avigese svagundnam

devidharas tvam svayam adheyabharo “pi |
ekadhdradheyatayaiva jvalititma

lenatvoccair valgasi vifignaghana ‘yam [/20f]

G Lord! From the point of view of non-distinction (between substance
qualities,) you are (both) the substratum of your. own qualities, and
(qualities) which entirely pervade (your space-points), and also the aggregate
of those things which are placed {upon that substratum, namely the qualities
themselves). Thus, from the point of view of unity of substratum and things-
placed-thereon, you abide in your majesty beth as shining substance and as
the mass of omniscience (i.e. the qualitics). (20) [445]
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dtmad mitd meyam idam visvam asesam

sambandhe 'smin saiy api ndnyonyagatau fau |
pratydsattih karanam aikyasya na sa syid

artho vdcyam vakitrabhidhanam ca vibhinne [j21]/

The soul is the cognizer, and this entire universe is  that-which-is-cognized
{i.e. its object). And although such a relationship prevails between these (two),
there is no (real) interpenetration (i.e. neither one ever partakes of the nature
of the other). Extreme proximity (could be considered a cause of) unity
(between two separaie substances). But there is (really) no such proximity
here, (for) just as the words of a speaker arc (aciually) separate from the
objecis referred to, (even though an indicator/thing indicated type relationship
exists between them, similarly the knower and the thing known are related
but distinet). (21} {446]

o wirEcTRae: @@ fag: weawesw: gwwia fa@ists v aw)
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yah prag asir vartsyad apeksah khalu siddhah
" pratyutpannah samprati siddho 'si sa eva |
pratyutpanne ya te varaktir ihdsid
bhiitapeksa samprati sa kila raktih |{22]/

In the past you were a perfected being (if seen) from the point of view of
the future. But now (this same) you is a perfected being in the present. And
that which is your detachment now was, from the point of view of the past,
{your) attachment {then. In other words, when unperfectud you weie poten-
tially perfected, and your attachment was potentially dctachment. Hence,
from the point of view of substance, these modes, which change with time,
can be ignored to the extent that all occupy the same spzcc-polnts, namely
yours.) (22 [447]
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akam bhévam Idsvatam uccair abhisifican

bhaivé bhiitv@ rvam bhavaside svaram eva |
etad biuuva yad bhavanam punar anyan

na traikdlyam sarkalayan rvam anuyari {[23(]

O Lord! You “crown” (i.e. render supreme) your unified cternal nature, and
so, in spite of having “become” (i.e. undergone transformations) again and
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again, vou remain yourself (i.e, your own substance). This “‘becoming-again-
(aftery-having been” does not amount to becoming a new (substance); it Is,
rather, the state of being which persists through the three times. (ie. It
refers to the continuation of substance through the modifications. (23) [448]

uF: aEadaRAgTed qF: ggeaagasay A o
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ekah saksad aksaravijianaghanas tvam

suddhah suddhasvavayaves eva nilinah |
antarmajjud drksulhaviryadivisesair

eko py udgacchasi vaicitryam anantam [{24]/

You are One, an imperishable mass of direct knowledge (i.e. ommiscience).
Being incorruptible, you are totally immersed in your pure modifications.
Thus, although you are one {from the point of view of substance). you
attain to infinite varicty through the distinguishing marks — intuition,
bliss, encrgy, etc. -~ which are merged within you. (24) [449]

ReareRisaralasaIgand ;. emga sfawwawatayia: o
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adhydridhe ‘nyonyaviruddhoddhatadharmaih |
syadvadena pravibhaktatmavibhitih |
svamin nityam tvam nijatattvaik apardpdm
kificid datse ’tyantam agddha ‘py avagaham f{25]f
fichal | XVIIH}

O Lord ! you arc eternally endowed with strong and mutually opposed
aspects, and yet, through the doctrine of “maybe” {syd]. you are one whose
self-glory has been “proportionally divided” (inio substance, modes, etc.,
thus relieving the apparent contradictions within your nature}. And aithough
you are unfathomable, you afford a small glimpse (of your prefound

nature) to those who are intent upon (realising) their own true nature.
(25) [450] XVIiI
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ajarah puruso jina svayam sahajajyotir ajayyacidbharah |

ayam adbhutasatyavaibhavas tvam asi dvyatmakadrstigocarah |11/
O Jina ! you are a soul that is free from decay, the embodiment of
consciousness, an innate light which cannot be extinguished. Endowed with
the glory of wondrous truth, you are disceraible only to that insight which
comprehends dual naturc (i.e. both Lhe positive and negative aspects of

existents). {1) [451]

F AIE A P A F WEararaswesa A
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na pardsrgyapam na finyatd na ca hhgvantarasankaro stite |
yad asnkhyanijapradesakair vihito vastuparigrahah svayem [[2]]

For you there is no dependence upon other (substances in obtaining new
modes), nor is there emptiness (due to the poing out of existence of past
modes, i.e. this process does not deplete you. And for you) there is no
(actual) mixing with (states of) other (substances, such as karmas); you hold
yourself (i.e. remain) within your own countless space-points, (which never

overlap the space-poinis of other things). (2) [452]

aora sfa eeled wge wfa fadioo faad: o
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yad amurtta iti sphufodayam sahajam bhati visesapam vibhoh |
tad ih@mapardvano bhavan saha bhedam samupaiti pudgalaih {{3]]

You arc all-pervading {vibhu] (by means of your ommniscience), and the
adjective “formless™ is most appropriate {to you, as it) clearly brings out
(i, describes your) innate (nature). Therefore, you who are fully intent upon
(i.c. at one with) your self are distinguished from matter, (which possesscs

varied material forms). (3) [453]
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fafedta (w) fasiaw zueagsl =afa gavseamfaag
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cid itis($)a visesanam dadhat sahajam vyapi kuto 'py abadhitam |
upayasi bhidam acetanair akhilair eva samam samantatal [14]/

O Lord! You possess the atiribute (called) “conseciousncss;’ (this conscious-
ness is) unobstructed on alf sides, innate, all-pervading (by means of omnis-
cient knowledge). Thus, (i.c. through possessing this attribute), you come to
be sct apart from the totality of insentient things. (4) [454]

fan3w gdz odm: agEEAREIT dRAE
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vijadena sadaiva sarvatah sahajasvanubhavena divyatah |
sakalaih soha cetanantarair uditam daram idam tavantaram [15}/

Eternally and on every side you rejoice in your inmate sclf-reslization; your
self-cxperience proclaims ths great distance (which separates you) from all
other sentient beings, {for each being bhas his own sell-experience, distinct
from that of others). (5) [455]

frawmaae aad awdw ada fassa
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nijabhavabhytasya sarvato nijabhavena sadaiva tisthatah |
pratibhati parair akhanditah sphutam eko nijabhdva eva te {{6//

{You are) on all sides complete in your own-being; you remain always (secure)
in that own-being, which is totally unified, shining forth clearly, “uncuat”
by (i.e. unmixed with) others. (6) [436]

wweifafavavicd anaay aafgaia: |
wafh TqUa® oF Ja S AL WEEATRAT e

ajadadivisesanair ayam tvam anantair yugapad vifesitah |
bhavasi svayam eka eva cet prekatd tat tava bhavamatratd //7[f

You arc simultaneously characterized by infinite attributes, “non-material,
etc.,” but vou still remain unified. Thus, it is evident that (scmething,
namely) vyour ‘“being-ness” (i.e. your undifferentiated substance) itself,
pervades {(and thus unifies) these (aspects). (7) [457}
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tvam uparyupari prabho bhavann idam astity avibhirmadhdraya |
avibhavitaparvapascimah pratibhasi dhruva eva pasvatam [/8)]

O Lord! To those who see {you from the point of view of substance), you
appear only as (one who is) eterpal. You are scen to be, inn every sticcgeding
moinent, free from considerations of sequentiality, (such as) ‘‘prior and
later,”” for you exist as an undifferentiated continuity, and thus, (in viewing
vou, there is always the cognition that) “that (same substance) exists.”
@) [458]

FERHENAT] TAEEAATACH GRS 1
gagsalaagRaar waae wife salEeac ajn

ayam ekavisesyar@m gatas tvam ananidtmavisesanasrajah |
prabhavann avimukradharaya@ bhagavan bhasi bhavan nirantaraly [9/}

Possessing the collections of your infinite scif-attributes, vou have become
the one substantive to which they all refer. Thus, although you rise anew
in an unbroken stream (i.c. although a new mode comes into existence with
cach moiment}, you {ncvertholess) shine forth free from any distinctions
(9) [459]

sapfafanauy ar fAewo 7 qafa gw(=s)am
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ajadadivisesanair bhrtd nijadhard na tavaiti tutsa{-cchaytam |
ajadadivisesandni na ksayam ayanti dhrtani dharaya J{10}/

You own stream (L.e. your beginningless and endless substance} if filled with
attributes such as sentience, etc. That (substance) never comes to nothingness,
{even when it undergoes constant changes of mode; similarly), the atiributes,
sentience, etc, held within that (enduring) stream, (although they undergo
transformations), never cease to exist, {(for they are supported by the
substance). (10) [460)
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ajadadivisesanani te parato bhedakarawi na svatah |
dadhatah svayam advayam sada svam asadharanabhavanirbharam
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Your attributes, such as absence-of-inseatience[ajadal, etc., serve to distinguish
you from other (substance, but they are) not (thereby cstablished as distinct)
from your self This is because yon always remain in vour own-nature,
which is compictely filled with the extraordinary qualities (that distinguish
vou from others), and (yet) is uvnified. (11) [461]

wwgiafaaa: fewasaa WHSHRET gFF: )
swgrafanmamTEaafs anafa avaar ugxn

ajadadyavibhdgatah sthitas tava bhiavo 'yam anamsa ekakah |
ajadidyavibhagabhavanad anubhiitim samupaiti nanyatha [112]]

Such attribuics as absence-of-insentience, etc., do not divide your unitary,
partless substance, (which is) called the soul. And only by constant reflection
upon (the fact that) your soul is not divided by (vassessing) such attributes
as ubrence-of-insentience, etc., do you arrive at scli-realization: in no other
way (can this be achieved, ie. self-realization is not compatible with dectrines
which advocate either complete identity or total distinction between substance
and attributes). (12} [462]

wad wadt fasgd awwn wife awmewn fxan o
Was gaamraray fwoar d7 7 wraddda nean

bhavanam bhavato nirankusam sakald mdrsti sakdrakah kriydh |
bhavanam dvayatim avipyate kriyayad naiva na karakair api //13}

{Scen from the absolute point of view, which asserts the independence of
the material cause lpdddna-karanal in effecting change within a substance),
vour becomiag (ie. your transformations into new modes) is unimpeded (by
dependence upon external {i.e. matcrial) causes [nimitia-karana]; it (i.c. this
process of becoming) wipes away all actions, together with there instrument-
alities (i.e. there is no distinction of agent, action, eic., Wwithin vou. Thus),
your becoming cannot be made to attain to duality (of agent, action, etc.)
either by action or by the instrumentalitics, (since both of these occur within
the substance itself). (13) [463)
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bhavane bhavato nirankuse kva laser karapakdryavistarah |
na kilagbhavanam karoti tar krivate ‘rrabhavanam ca tena na [114/f

Since, (from the non-conventional point of view which disregards dependence
of one substance upon another), your becoming (i.e. change of modes) is
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unimpeded (i.e. not dependent upon external efficient causes [nimittia-karana)
how can the notwork of cause and effect be manifest? For in truth, that
{external cfficient cause) cannot negate (the process of) your becoming
Similarly, in this world, the substance (i.c. the material cause {upadana-karana)
cannot negate the production of (external) causes. {Thus, from the nen-con-
ventional point of view, independence of the material and efficient causes is
affirmed.) (14} {[464)

w7 gead o afa saifasdiaaEa
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bhavatiti na yujyate kriya tvayi karirddikargmbitodayd |
bhavanaikavibhitibharipas tava bhedo hi kalankakalpand [/15

It is not correct to say that an action, which arises qualificd by such inst-
rumentalities as agent, etc., can take place in you. (From the non-conven-
tional point of view which disregards all divisions), you embody nothing
but the splendour of existing in your own-pature; hence, dividing you
amounts to a (false) speculation which casts blemish upon you. (15) {465]
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ajadadimavah sandtano jina bh@vo sy avakirnakas{§malah |
avam ucchalad acchacitprabhabharamagnasvaparakramakramal 116/

(From the point of view which, disregarding their distinctions, sees substance
and modes as identical, it can he said), O Jina, (that) you are nothing but
this state (of omniscience), the embodiment of absence-of-insenticnce (ie.
consciousness), etc. (And being simply this state), you are eternal, {ree from
impurities; in the light of your sparkiingly clear and splendid consciousness,
all the qualities and modes of both yourself and others ure reflected.
{16) [466]
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bhagavan avakirnakas($imale yadi bhave ’si vibhiamavah svayam /
tad ayam svayam eva visphuran na vi.aoham samupaisi kutracit /11111

O Blessed one! You arc this very state, the embodiment of light. free from
all impuritics, which is manifest (purcly) through its own-nature (i.c. without
external agency). Thus youdo not come to (what, from the non-conventional
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point of vicw, is a) delusion, {(namely the idea that production of a resuit
depends upon outside causes). (17) [467]

a fawifa fawmasfa @ 7 fGamrfawm: aafag
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sa vibhati vibhdamayo ’sti yo na vibhayad avibhamayah kyacit |
nanu sarvam idam vibhati vat tad imam bhaii vinaiva nirbharam

118

That is the embodiment of (the) light (of omniscience, namely the substance),
truly shines forth, but that which is not the embodiment of this light (ie.
the quality of omniscicnce itself, which cannot embody anything), does not
shine forth (independent of its substance. But from the point of view of
non-distinction between substance and qualities), that which shines forth (is
the quality of omuiscience, and it} shines forth fully even without {consider-
ing whether or not it biloags t> a} substanc:, (for there is no difference
between the two). {18} [468]

gzRg fauifa a9« a fawdiafais za seaan.
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idam eva vibhati kevalam na vibhatidam iti kva kalpana |
idam ity amund vibhati tad dvitayam ndsti vibhavibhagakrt {119/

How can one speculate that only this (i.e. the substance} shines forth while
that {i.e. the qualitiesd does not {by itsclt) shinc forth? (Even the expression)
“this (substance) shines forth by way of that {(quality,” «lthough it scems fo
establish) duality of these two, (with one being only the means lor the other),
is nevertheless not able to create an {aciual) division between {that which)
shines and (that by which it) shines. (i.e. Substance and qualitics occupy the
same space-points; hence, from the point of view which ignores their disti-
actions, they cannot be regarded as truly separate things.) (19) [469]

"zl addifaar war TgEmen s fawmar
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sahajd satatoditd sama svasamaksd sakald nirdkuld |
iyam adblutadhamamalint nanu kasyastu vibha vibhavari []20])

This briiliant light {of omniscicnce) is innate, cternally manifest, lustrous, seif-
illuminating, perfected in all its parts, free from all afflictions, and endowed
with the garland of wondrous glories. Who can (be so blind as to sec) only
darkness in the pre’sence of such hight? (20) [470]
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vidhivad dadhatt svavaibhavad vidhiriipena nisedham apy asau |
parisuddhacidekanirbhard tava kenatra vibha wnisidhyate [121]f

The light of your (omniscience), in conformity with the law (ie. with the
nature of reality), and (operating only} through its own majesty, bears the
negative aspects just as (it dous) the positive aspects. Tt is complete with
the one, unified pure consciousncss; who in the world can suppress this
light? (2t) {471]
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abhitah sphujitasvabhavayd cyutadikkalavibhagam ekayd /
vibhaya bhavatah samantato jina sampirnam idam vibhdvyate [}22]]

O Jina! This whole (universe) is secn by the unified light (of your omni-
science) as free from divisions of time and space (i.e. you comprehend it
entirely and simultaneously); this light has manifestcd its €rue nature (ie.
it has illuminated all objects). (22) {472]
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na khalu svaparaprakdasane myrgayetdtra vibha vibhantaram |
bhavate vibhayaiva dhimatah kramatah krtsnam idam prakasate{[23}}

Indeed, in this world, in the matter of illuminating oneself and others, the
light (of omniscience) does not search for another light (ie. it is self-illumin-
ating). This entire universe is illuminatcd in (all its) scquentialitics by that
very light with which you are endowed (i.c. the light by which you know
yourself)., (23) [473]
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anqya vicarantt nityase fina ye pratyayematrasatiaya |
sakalam prativanti te svayam na hi bodhapratibodhakah kvacir j124ff

O Jinal! Those who constantly abide by (ie. who accept the doctrine of)
this (light of omniscience, a light) which cxists merely as cognition, will
themselves begin to realize that in truth there is no illuminator of knowledge
(other than that knowledge itself). (24) [474]
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abhito ‘nubhavan bhavad vibhim aham eso’ smi muhwr muhuh
samah |

jina yavad upaimi puskalam s(§)amanam ra(e) * stu  vibhamayam
svayam/f[25]fchal] XIX [}

i experience the light of your knowledge on all sides, and thus I become
similar to that (knowledge) again and again. O Jina! (may this experience)
continue until T attain to a (state of) peace (like that) possessed by you who
are endowed with infinite kaowledge. (25) [475] XIX
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atattvam eva praﬁidkénasaug_thav&t

tavesa taitvapratipattaye parani |
visam vamantye 'py amrtam ksaranii yat

pade pade sydtpadasamskrta girah 11}/

O Lord! Even false (i.e. absolutist) docirvines, when profoundly contemplated
(in the light of) your teaching (which is) characterized by the term “maybe”™
[spat], can lead to attainment of the highest reality; (for when this teaching
is applicd), its every word causes (these absolutist doctrines) to throw off
the peison {of their absolutism), and inundates them with the ambrosia (of
truth). () [476]
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paraparoilek havinas(s)akrd balad
vilinadikk alavibhagakalpanal |
vibhasy asau sangrahasuddhadarsandt
tvam isa cinmdiravibhitinirbharah [/21]

O Lord! When you are secn from the pure point of vizw called “‘sangraha,”
which forcibly crases all lines of distinction perteining to prior, later, (etc.
insofar as it subordinates divisions and takes notc mainly of the universal),
you shine forth (as bcing) complete with nothing but the majesty of pure
consciousness, in which every conception of division pertaining to time and
space has been dissolved. (2} [477]
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O Lord! In you the rju-satra drstis, (which perceive the moment to moment
transformations of the substance, and thus consider reality mainly with
reference to the present mode, ignoring the other modes), come to full
manifestation. And these {(drstis) arc made active by the extensive spread of
the essence of (the soul’s) purity. Although, (from our mundane, gross point
of view), these (drstis) seem to slip away (from their subtle object, the
present moment), they do not (really) slip away, but are like a coastantly
burning flame; they are sharp in that they focus upon that part of reality
which is (itself) partless. (3) [478]
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samantatah svavayavais tava prabho

vibhajyamanasya visirpasaficaydh |
pradesamétra rjavah prthak prthak

sphuranty anamah sphutabodhadhatavah |(4//

When you are divided on all sides with reference to your space-points, the
infinite clear particles of your knowledge shine forth separatley (to the limits
of these space-points). And these particles of knowledge, (when secn from
the rju-sitra point of view), having (thus) fallen away from -‘collection,”
each appear to occupy only one part, having the form of the present
mode. (4) [479]
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vifiryamanaih sahasaiva citkanais
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parasparam sanghatandm na gahase [[5//

Although endowed with beginningless continuity, you nevertheless appear
(from the pju-siitra point of view, as if) unable to join together the prior
and later particles of knowledge which have suddenly (i.e. when seen from
this point of view) broken away from “collection;” and thus you nowhere
attain to the mutual iniegration of these {(particles). (53 [480]
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ksanaksayotsangitacitkanavali-

nikrtiasamanyatayd niranvayam |
bhavantam alokayatam asiksi(a)tam

vibhati nairatmyam idam balat tvayi [//6/f

(If the particles of knowledge are seen as) devoid of integration (ie. devoid
of substance) because the universal (which resides in them) has been
excluded through embracing the viewpoint that there is “destruction at each
moment” {i.e. the rju-sifra viewpoint, and if this view point is not qualified by
knowledge of the sydd-vada), there ensues the forceful (establishment) of (a
belief in) your substance-less-ness (as among the Buddhists, a belief) which
is like a sword {i.e. a desortyer of the self) for those who look at you (in
that way, namely without recourse to sangraha-naya). (6) [481]
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O Lord! Since the past object has gone out of existence, it does not do
anything (ie. it has no function), and since the future object has not yet
come into existence, it (also) does not do anything. But that thing which
is seen in the present moment is indeed endowed with useful function. (in
this way the relative validity of the rju-sitra naya, which takcs note of the
present momtent, is established.) (7) [482]
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ksanaksayasthesu kanesu samvido

na karyakalam kalayeddhi karanam |
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hathad dhrta karanakaryatd tvayi {18}/

Indeed, (from the rju-sitra point of view), the particles of knowledge are
destroyed at the end of each moment and thus cannot operatc in (the
process of, or cannot become, prior) cause and (later) effect. And yet, since
the particles of consciousness reside in the sequence of prior and later
moments, the cause-effect relationship is forcefully established in you. (This
statement can be made in light of your substance, seen from the sangraha
point of view.} (8) [483]
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galaty abodhah sakale krte balid

uparyupary udyati cakrte svayam |
anadiraganalanirvrtiksane

tavaisa nirvanam ite ° ntyacitksanah [{9]]

Ignorance disappears with the approach of that moment in which there is
the total extinction ol the fire of beginningless attachment. (If that moment
does not approach), then (the fire of) ignorance forcefully climbs higher and
higher; (since, in your case, the Fire has been extinguished [nmirvrti], your
last moment of conscionsness attains to perfection [nirvanal). (9) [484]
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pradipavan nirvrtim dgatasya te
samagstam eragamad ekasanyatim’ |
na sahasam karma taveri kurvato
mama prabho jalpata eva sahasam [{10/]

You have attained to airvama; thus, all your (impurities), like a lamp which
has arrived at extinction. come to (a state of) voidness. In performing this
{extraordinary) action (of destroying thc passions), you had no need to
expend great effort; but for me, even discussing itis an exertion. (10) [485]
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vicitrardgpakrtibhih samanataro

veajann iharthakriyaya samdagamam |
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svayam hi vijianaghano ‘vabhasase [[11}]

In this world, you shine forth alone. You are a mass of knowledge, with
unimpeded majesty; you have come together with manifold forms (in your
knowledge, reflecting the objects) on every side, by means of your innate
ability to perform action. (11) [4886]

1. The expressions ~siiyata” and ~pardipa-nirvrti” are allusions to Buddhist phraseo-
logy, but o Buddhist meaning intended.
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na kificanapi pratibhdti bodhato
bahir vicitrdgkrtir eka eva san |
svayam hi kurvan faladharapnddikam
tvam isa kumbhaditayi “vabhdsase {/12//

O Lord! (from the point of view which emphasizes that knowledge focuses
on the internal reflections of objects, and which ignorcs the external existence
of the objects themselves, it is possible to say that} nothing whatsoever is
seen outside of knowledge (i.e. the refitcted objects are indecd modifications
of the knowledge itself). Although unitary, you partake of the manifold forms
and shine forth (with the forms of objects) like pitchers, cte.,, which are per-
forming (their actions, such as) holding water and so forth. {ic. Even the
actions of the objects are reflected within you.} (12 [487)
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svayam hi kumbhaditaya na ced bhavan

bhaved bhavet kim bahir arthasddhanam |
tvayisa kumbhaditaya svayam sthite

prabho kim artham bahir arthasadhanam {13}

However, (from the point of view mentioned above), if you yourself (..
your knowledge) do not become (i.e. do not take the forms of) pitchers, etc.,
how could the exisience of external objects be established? But on the other
hand, when your (knowledge)} exists in the forms of pitchers, ctc, why
(bother to) establish the existence of external objects at all? {In other
words, a “knowledge only” position can be taken without falling into the
error of Buddhist absolutism, as long as it is done from a point of view which
implies the simultaneous acceptance of an “external objects exist” point of
view.}) (13} [488]
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samagstam elaj jadatam parityajat |
abhinnavaicitryam anantam arthakrt

prthak prthag bodhataya ° vabhasate [{14}]
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This cntirc universe shines forth as being of the form of knowledge, (for it
is) “sprinkled” by you who are onc mass of knowledge. (And although, for
that reason, it could be said that) this {(universe) abandons its materiality,
it neverthecless does not forsake ifs inalienable multiplicity, in which an ia-
finity of individuval functions (of objects) is retained. (14) [489]
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tvayisa vifjignaghanaughaghasmare
sphutikrtasesavisesasampadi |

sphuraty udhivydpya samam samantqto
balat pravrtio bahirarthanihnavaf: [115]}

O Lord! In you who are a mass of knowledge, all the particularities of the
entire world of objects are (individually) reflected, and your knowledge,
having pervaded cverything on all sides, sparkles and lorcefully hides, (as
it were), the external objects. (ie. Since everything is in a sense consumed
by your knowledge, it seems, from a certain peint of view, that there arve
no external objects)) (I5) [490]
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tad eva rupon tava sampraliyate

prabho parapohataya vibhasi yat |
parasya ripam tu tad eva yat parah

svayam tavapoha iti prakasate [|16/}

O Lord! shining forth by way of the cxclusion of others is itself experienced
as {your) form (i.e. your own-being consisis in the exciusion of others,
namely the objects of knowledge). Likewise, the other (objects) have a nature
which consists in bzing separated from you. (In other words, knowledge and
its obiccts arc mutuwally scparate things.) (i6) [491]
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abhava evaisa parasparasrayo
© vrajaty avasyam svaparasvarapatam |
prabho paresdm tvam aSesatah svayam
bhavasy abhavo 'lpadhiyam agocarah [[17]]
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This reciprocal absence (of the nature of knowledge from the nature of
objects, and vice-versa), necessarily leads to the establishment of (the separate
existence of) one’s own nature and the nature of others. O Lord { You
yourself have become total absence from the point of view of others, and
so you are not seen by those who lack intelligence (i.e. who cannot under-
stand your dual aspect). (17) {4921
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itidam atyantam upaplavavaham
sadodyatasyanyadapohitum tava |

sphuraty apoho ’yam anddisantati-
pravritativrabhramabhid vipascitam [[18}/

The other brings great calamity (insofar as it brings your nom-existence).
You are {therefore) always intent upon rejeciing the (inftuence of) other
objects, and so your {dcctrine of) apohu is well established. (Your apoha-
vada, which excludes other objects, unlike that of the Buddhists, which
totally negates them), is the destroyer of severe, active, beginningless delusions
for the intelligent ones. (18) [493]
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parasparapohataya tvayi sthitah ’
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vibho ‘khifapohataya vabhdsase |j19]f

© Omniscient One! The other objects, reflected in you under conditions of
mutual exclusion, produce no vitiation {of your self). Thus, destroying the
calamity (which could result if therc were not separation of seif and other),
you shine forth alone through the exclusion of the cntite range of
objects. (19) [494]
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By means of muiual exclusion, the three worlds have gone away from you
and you have gone away from them. Therefore, O Lord Jina, although in
reality you have not gone anywhere, you still shine forth as one who is
gone [gatal, well-gone [su-gata], “thus-gone” [rathagatal. T (20} [495]
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samantam antas ca bahis ca vastu sat
prasahya nihnutya nirgnku$d saii |
na kificid astiti samastasanyatam
upeyusi samwvid ihavabhasate 1j21]

(The §anyav&dm Buddhists maintain that) in this world there is manifest
a stream of consciousngss which attains to total voidness, and in which
there is the cognition that ‘“‘notbing exists.” (If such a cognition is)
unhindered, (it) forcefully denies the entire world of existents, both within
and without. (2i) {496}
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vibhigtu visve ’stamite samantatah {{22}]

O Lord! (The Sinyavadins further claim that) the doctrine of the void
forcefuliy wipes away at one time all the imaginings that spring upward
to afflict consciousness, (because they maintain that), when the universe
has been cclipsed on all sides, what shines forth ? Where dogs it shine
forth ? To what extent and by what means does it shine forth ? From
whence, how, and when does it shine forth ? (In other words, all such
speculations become meaningless in the absence of objects.) (22) [497]

AREANALIIA U ®an 7 frfsazha quai f&fhang
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1. Such epithets, often used for the Buddha, are shown here to be more suitable to
Jina, because he rejects osly vitiating contact with the exrernal world, not its
very exisience.
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samastam etad bhrama eva kevalam
na kificid asti sprsatam viniscayat |
pipdsave ‘mi  mygaipspikodakam
grayanti winam pratimamrgdh sramam []23/]

(The Sinpavadins further hold that) all this {i.e. the speculations above)
is nothing but mere delusion, because for those whe can cognize (reality) .
from the absolute point of view, nothing cxists. People (ignorant of this
are) comparable to animals desirous of drinking the water of a mirage; they
attain only to futile exertion. (23} [498]
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itidum uccdvacam astam amrs(§)at
prasehya sanyasya balena sarvatah
na kificid evatra vibho ‘vasisyate
na kificid astity avasisyas(t)e tu dhth }124]}

And sq this (fanyae-vada)y forcefully destroys all things, high and low. {But),
O Omniscient One, by the power of the doctsine of the void, nething at
all remains as real anywhere in this world, {(Conscquenily), there cannot
remain the (further) belicf that anything exists, (even that so-called ““cons-
ciousness” which cognizes the void. And so the doctrine defeats itsclf, for
how can a non-existent be a knower) ? (24) [499]
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One who has no desires towards this “festivai” of setting all (speculations)
to rest does not know anything in a clear manner. (i. e. He still clings
to objects, etc., and does not develop pure consciousness.) Therefore,
O Boundiess One, make me content; usher me inte that void which has
been cleansed by the setting to rest of all (speculations). (25) [500] XX
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sunistusantavadhisuddhamilato

nirgnitarotsarpam uparyupary ablah |
vimohayantyo ‘nyam ananyagocarih

sphuranty anamtas tava tattvabhiamayah j/1/]

The infinite powers through which your true nature is manifest are not to
be found in anyone else. These (powers) cause great astonishment (to those
who witness them); they became evident as vou reached higher end higher
(statcs), constantly rising due to that purity of soul which is the result of
reaching the limits of freedom from all chaff (Le. from all karmas). (1) [501]
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yadi svayam nantyavisesatdm vrajes

tadd na samanyem idam tavadimam |
sthitdh svasaktyobhayato 'pi dhavatas

tavety anantdh parindmabhiamikah []12/f

(From the point of view of modes), you attain to the final (mundane)
particular, {(namely arhatship) and yet do not come to the end of your modcs.
And at the same time, (from the point of view of substance), your universal
(ie. substance} is without beginning. Thus, you possess infinite states of
being, by way of your innate power which operates both us universal (i.e.
substance) and particular (i.e. modes). (2} [502]
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O Lord! From the point of view of partless substance, you attain to unity;
and when looked at from the point of view of modes, you attain to
multiplicity. From the point of view (which looks only at) your final mode
in the mundane state, {namely arhatship), you shine forth as being a parfof
tie puerfectly pure soul, devoid of all chaff (ic. karmas). (3) [503)
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tvam ekatdm pdsi yadida sarvathd

tadd pragasyanti visesguani te |
vifesandndm virahe visesyatam

vihdya devastam upaisi niscitam [{4/}

O Louwd! If {onc suggests that) you attain to absolute [sarvarhid] onencss,
then all your particulars would be negated. And in the (lotal) abscnce of
particulars, O Lord, you abandon even universolity, (for a substance cannot
exist without particulars). Thus, having lost both universality and particula-
rity, your (very being) would indeced come to an end. (4} [504)
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You cortainly possess a dual nature, for while you are yourself the universal,
you arc also the particulars. From the point of view of the universal, you
do not attain to differentiation; but endowed with the glory of multiplicity,
you appear ever anew. (3) [305]
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vibho vifesyasya tavavisesato
visesandndm avifesq eva na |
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O Omniscient One! You are universal, and (thus) free from particulars. But
(this does) not (mean that} the particulars lose their distinctiveness (i.e. they
are not really subsumed by your universality). Those (particulars) retain
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their own power of mutual independence (from one another and from sub-
stance), but do not attain to absolute differentiation from you. (6) [506]
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lasanty anantds tava kdlaparyavah [17]!

That which possesses change, (namely the substance), never shines forth
without (a multiplicity of) states. And there is no (muliiplicity of) states
without scquentiality (in time). Thus, your infinifc states, (brought about
by (the principle called) time, {which is the common causc of change), shine
forth, having *dived into” (i.e. taken the form of both) momentary and
non-momentary modes (seen from the subtle rju-siitra and gross rfu-siitra
points of view, respectively). (7) {507]
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There is no destruction of the real. nor is there production of the wunveal.
And yet there is no object which is devoid of destruction {(of an old mode)
and production {of a new mode). O Lord! While existing (as eteranl sub-
stance), you still undergo change in such a manner that both destruction
and production happpen to you simultancously. (8) [508]
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An existent can only be that which is endowed with destruction (of an old
mode) and production (of a new mode), for there is ncver object-patuse on
the part of that which is devoid of change. Indeed, in this world, how can
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that which does not attain to n:wness at each moinent be {considered as)
under the influence of time, (as all existing things must be)? (93 [509]
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vibhdsy ubhabhyam ayam isa dharitah 1]10//

O Lord! The destruction that takes place at exch moment establishes your
momentary differentiation (i-c. your modes; but as a substance) you sustain
yourself in an unbroken coniinuity which establishes your unity. Thus, you
have spent infinile time in these aspects, and you shine forth, embodying
both {(unity and multiplicity). (10) [510]
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Although your human cxistecnce has ended, it was real; and your new mode
of being perfected (i.c. liberated), which has come into cxistence, did not
exist (ie. was nof real) previously. (Thus, the “destruction of the real”
and the “production of the unreal” can, in this sense, i e. from the point
of view of modes, be established.) Even s¢, O Lord, (from the peint of
view of substance) you shine forth as veal, embodying neither the destruc-
tion of the real nor the production of the unreal. (11) [511]
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You do not shine forth on account of being endowed with the umiversal
and the particulars, but rather because you are those two. For no existent
comes to be the object of thought (ie. it is impossible to conceive of any
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object) apart from the dniversal (ie. substance) and the particulars (i.e.
modes). (12) [512]
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svayap samanair iha bhiayate ki yat
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bhavanti samanyam inasi tivata [{13/]

In this world, that which itself “becomes by way of similarity” (samdngir bhi-
yate] (i.e. which is the continuity among the particulars, (i.e. modes), namely
the substance), is called the universal; only that and nothing else (receives this
designation). O Lord! in this world, you are universal insofar as your
particularities (belong to) the same (substance). (13) [513]
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Insofar as you come to oneness, you possess universality; and insofar as
therc is a resorting to the particulars (i.c. modes), you possess particularity.
Your self-transformations shine forth through your own splendour, for you
are not one in whom the universal and the particulurs are seperate (from
your very being, as the Nygya-Veifesika system would hold that they are)
(14) [514].
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O omnpiscient One! Your particulars have universality, for they are
commonly endowed with existence (i.c. they all belong to substance). But
dissimilarity in the form of particulars, which is always present, is not
distinct from you. (In other worlds, you possess both universality and dis-
similarity). (15) [515).
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O Lord! The (universal that is found in all substances, called the) “total
universal,” docs not come to be an existent if it is isolated from the totality
of substances in which it is found. (ic. “Total universality” is a designation
which applies to all substaunces; it does not exist indepcndent of them.)
Rather, it exists in the sense of endowing the totality of substances with
scparateness, “dissolved” in (cuch of) them individuaily. (i.e. There must be
more than one substance for the concept of a “universality which applics
to all” to be meaningful.) (16) (516}
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svaparyayandm dradhayad visesatam
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Furthermore, O Lord, (in) your (system} this on¢ universal does not appear
_separa'te from its own modes. Tt manifests itseM in this world by residing
within these modes, inseparable (from them), and “strengthening™ the parti-
culars (i.e. not negating their existence). (17} ({517]
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taveti satpratyayapitam afijasd
samastam etat pratibhdti tanmayam |
akhanditah pratyaya esa te tu san
bhavanmayatvam na jehati jaruci ;‘H&’)’

The real existent, (namely the substance-mode complex), is taken in by vour
knowledge. Indeed, therefore, the entire universe appears as being one with
that knowledge. But that unbroken cognition (i.e. the knowledge) never
abandons its oneness with you. (From this point of view, one can assert
that in some sense the subject and object are identical) (18) [518]
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asqu svato bhavavatas tava prabho

vibhiti bhave tra visesanam yathd |
tatha 'nyato 'bhavavator avarito

bhavaty abhdvo ‘pi visesapam tava [{19]]

O Lord! From the point of view of your own four aspects (ie. substance,
space, time, and modes), you are endowed with existence. And just as,
in this world, the description *‘this is existence” was appropriate (for you).
similarly, with reference to the four aspects of others, you are endowed with
non-existence. Because (the fact that) your being is thus cannot be altered,
let the description ‘this is non-cxistence” also be applied (to you).
(19 [319)

fawifa sy & fava: wafag qawist 2 ® g sfafy |
7 wrawEsfy faaeTs: splawmamEfareaTm 1 e 1

vibhati bhavo na nirdsrayah kvacit
tadasrayo yah sa tu bhdvavan it/
na jatv abhdvo ‘pi nirgsrayah sphured
abhdvavan dpatitas tadasrayah [{20]]

“Existcnce”” cannot be anywhere manifest without an abode (i.e. an object
in which it resides). That which is the abode of existence is called “endowed
with existence.” In the same way, “non-eXistence” also cannot show itself
without an abode, and (surely) its abode (should be called) “endowed
with non-existence.” (i.e. You are endowed with both existence and non-
existence.) (20) [520]

a0 agmTEfagaE ffddd an g @(w)EE
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tayoh sahaivapatator viruddhayor

na nirvirodham tava vastu s($)ryate |
udiyate deva tathaiva tatparam

bhavat kilatma para evq cabhavat [{21]]

O Lord! That existent “become something else” (i.. acquires the aspect of
non-existence) and arises in the same manner (ie. endowed with both
existence) and non-existence. Indeed, your soul also becomes the other (ie.
cmbodies non-cxistence). In your {doctrine), the existent is not destroyed
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by the simvitancous coming-together of those two mutually opposed (things,

existence and non-existence), for their opposition has been removed.
21y [5213

a sirgwey fawifa gm({se)m wd g swamosifes
gaisfer WA aeaRmuER aqseswiEshy fray fagawg nIa

na jatv abhkavasya vibhiti tuisa(-cchaltd

svayam hi vastvdsrayatorfitam naydt |
yathd 'sti bhavah sakalarthamandali

tatha sty abhavo “pi mitho visesanat [{221]

At no time is there the appearance of total emptiness on the part of non-
existence, because from a certain point of view (i.e. with regard to the
substance, space, time, and modes of the other), that non-existence is itself
active insofar as it is dependent upon some existent. (i.e. From this point
of view, non-existence is to some extent a real thing.) And just as, throughout
their range, the existents embody existence, similarly the nop-existence also
embodies existence), due to the “mutual exclusion of objects” (i.e. each
“existence’ is qualified by the simultaneous exclusion ot *‘non-existence” of
the other). (22) [522]

TETEANTA. avAed T ST feqa: ameasia grwImaw o
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sphuraty abhavah sakalasya yah prabho
sthitah samaste 'pi paraspariasravat |
nayaty ayam tvam svamukhena darunah
sphupaf‘kasamvfnmayam ifa sanpatam [[23]]

O Lord! The ‘“‘universal non-existence” residing in every (existent) shines
forth because (there is) mutual dependence (by way of exclusion on the part
of these existents). And this (universal non-exisience) is so sharp that
it rendess {even) you, the cr’ odiment of unified pure consciousness, into
voidness. {i.e. The objects 1.1 .n by knowledge, insofar as they are “other”
with regard to that knowledge, are absent from 1it, and in this sense you

are endowed with (their) non-existence.) (23) [523]

Fifa wiawa dasegat sEwEsafrdesiss o™ v
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karoti bhdvas tava bodhavastutim

karoty abhdave ‘py avisesato ‘trq tam |
wbhau samam lau nihato bhrtabhrtan

prasahya sarvam saha samvidarcisd [{24]/
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From the point of view of “existence,” you exist as an embodiment of
kaowledge; and from the point of view of ““non-existence,” you are in this
world void (of the other, a characteristic) common (to all existents). You
simultancously bear both (existence and non-¢xistence), and these forcefully
destroy everything, even the flame of your (omniscient) knowledge. (i.e. When
you are seen as an “‘embodiment of knowledge,” there is non-existence
of objects; but when these objects are seen as internalized in your
knowledge, the knowledge loses its distinct reality and is in that sense ren-
dered void. (24) (524}

WEEATTRINN WA FATAG(F)AGT 06 HeR®:
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tvadamsasamdhuk sanadarupno bhavan
mamanis($am varddhata esa bhasmakah |
prasida visvaikakarambitah samam
visa prabho 'ntas tvam ananig eva me [/25]] cha HXXIE}

O Lord! My hunger (to know yeour true nature) has been sharpened by
the blazing forth of (just one among) your (manifoid) aspects, and (now)
increases constantly. To me, you are indeed infinite {i.e. unreachable); there-
fore, show favour unto me by entering my heart, endowed (as you are} with
the entire range of knowables. (i.e. Allow me to know your true omniscient
nature) (25; [525] XXI
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wenar sagwfadewifeeradieag
IrgeqauafEaery v o
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pratyaksarcik pracayakhacitaikdntaniskampadivyad
bahyasparsapranayavimukhat ksinasanvedanasya |

magnam magnam drsam atisayan majjayann antaranial
svaminn arhan vahati bhavatah ko’ ayam arnandavéahah f{1})f

O Lord Arhat! For you, all {celings have been eradicated because you
have turned your face away Irom aitachment to the external obiects, {objects
that) are unceasingly and immovably illaminated by the mass of light which
is your omniscient knowledge. And (not only are you aware of objects, but
it is also the case that) a wondrous. stream of bliss flows within you,
carrying your concentrated insight ever more deeply (into your soul. ie
your self-awareness becomes perfected). (1) [526)

fesa m: frfng gafens e falfaw
g% wwd wala ggadwud A
fg aam foq a wait facaRafzfus
g% sard wala Wad Al fasd @ ukn

kifica brimah kim iha dahandd indhanam syad vibhinnam

yena vydptam bhavati dahanenendhanam ndagnir evaf
jireyam jhdandat kimu ca bhavato visvam etad vibhinnam

yena vydptam bhavati bhavato nefa visvam tvam eva ff21f

O Lord! In this world we ask: Can fuel be separated from burning? Does
burning not totally pervade the fuel? Or does the fire itsell pervade it?
(i.e. Is fuel the same as burning? Are both the same as fire? The answer to
these questions is both yes and no, depending on point of view.) Similarly,
is the object of knowledge distinct from you? Or is it not the case that
your knowledge pervades the entire universe? Or do you alone pervade
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everything? (i.e. -Objects, when scen as external, are distinct from both the
knowleged and the self. When seen as internalized, they are in some sense
one with the knowledge and with the selfl) (2) [527]

A% wwfgata 7 afgaife & ool
v Agfg avafoqedsdfa o
array: 37 faw fAg(q)dsaagiasm:
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nanam nantarvisari na bahir yati kimevantar eva
vyaktavartam muhur iha pardvretim wecair i:‘éaiti /

Jhandsyad vah kva kila niy{p)ater pitasarvavakasah
sarvadravyasvarasavisado w'évagamdﬁ;a' esak [/3/f

Indeed, (the “mouthful” of internalized gbjeets remains external); it does
not {actually) enter the soul. {(But when internalized by way of reflection in
knowledge), it does not go outside (of that knowledge); rather, (like a mou-
thiul of water which is neither swallowed nor rejected), it remains inside
(omniscience) and, repeatedly manifisting itself, undergoes its transforma-
tions, (3) [528}

fawtiista sawafg (f)a: sogad & At

wog @ug paAta fy dzfa sda |
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nirbhago’pi prasabham alblhitah khapdyase tvam na)angharh
khandam khandan kriam api vibhum samdadhati pramarva!
devd'py evam bhavati na bhavan khanditayojitasrir
anyaiva $rih sphurati sahaja khandakhandaiva blzartuh /M/ /

O Lord! Although partless, you are forecfully divided on all sides by the
flood of (different) viewpoints, and although (thus) divided, you are one who
is omniscient and unified by knowledge. Even so, it is not the case that your
splendour is {once) divided and then (later) united, for this splendour is
truly differcnt (from things which can be broken up); it is innate and
unified. (3 [529]

fumt 32 vanfa A fEw | weafamen S
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bhinno bhedam spriati na vibho nisty abhinnasya bhedo
bhedibhedadvayaparinatas tvam tu nityamn tathapi |
bhinnair bhavair varada bhavato bhinnabhavasya sdaksat
svamin k& °nyd gatir iha bhavet taddvayam te vihdya [[5}{

O Omniscient One! Things which are divided do not touch upon unity, and
there is no division of that which is partless. Nevertheless, you constantly
undergo transformation by way of your dual aspects, (namely) division and
non-division. O Master! You are endowed with the state of differentiation
from the mundane world, because you (come to possess) different (i.e. non-
mundane) states. And you also possess the state of non-differentiation, beca-
use of being unified with your manifold qualities. In this werld, how indeed
can your nature be anything other than (the combination of) these two,
(namely unity and differentiation)? (5) [530

sArTEReeRta afgar 8 faasdt fans-
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samanyasyollasati mahimg kim ving 'sauw visesair

nihsdmanydah svam iha kim ami dharayante visesah |
ekadravyaglapitavitatanantaparyayapuiijo

drstam vittisphuritasarasas tvam hivastutvam esi [/6]f

Can the majesty of the universal shine forth without the particulars 7 (No.)
And can these particulars exist in this werld without the universal? (No.)
Indeed, you are one whe is a mass of infinite, already-cxhausted (i.e. past)
modes that operate within one substance (i.e. you are endowed with parti-
cularity), and yet you have onc unmified nature, by means of knowledge,
{which is} manifested (in a/l modes. And thus) you clearly come to be an
existent by way of both of these (i.e. you are both unified and diversified).

© [531)
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eko ‘neko na bhavari nq caneka ekatvam eii
vyaktam hy etat tadubhayamayas tvam tu kim syan na
vidmah |
Jjanimo ‘nyad bhavati kila yo yatsamahdrajanma
tasyavasyam bhavati yugapat tat svabhavo nubhavah [{7/f
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One does not become many, and that which is many does not attain to
oneness. But in reality, do we neot know that you are the embodiment of
both of these (i.e. of both oneness and muitiplicity)? We alco know that
(substance) which is born in multiplicity (i.e. which is endowcd with
infinite aspects), must undergo simultaneous transformations that conform
to the nature of those (multiple aspects, i.e. each quality wundergoes its
own modifications, thus ensuring the multiple nuture of the existent).
(1) [532]
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tivras lasmims fava samalaya paksapdatas trayo °pi |
tena dhirauvyaprabhavaviluvalingite si svayam tvam

tvatto bahyam tritayam api tac chanyam evanyatha syat |18/

While one (mode) is desiroyed, another {mode) arises. And at the same
time, yet another (thing, namely the substance), remains consantly present.
You hold very strongly to the doctrine that all these three, (namely dest-
ruction, production, and continuity), are found equally {(and simultancously)
in the same object. Therefore, (being an existent [saf]), you are yourself
characterized by destruction, production, and continuity, If this were
not so, {(i.e. i) these three (were) external to you, they would be rendered

void {i.c. they are not independent existents, but merely descriptions of the
nature of reality). (8) [533]
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bhavgbhavam tava racayateh kurvate bhavabhavam
ninay bhivo bhavati bhagavan bhavanasoe sti ko ’nyah |
astitvasyaskhalitabhavanollasamatram yathaitad
bhangotpadadvayam api tatha niscitam tattvam eva }/9/}

O Lord! In your doctrine, you assert both the production and the destruction
of a thing. But indeed, (When it is said that) “a thing is produced,” (that
statement itself) must (mean) destruction, for {(what is destruction of an ol
state) if not production of a new state? Just as the {(continuity), which is
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nothing but shining forth in an endless becoming of cxistence, is (in fact)
a rcality, the destruction and production are realities as well. (9) [534]
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ekah ko ’py askhalitamahimd prdgabhavadyabhavair

akranto pi sphurasi bhagavams tvam sadi bhava eva |
eko 'pi tvam prasabham abhitah pragabhavadyabhivair

bhinnal svamin kriaparinatir bhisi ripais cawrbhih [/10]}

O Blessed On2! You are indecd onc whose grandeur remains undiminished,
for although ‘“‘overcome” (i.e. qualified) by the (four absences, namcly)
anterior non-existence, etc., {with reference to modes), you (nevertheless)
always shine forth as (embodying) cxistence (with reference to substance).
O Master! Although you are One, you are on all sides forecfully differen-
tiated by (the four cbsences), anterior non-existence, etc., and thas you shine

forth, having undergone modifications in accord with those (four).
{10 [535]
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piarpah piirge bhavati niyatam rikia evasti rikso

riktall parnas tvam asi bhagavan piarna evasi rikiah |
val lokanam prakaram tha te tartvaghdtodyatam tad

yaun retrtvam kimapi na hi tallokadrstan pramarses i1}

O Blessed Oael (That which is) complete {(with regard to its own subsiance,
space, time, and modes) is afwaps complele tie. innate aspecis cannot
be lost. And that which is) empty (of the aspects of others) is always empty
{of them, ie. the aspects of others cannot be acquired). Although cmpty
{of mundane states), you are complete (with your own self); and although
(thus) complete, vou are (at the same time) empty. That which is known to
ordinary people (as being destvable, wamely worldly things), is, for you,
destroctive to the true nature of the self (e, not conducive to liberation).
And the leadership (i.e. the role of teacher, which has bien bestowed upon
you), docs not {consist in your) negating (the reality o) that which is known
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by the world, (but only in declaring that it is to be overcome by knowledge).
(11) [536]
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syat [f12f}

All existents have mutual boundaries which are innate and fixed; even when
they are in contact with each other, (as, for instance, when there is contact
between karmas and the soul, objccts and knowledge, eic.), they never fall
away from their own nature {i.e. never partake of the nature of others).
O Bicssed One! May you who are scparated from the universe (of objects)
always bathe that universe with the spreading moonbeams of your Knowledge,
for there can be no confusion of ebjecis {of the universe) with that know-
ledge, (and hence there can be no contamination for you). (12) [537)
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(Continuzd) delusion [moha], (which prevents both true insight and perfect
conduct), is produccd through the fosce of {prior} karmic matter, and fur-
ther stains of karma are {in turn) produced by this delusion. As long as
these two, (delusion and karma), operate in a mutually causa! manner, there
is no {purity of the) soul. But when both of these arc destroyed, then you
shine forth in your true splendour, with nothing but vour true self remain-

ing. (O my soul} Abide deeply in this boundless mass of innate knowledge !
(13) [538) '
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jAanakridarabhasalasitair valgatah sarvatas te
mohdbhévad bhavati bhagavan kartrbhive na bhiyah |
kartrive vd svayam api bhavan kevalo jhdnapufijo
Jhanad anyat kim iha kuruse nirvisanko ramasva [[14f]
O Blessed One! You move quickly on everyside, shining forth with the
display of your omniscience; and (yet), because of the absence of delusion,
you will never again have the notion of agency (accompanying this activity),
Even if (it is alleged that) knowing involves agency, you are yourself a
mass of knowledge, and so what can you do other than know? (i.e. “Know-
ing” is innate to the soul; it is not “‘doing,” which by definition involves
volition. And so), free from doubts, cnjoy your blisst (14) [539]
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devalambo bhavati yugapad vigvam uttisthataste

bahyasparsad vimuwkhamahima tvam tu nalamba eva |
svatmalambo bhavasi bhagavann ujfihdnas tathdpi

svatma tv esa jralati kila te gadhavisvasvabhaval |15/}

O Lord ! For you, instantaneously ascending the heights, this universe be-
comes a support (for your omaiscicnce, by way of being its object); but
in reality, you have no support at all, since you possess the grandeur of
turning your face away from contamination by external objects. O Blessed
One! Rising up (towards perfection), you become one who has only his soul
as a support. And yet (your soul is) indeed (not easy to grasp as a support)},
because it holds the true nature of (ail) things within its brilliance.
(15) [5409
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yasmin bhavas trisamayabhuvas tulyakalam plavante
yatkallolah prasabham abhito visvasimni skhalanti |

sa tvam svacchasvarasabharatah posayan parnabhavam
bhavabhavopacitamahima fignaratnakaro st [[16{]

You are the “ocean” in which the existents, cxtending over the three times,
“float’” (i.e. are known) simultaneously. Your “waves” crash forcefully on
every side against the boundories of the universc (i.e. your knowledge is
all-pervasive); you arc filled with the essence of your self, and endowed
with that grandeur which is acquired by (simultaneously posscssing) cxiste-
nce and non-existence. (16) [541]
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samvidvicyas tava tata ito deva valagantya etah
suddhajiiGnasvarasamayatdn na ksamante pramarsfum |
visvacchdydghatanavikasatpuskalam vyktigiadham
praudhim vindat tad abhidadhari jianasamanyam eva [{17]{

O Lordt The waves of your knowledge move actively here and there (ie.
among the totality of cobjects), but (in doing this) they are not able to
wash away your (total) rdentification with the unificd consciousness of your
pure self. (In other words, you can be said to know objects only from the
conventional point of view; in reality you know only yourself.) Those
waves possess the unified knowledge which has attained to full masifesta-
tion and (total} perfection, and which has reached infinite development
through reflection of the objects within it. (17} [542]

seag faa sfgfer ag wafawt aoisma

ufrafged afag fow ar afadasawda
fagmrt waafafga: & soifawdisar

faramrwafa afna: & aweammige: utsn
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visvdkaras tvayi parinatah kim paras tvanmahimnah [18/f

In this world, the external universe (i,e. the multitude of externaily existing
objects) is one thing, and the internalized universe of knowledge is some-
thing else. Among these, the universe of knowledge indeed appears as being
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nothing but knowledge (i.e. the reflections of objects in knowledge are net
distinct from knowledge; they are simply modifications of rhat knowledge
itself). Was the leonine from assumed by Madhu different from that (Madhu)
as (he normally) existed?* (No-—they were one and the same). Similarly,
can the forms of the umiverse reflected in your knowiedge be different from

your own grandeur ? (No — these reflections arg not external to youw.)
(18) [543}
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When one has known an object, is the subsequent fruit of his knowing,
(namely the removal of ignorance), separate from the knower? (No.) You
are always active in knowing the universe, and yet you are yourself never
identical with the objects (that you know, i.c. unlike the fruit of knowledge,
which is not distinct from the knower, external objects are distinct from
the knower). O Blessed Onc! You prevent your intuition and knowledge
from ‘‘crashing into” (i.e. actually mixing with) the world of objects, thus
showing that majesty of your own energy by means of which you are
eternally conjoined with your self. (19) [544]
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Even the “word-universal' ['sabda-brahma), which very clearly iluminates
the manifold forms of the entire universe, comes to be extinguished ali at once

* This refers to the tale of a demon called Madhu who, having taken the form
of 2 lion, was killed by Krsha.
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in your grandeur (i.c. is an insignificant part of your knowledge). Similarly,
this eternally manifest and boundless collection of objicts is illuminated by
your amniscience, whose immense glory encompasses (i.e. knows) all three
times. {20y [545]

vafyraeaanfan wiy s wid
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udyad visvasvarasam anisap marmasu vyipya eddham
labdhapraudhis taditi paritas tadayan sarvabhavanf
devatyantam sphurati sargtam nirnimesas lavoccair
ekah ko 'yam trisamayajagad ghasmaro drgvikdsah {121/}

O Lord! your astonishingly perfect intuition [durana] shines brilliantly;
this iatuition has arrived at its (great) strength by having firmly and
‘constantly pervaded cven the most subtle {(portions} of the continuously
changing uaniverse. And that (intuition), shining with lightning, (as it were),
takes the totality of existents as its object and remains unbrokenly fixed in
its vision and knowledge of the threc worlds. (21) [546]
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sarvatrapy dpratighamahima svaprakdsena sumbhan

ditronmajjat svarasavisarair drivayan servabhavan
visvalambocchalitabahulavyak tisimantitasrir

ekah ko ’yam vilasati vibhor jatyacgitanyapufijah [1221]

The excellent mass of the omniscient one's unified consciousness shines
forth; its grandeur is everywhere unobstructed, and, remaining brilliant by
way of is own light, it “‘wets,”” as it were (i.e. takes as obcct), all exis-
tents, (It does this) by spreading its own essence, (namely knowledge), to
infinite distances (i.e. encompassing everything); its inner splendour is fully
manifest through the support of the iotality of objects, (22) [547]
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ekakdrasvarasabharato *nantacaitanyardjth _
safjah kartum pratipadam amar nirvibhagavabhasah |
a visvantan nibidanikasair visvaz udbhasamanah
svaminn ekah sphurad api bhavan krtsnam anyat prama-
rsii [23f]

O Master! By the force of the unified innate cssence (of your conscious-
ness), you invariably render cach of the infinite forms (of objects), as they
appear in (your) conscicusncss, partless and inseparable from knowledge.
(ie. The internalizing of objects makes them into modifications of know-
ledge itself.) O Lord! you alone shine forth on all sides with that conscious-
ness whose intensity has reached the very ends of the universe; thus you
“wip: away” (L e. infernalize by way of cognizing) this entire manifest
world of objects. (23} [548]
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pitam pitam vamatu sukpli nityam atyentam etat
tavad yavaj jvalati vamanagocaro jyotir antahf
tasmin deva jvalati yugapat sarvam evasya vantam
bhiyah pitam bhavati na tathd 'py esa vaniada eva (/24

May the eritoricus ones completely cast out the (vitiated transiormations
of the soul, ie.the passions) which have becn taken in again and again
since beginningless time! (Let them do this) until there shines that light
(of omniscience) which (is the only thing that) cannot be removed (ic.
which is innate}. O Lord! When that (light) shines forth, all {the vitiated
transformations) are totally and simultancously ejected. That which is
ejected is normally never taken in again but O Lord? you take in again
(that is, know) what is ejected.
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ekdnekam gunavad agupam sinyam alyantapurnam
nityanityam vitatamatatam visvarapaik arapan|
citpragbharaglapitabhuvanabhogarangattarangair
unmajjantam kalayati kila tvam anekanta eva
1125/ /chaj| XX ]|
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Indeed, the doctrine of anekdnta alone (is sufficient) to establish (that} you
are both one and many (i.e. both substance and modes), both endowed
with qualities and free from qualities (depending on whether qualities are
seen as distinct from substance), both void and completely full (from the
points of view of others and of self, respectively), both eternal and non-
cternal (when seen either as universal or as particulars, respectively), both
contracted into the restricted dimensions of the body) and expanded (to the
infinite dimensions of omniscience), both unified (when seen as knowledge
and having the forms of the knowledge). The streams of your {omniscient)
knowledge spring from the high mouatain of consciousness and subsume the
entire spread of this universe. (25) [550] XXII
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jayati paramam jyotir jaitram kas@yamuahdgraha-
grahavirahitikampodyotam divanisam ullasat |

Jvalati parito yasmin bhavé vahanti taddtmatam
hutavahahathakhandagrasikriendhanavat samam [{1{]

The perfect light (of your omniscicnce), the “conqueror”, is victorious (i.e.
baving destroyed the karmas, it is eternally present). It shines day and
night with unshakeable splendour, for it is freed from the grasp of the
“‘great enemies”, (L.e.) the passions. Because that (omniscience) shines on
every side, the existents come all at once to be identical with it (through
intcrnalization), like firewood which has been consumed on all sides by the
powerful impact of a fire. (1) [551]

anfa waEm | frasnfunnewfaom myomnsevaa: waafgsa o
FrenTAaEmREfanrdasay: slagargawoy adm! e as

vam asi bhagavan visvavyapipragalbhacidudgamo
mrdur asadriaprajionmesaih skhaladbhir ayam janah |

tad alam aphalair vakyakridavikéravidambanaih
katipayapadanyasair déu tvayisa visamy ayam /2{]

O Blessed One! you are the source of consciousness which pervades the
entire universe (i.e. you are omniscient). But this persen (i.e. the poet)
possesses only a small amount of wisdom, (and even this wisdom} fluctu-
ates (from moment to moment) and is (easily) lost. Itis in vain, therefore,
to arrange these few words, for they are fruitless, a mere play of sentences.
O Lord ! I now (i. . with no further talk) enter {i.c. take refuge in
you}. (2) [352]
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kim idam udayaty anandoghair mmanamsi vighirnayai

sahajam anisamn jhianaisvaryam camatkytikaritaibf
prasabhavilasad virydrambhapragalbhagabhiraya

tulayati drsd visvam visvam yad ity avahelaya [f3/]

This wealth of innate knowledge shakes the mind with a sircam of
wondrously produced bliss, That knowledge contempiucusly ftakes the
myasure of the catire universe, (cognizing it} with profound vision, resolutely
manifesting the cnergy and activity by which it has reached the heights.

3y 1553)

afaaatfadveram: ganfad sy Rarsraguaend od sasuwAay
sgufafwg afesdu sossa fadwai wawfa wwwakstaa sag
fafowa: n ¥

talitalalitair dtmanydsaih sameagram idam jagat
risamayalasadbhavavydptam samam jvalayannn ayam|
tadupadhinibhad vaicitryena prapaficya cidekatim
Jjvalasi bhagvann ekantena prasahya nirindhanah [i4{]

With the extremely beautiful placement (of your “steps’™) you simultancously
illuminate the entire universe, which encompasses existcnce in all three
times. You shine forth absolutely alone, spreading your uaificd conscious-
ness into the varicgated forms that derive from the shapes of the objects.

@ [554]

anafaam sRaesRfgamaagTarn eazaggy faxd fassadn! fafasaa: o
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samapatitaya sphitasphitodvildsalasaddysa

svaraspakusumain visvam visvar tavesa vicinvatah/
kim api parato ndnitas tativagraham pratipadyate

vikasati param bhinndbhinnd drg eva samantatak [/5f

O Lord : Out of this eatire world, you scek out and pick the flower of
your own complete essence (i.e. you focus only on your self; you do this)
by means of your intuition [darsanal, which falls equally upon all (objects)
and which is brilliant, lovely, and pure. Your intuition does not grasp the
inner reality by means of {cognizing) external objects (reflected in know-
ledge ; rather, it cognizes the soul dircctly). And this intution is manifest on
all sides, being both distinct and non-distinct from you (ie it can be
seen either as one of your quulities or as occupying the same space-points
as does vour soul), (5) [553]
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Idam atibhardn nandkdram samam snapayan jagat

parinatim ito ndndkdrais tavea cakasty ayam{
tad api sahajavydptyd rundhann avintarabhavandh

sphurati parito 'py ekdkdra$ cidekamahdrasah [{6]f

O Lord ! The glorious ambrosia of your unified consciousness “bathes,”
as it were, the manifold forms of this entire universe. (And although) this
{ambrosia} has attained to modes by way of the various forms {of obj-
ects), it nevertheless cxpands its innate naturc and on every side arrests the
manifold forms taken in by knowledge. Thus it attains to new modes and
yet shines forth in total unification. (6) [536]
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samam udayatah santitankaibh svabhavavilasibhis
cidacalakalapuiijailt puiijikrtdtmavisuddhibhihf

ayam atibharaksobharambhaih sphutanubhavas tava
pralayam agamac citrakdrah kasdyaparigrahah [{7/]

You rise to (great) heights (i.e. to omniscience), endowed with the mass of
undivided consciousncss in which all fears have been quieted, in which the
purity of scul has been totally concentrated, and which shines forth in its
innate nature. (When you attatin to omniscience), the parasitic passions,
which are clearly experienced in their variegated forms through the affliction
producing activities, (all) go to (total) dissolution. (7) [557
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wi
udayasi yada dhvastadharam bharat parito *skhalat-

pravitatam idam samyksamvidvitanam udaficayanf
ayam abhibhavann antas tattvam janasya nirdsraya (*)-
s[thlitikapadagranthir gadhas tada praviliyate [{8/]

When you rise (to omgiscience), manifesting the pervasive true insight which
has done away with all dependencies (such as sense faculties. light, etc.).
and which spreads unobstructed on all sides, then this firm knot (of pass-
ions), which obscures the inner reality of beings, is deprived of any substratum
and thusis totally dissolved. (8) [558]
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visayatatayo bhantyo tyantamn vimuktiparigrahe
bhavati vikrtivyaparaya prabho na bhavanty amith}
prakrtim abhitah samsat(jj)yeva sphupam tava cinmayim
svarasavikasac chuddhakampopayogapariplutah 191/

O Lord 1| you are emancipated from all attachments, and so for you the
reflections of objects (in knowledge) are incapable of producing vitiated
transformations (i.c. further seeds of delusion). And so these (objects) have
clearly taken refuge in your sentient nature (i.e. they have beean reflected
within you), and thus they are pervaded by the pure and active consious-
ness whose essence is innately manifest. (9) {55%9]
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nibiganibide mohagranthau prasahya vilayite
tava param idam jRatr jRanam na karty ne bhoktr caf
yad iha kurute bhuiikte va tat tad eva sadaiva tat
kila parinatih kdryam bhogasphugo *nubhavah svayam f/ 107!
When the extremely tangied knots of delusion have been forcibly dissolved,
then your excellent knowledge exists only as knower; it is neither a doer
nor an enjoyer (i. ¢- knowing involves neither agency nor karmic result).
At this stage, (namecly that of emniscience), that which is done and that which
is experinced by that knowledge is nothing but that knowledge itself, for
in reality the *‘action” of knowledge is nothing but abiding in its own-
nature, and its manifest “enjoyment” is nothing but realizing itself.
(10) [560]
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trisamayalasad visvakridisuk haikamahidharah
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O Blessed Lord ! Although you are one, you shine forth like an unparall-
eled king (or mountain), able to support (i.e. know) the eatire universe;
you are endowed with the bliss that derives from “‘sport” of illuminating the
universe as it extends over the three times. Your innate bliss consists of
knowing, at each step (i.e. about each object), that “this (thing) has that
¢nature,” ie. you know it as it rcally is). This bliss is indeed not distinct
from your image (i. e. from your kanowledge and intuition). (11} [561]
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sphuraii parito bahyatmand{a)m ya esa mahabharah
svarasasarasdj jhanasyaitds tavaiva vibhatayah/
sphurati na jadas citsqmskarad vinaiva nirdkulah
kalaya yugapal lokalokau parair akalankitah [{12]}

(While you remain in this world), the great, dazzling (manifestations) of
your external self (i.e. your sensroy and physical activities) are indeed (sim-
ply) majestic expressions of your own (omuiscicnt) knowledge, complete with
the essence of self, for the body, (being) inscntient, cannot act without the
support of consciousness. (Feel frec), thercfore, {(to) cognize both finite (ie.
occupied) and infinite (i.e. unoccupied) space, (loka) und [aloka], respect-
ively), for you are cleansed of doubts and cannot be contaminated by exter-

nal objects, (12) [462]
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dalitadalanai$ chinnachedair vibhinnavibhedanair
anavadhilasatparydyoghair vibhaktam anantasahf
nisitanisitaify Salktyudgdrair avaritavikramail
kalaya kalasah kurvann etat samastam atandritah [/13//

The entire universe is infinitesimally divided by the collection of the endless
series of modes, which pound what has already becn pounded, cut what has
already been cut, and divide what has already been divided (i. e. these
modes are extremely subtle). Timeclessly you cognize this whole (universe),
rendering it into bits (by perceiving cvery mode) with your extremely sharp,
unimpeded, and heroic powers. (13) [563]
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citihutavahasyaikangarikrtam parito hathat

vad atikalan@ trailokyam te bhavaty atimurmurab/
svayam atifayasphatim Samsad vifesagariyasim

Jjagadavisayam jAananantyam tavaiva vibhasi tar [{14[]

The three worlds have on all sides been forcibly rendered into “blazing coal”
by the “fire’ of (your) consciousness (i.e. you have internalized all abjects),
And these (three worlds), being known in cven their most subtle forms,
become like a small spark (within your “fire”). Only you shine forth with
that infinite knowledge which proclaims to great expansion and is not an

object of the world (ie. which itself exceeds the size of the world).
(14) [564]
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kakubhi kakubhi nyasyan dhamdny ayam na nabhomanih
kalayati tava jAanagnyekasphulingatuldm api |

svayam wupayati pradhanyena prakdsanimittatam
afadakanikdmitrd’pi syan na jitu jadopama [[15}f

The jewel of the sky (i.e. the sun) spreads its rays in all directions, but it
is not comparable to even a single spark of the fire of your knowledge.
(Of course this is as it should be), for even a single spark of comscicusness
is itself essentially a cause of illumination; (thus), anything insentient, (which
must be illuminated), can never be compared with it. {1} [565]

agegfin: qTeqTEdT: agvEn wwaicals dfvsas taamata(fn)a
swafamarera sy sfraomaeeaafa @ A Tewwl el
fadwaw ntsn
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kramaparipatim samviccakre niyaty upaves(s)itah/
prabhavavilayavasadydpi pratiksanam aksaras

tyajasi na manak tankotkirpan kaddpi cidekatam [[16/]
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You possess increase and decrease of six types, and yet the cycle of your
knowledge attains to sequential modes under control of the quality called
“ggurn-laghu,” (which prevents any real increase in your space-points). And
though (you undergo transformations), you are indeed possessed of nom-
change (from the point of view of substance), for even when you aitain at
every moment to production and destruction (of modes), you remain
indestructible {(as substance) and never even slightly abandon the wunified
consciousness which is like the mark of a chisel (on stone; i.¢. it cannot be
wiped away, but persists through ali modes). (16) [566]
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kramaparinatair bhavair bhdvas samam na vigdhyate

samam atibhardt tair dkrinto bhavidms tu vibhdvyate |
tad idam ubhayam bhutdrtham san mitho na virudhyate

kalayasi sadd yad bhdvdndm vibho kramam akramdt [{17]]

No existent possesses all its modes simultaneously, (for these modes) must
be manifest sequentially in past, present, and future. (But since you are
omniscient), you are seen to be completely united with (all} the (sequential)
modes of all objects at once. O Omniscient One! There is no mutual contr-
adiction in these two (asscrtions), for such is the true nature of reality;
you always know the sequences of all modes noa-sequentially. (17) [567]
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svayam api pardt prépyakdram paropakrtam vahan
paravirahitah sarvakaraik parasya sunirbharah |
avagamarasah Suddho *tyantam tavaisa vijrmbhate
svabhararabhasavyapdrena sphuran samam dtmani ({18}

Your essence in the form of knowledge expands fully (i. e. becomes infinite;)
although it has itself come to have the forms of other (objects, forms)
which are derived fromthese {objects), itis in reality free from the (objects
themselves, i.e. objects do not really enter the knowledge, and hence do not
raix with the self). And although it is complete with all the forms of the
other (objects, it remians free from passions) and (thus)is pure {(i.e. unconta-
minated). It is always manifest in your own self, intensely active (in
knowing) through its own innate pature {i.e. without depending on others).
(18) [568]
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avagamasudhadharasarair lasann api sarvatas

tad atibharato jianaikatvam na nama vigdhase |
avadhirahitair ekadravvyasritair nijaparyayair

yugapad aparair apy ullasam prayasi sukhadibhih [{19}}

Although vou shine forth on all sides through the constant {low of the
ambrosia of knowledge, you do not simply attain to unity with knowledge
alone, rather, you simultaneously attain to the splendour of being unifted with
other quality such as bliss, etc.,, and also with your own limitless modes, all
of which are supported by the same single substance. (19} ([569]
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i{s)atatam abhito jidnonmesaif samullasati tvayi

dvayam idam ativydptyavydpti vibho na vibhavyate |
bahir api patan yac chuddhe ’si svardpapardyanah

patasi ca bahir vigvak Suddhasvaripaparo * pi yat {[20]]

O Ommiscient One! You constantly shine forth with the forms of objects
(reflected) in your knowledge; (and in this knowledge). neither *‘over-exten-
sion” [ati-vydpti] nor “insufficient extension™ [avydpti] is seen, because
although your knowledge “‘goes outside” (i.e. knows the external objects),
you are ncvertheless unified with your own nature (ie. in reality you know
only yourseif). And although fixed in knowing only your pure self, you
are nevertheless “externalized” on every side (in that you know the external
objects. In other words, there is not an over-extension of what omniscient
knowledge does in saying “it knows the external objects”, nor is there an
insufficient description of what this knowledge does in saying it knows
only itself.” Omniscient knowledge encompasses cogpition of both self and
others simultaneousiy.) (20) [570}

wawfaday wrw sweaaigaiz-
waafy 7 WA JAeisElgaw fanead
whafamaenifdom waafa agfe-
femmamesreeil:  quyaneaia n



202 shmaERfa:

samam atibharad etad vydpya prabhdsy abahir bahis
tad api na bhavan devaiko’ ntar baki§ ca vibhavyate |
prabhavaviluyarambhair visvag bhavaty api yad bahis
trisamayabhuvas tankotkirndh pargkrtayas tvayi [121]

O Lord ! Although you shine forth having simultancously and completely
pervaded both the inside (i.e. the substance of objects) and outside (i.e. the
modes of objects), you afe not seen to be the same inside and outside,
for although you beconte united with the activities of production and dest-
ruction (i.e. with th: modes of all objects, by knowing their “outside™),
you simultaacously internalize the essences of other (existents, ie. their
substances o “insidzs”), which extend over the three times, thus inscribing
them within your kaowledge like the mark of a chisel (on stone, ie.
permanently). (21) [57]]
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trisamayajugatkrisnakdraib karambitatejasi

sphurati parito * py ekatrdtmany asau punaruktatd |
vadati purusanantyam kintu prabho tvam ivetarair
' visayapatitaih pratyekam te sphuranty akrtadvayéah [{22]]

The light {of knowlcdge) shines forth within the soul, pervaded by the infi-
nity of forms of the universe, extending over the three times, (which are
reflected therein). But  this knowing of irdividual objects also proclaims
(that there is} an inflinity of (individual) souls. (In other words, it can be
conventionally said that for each object there is a “soul” which knows it,
and thus that the omniscient being comprises infinite souls) Evenso, O
Lord, those (so-called) “individual souls” are, like you, not manifest as
“two™ (i. e. modally, by way of production and destruction, but rather as
indivisible substances), even when they are divided due to the impact of
objects.! (22) [572]
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I The precise meaning of the last two lines is not clear,
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drgavagamayor divyocchvasi nirdvaranasya le

bhrsam upacitah sphiryanie te prakampamahodayaih [
api ki bahund tanmahdimyam parena na khandyate

yad atibharato gatvd ™ nantyam puraiva vijrmbhitah {123]/

The sparkling forms that appcar in your unobstructed and perfected intutiion
and knowledge cxpand to infinity through the unshakeable greatness of that
(intution and that knowledge). The greatness of these two is not  qualified
even by the immensity of the other (i.c. by the infinite number of objects)
because, (by virtue of the qQuality called aguru-lughu, thesc two bave} reached
toinfinity by their own extreme power, and have thus become fully exiended
even before (cognizing any objects at all). {23) [573}
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Although you are Oune, you forceully play, as it were, a game of “mutually
sprinkling water” with all objects simultaneocusly (i.e. you know them all at
once. And while this “game’ is played) with the “water” of your own-nat-
ure, you nevertheless do not (really) “sprinkle® {i.e. touch) anything, nor
are you “sprinkled” by others. You (simply) shine forth with the great
essence of unified consciousness, which encompasses the forms of nternal-
ized objects. (24) |574)
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I have gained the true nature of reality by constant practice of both right
knowledge and right conduct. May your wondrous glories, (namely the)
extremes of bliss derived from swimming in the ambrosia of realization of
the perfected, innate self, be constantly manifest to me! (23) [575] XXIiI
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Now we immerse ourselvesin (i. e. we think deeply upon)the Lord of Jinas,
he who is nothing but the (very) substance of consciousness. {That consciouness)
is one (from the universal point of view) and many (from the point of
view of particulars), complete (with innate qualities) and devoid (of mundane
transformations), contracted {(in that it has the dimensions of the body)
and spread out (in that it knows the entire universe), mysterious (to the
uninstructed) and vet evident (to those who are wise), eternal (from the
point of vicw of substance} and non-ctermal (from the point of view
of modes), pure (When only the states of liberation are viewed) and
irapure (when one notes only the mundane states). It is wondrous (by virtue
of possessing these seemingly contradictory qualities), and is on every side
endowed with shining glory, bursting forth, shining with infinite, majestic
splendour, touching the entire universe, glowing with the power of its innate
light. (1) [576]
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Unfortunate beings (i.e. those who have pot realized the self) are not able
to take in your beautiful form, which is hiddenr in its own nature, unparall-
eled, endowed with the power of non-sequential {cognition, ie. knowing all
objects simultaneously. Furthermore, your form) embodies the applied
consciousness (i.e. the activity of knowing) which has blossomed through
its own great force; it is the spontancous and profound activity of cogni-
zing the revolving cycle of the three worlds, and its nature is crystal clear,
made evident through the blooming of the buds of bliss. (2) {577}
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Who would not be intoxicated by taking in your beauty ? {For this beauty)
is most wonderful, fully endowed with the *“‘goddess of prosperity” in the
form of its own-nature, completely filled with the flooding ambrosia of
consciousness, throbbing with the waves of the essence of the “sport™ (of
knowing. And these waves) are beautiful, unparalleled, free from afflictions,

clearly sparkling, and crashing upon the very ends of this limitless universe.
(3) [578)
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With the great energy of your self, you have churned the mass of ambrosia
which is unparalleled, extraordinary ommiscience; the extensive light {of this
omniscience) was formerly obstructed (by karmas, but is now wunhindered).
The iafinite sets of waves of this {omniscience} are extremely beautiful and
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active, and even to this day they course through the caves in the very depths
of the three worlds (i.e. they encompass the entire universe), destroying
delusions with their great power. (4) [579]
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The “waving lamps” of your consciousness simultaneously give off a clear,
sparkling, poworful light; they are filled with glowing flames, and the rays
(of their light} are cxtended by the furce of that excessive energy which puts
forth great effort in bearing the burden of the three worlds. (And this
burden is) firmly embdraced by the f{ully expanded intuition and knowledge.
(3} [580]
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O Omniscicnt One! You are One, manifest as the embodiment of sub-
stance, beautiful through your sprklingly clear omniscicnce. What intelligent
person would attempt to separate you from your own nature (i.e claim thai
consciousness and soul are partly identical and partly non-identical merely
to cstablish the doctrine of anekanta, (which advocaics such a separation),
unless that would establish (the fact of) your soul’s innate divinity ? (ie.
The point of the guekanta doctrine is to show the ever-present potential
divinity of the soul in bondage, without rejecting its actual mode at any
given time.) This (potential divinity) can be established through the (fact
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that there are) always different experiences (of the soul) which arise in
various ways, together with infinite qualities (i.e. where differcntiation and
change are evident, perfection is possibie). (6) (581]
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O Lord ! Your own-nature consists of that uniform cxistence (i.e. contin-
vity of substance} which is supported inits cxpamsion by both existence
and non-existence (i.c. production and destruction of thz mod- s). And your
greatness consists of increasing your own creation (i.c. attainirg to infinity)
by way of the collection of high and Jow contrary aspects, which have
joined together in “mutual friendship.” Although (this greainess) is not
stable (from the point of view of modes), it is (from the point of substance)
ever stable and shines forth beautifully. (7) [582]
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O Lord ! you are totally indifferent (towards attaining exicrnal objects)
because you have attained to substance (i.e.} to yourself. You are comparable
to a blazing sun, a mass of consciousness, and being such, you dwell within
your own self Your consciousness is perfected onm every side; it has
reached the greatest height by its intense, unificd self-experience, and always
“plays” with the expressions of its various powers (of kunowing), both
scquentially and non-sequentially. It is both manifold and eternal, a light
which is today victorious and makes us aware (of its glory). (8} [583]
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You “preserve your stability” (i.e. you remain infinite} from the point of
view of) substance, {even though this substance is) pervaded by the glory
of modes, both past and future, (But) from (the point of view of) modes,
your greatness has been scattered, and {in this sense) you do not attain te
stability. O Lord ! You are very beroic, by way of your partless and
yet divided nature (i.e. only a great one could subsume such an apparent
contradiction); you shine forth with the immensity of consciousness, and
as you stand alome, who is not filled with great wonder at the sight of
you 7 (9) [584]
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O Biessed One! Since you can be described by (the expressions) “exists”
and “dose not exist,” your are, O Lord, 2 special sort of existent, embody-
ing both existence and non-existence. You are endowed with a great light,
a mass of conscipusness which is rendered beautiful through its expanding
lustre. Although you consist of both existence and non-existence, you are
not led by the glory of nom-exitence (into total veidness.) (10) [585)
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O Lord ! While you continue to illuminate (the universe), you are one whose
body (i.e. knowledge) is pervaded by both existence and non-existence. The
totality of objects is internalized and thus comprehended through the power
of your light; and (yet) this entire triple world remainsilluminated on every
side by its own innate glory (i.c. the objects, though internalized, retmain
separate from you. But this triple werld is) comparable to a (mere) “leaf™
(relative to) the “‘creeper” of your consciousness (i.e. it takes up but a tiny
portion of the range of your comsciousness). (11) {586}

s waaRemg T e g cratea—
{ramsrfarmiremse Wi e |
uwfery amfgfea wavgw: aaish feewm:
¥} el qaamdgaiRal fodd wwrErEd ngln

antahstambhitasgvadhanahrdayair devdsurais tarkitag
citsankocavikdsavismayakarah ko ’yamn svabhdvas tava /
ekasmin svamahimni magnamahasah santye ' pi cicchaktayah
sve sphiirtyd vad anantam etad abhito vifvam prakddyd-
sate [}112}f

What is this wondrous nature of yours? Gods and demous, their hearts ever
mindful and unshakeable, have speculated about it, and (this nature) produces
astonishment (in them), because of its (simultaneous) contraction (by way of
intuition) and expansion (by way of knowledge). The powers of your soul,
although fully immersed in the greatness of your unified self, Hlluminate with
their own glory the infinite universe onm every side; and vet, (while doing
that), they continue to reside in themselves. (12) ([387]
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The powers of your {omniscience) are manifest on every side, clear and brilli-
ant with infinite rays (of knowledge), brought forth through the firm, unified,
and totally unshakeable application of consciousness. In shining forth, (these
powers) pervade the entire universe, resting upon the seqential (modes of
all objects). But {from the non-conventional point of view, thcy) rest in you
atone, for their “speed™ (i.e. activity) has becn forcefully contained (therein).
(13) [588]
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O Lord! You are boundless, an embodiment of fully manifest intuition and
knowledge. Bui you do have limits when secn from the peint of view of
your space-points, (which are finite). Nowhere is your limit perceived when
you are (viewed as being) the embodiment of applied consciousncss {i.e.
comniscience). But in this world, the (very) expanse of (your) coasciousness
which internalizes the entire universe (as object), itseli points to (the fact
that you) pessess boundaries, for the excellent and infinite activities of this
expanse {(of consciousness) are restricted within {finite) space-points [pradesa].
(ie. The number of objects is infinite, whereas the space-points of the soul
are myriad but finite.) (14) [589]
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The three worlds are submerged, as it were, in the “ocean” of “moonlight”
(spread) by your consciouspess. This world exists independent of you, but
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when seen as (an) internalized (object), it always appears as (if totally)
immersed in your (seil). O Master ! You shine forth as one whose wonderful
splendour has blissfully pervaded the very ends of this universe. The nature
of reality is indeed mysterious! Its greatness is unshakeable, beyond thought,
innately wondrous ! (15} [590]
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The collected rays of your omniscience are restrained within the self, and
yet at the same time rest in the grandeur which comprehends everything
simultaneously. The totality of the infinite rows of (objects im the} three
times appears to you (as having) beauty (like that} of the manifold particies
of pollen which fall from a flower; and the grandeur of this sctive world is
held, as it were, within your “lap” (i.e. reflected in your knowledge). Who
are you, {to be able to encompass everything) in this way?! {16) [591]
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The prior (mode) docs not touch the later (mode), and the later does not
become the prior. There is ne condition possible for things in a stream
other tham “first” (followed by) “next” without (actval} contact between
them. But you undergo transformations while remaining eternal (ie. there is
continuity between prior and later in you). Pervaded with greatness,
you encompass the sequence of three times; you arise gloriously in (all
your modes), within the context of a tremendous force of overwhelming
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expansion on the part of your infinite consciousness, (a consciousness) which
is like a mass of ambrosia. (i.e. The modes arise in the context of substance.)
(173 [592]
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The streaming “water” of your consctousness shows itself {endowed with)
the “sport” of (visible) transformations; (these transformations) are produced
by the movements (ie. changes in the objects) which have begun and have
continued sequentiaily due to agitation by the winds of time, and thus the
stream (of consciousness, coursing through the “deep cavern™ of the profound
universe, i.e. knowing all objects), is beautiful with the ‘‘waves” of rows
of vikalpas {i.e. reflections of the ever-changing objects. And just as a stream,
though agitated, doesnotflowont of acavern), so does your consciousness,
showing all its vikalpcs, remain within the soul. (18) [593}
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O Master! Although from (the point of view of) substance you are eternaily
unshakeable, (from the point of view of modes) you are endowed with a
consciousness like a piece of fluff (i.e. which flies about here and there).
And because of the extreme instability (of that consciousness), you attain
to those variegated aspects (i.e. modes) produced by the impact of time.
Indeed, your (various) aspects arc helplessly afflicted with momentariness
produced by inner agitation (i.e. by the nature of reality itself). And because
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these (momentary aspects) repeatedly create *‘distances” (i.e. separations or
distinctions) in your own-pature, you attain to differentiation. (19) [594]
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You are satiated by the bubbling fountains of the ambrosia that is the
infinite speed of (your} kmowledge, and you come to fulfillment through your
abundant intuition, which extends throughout the universe. Your light has
reached great expansion by (experiencing) the taste of your own self-pature,
(a nature) which rises up with the force of extremely profound bliss, (Thus),

being free from affliction in your own self, you remain well-secured in that
self, (20) [595]
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You are free from all desires, because you are deveid of the (sense of}being
an agent {kartrtval. And thus, although you ‘““devour” (i.e. know) the entire
triple world with the “(cclipsing) planet™ of your fully applied consciousness,
there is no purpose Omotivating this knowing) of the other (objects), for
truly the direct cognition of the self, (a self which) embodics consciousness
entirely pervaded by the forms of the knowables, is the own-nature of your
light, {(i.e. of your) pure, unified, and immovable consciousness. (i.e. you are
directed towards the self; knowledge of objects is incidental,) (21} [596]
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Your collected [cakra) cognitions are well-nourished by huge waves {of cons-
ciousness) that rise high, fully extended by the excellent activity of forcefully
rising infinite energy, And under the impact [kridan] (of these cognitions),
the continuously manifested rows of our {vitiated} states [bhéval {of consci-
ousness) unccasingly abandoa life {i.e. are destroyed. Indeed, even} the
highly stretvhed glory of our “light” (ie. our mundane consciousness) is
overcome (ie. destroyed when we perceive the splendour of your omnaiscience,
and we thus attain to self-realization). (22} [597]
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O Lord! When the glory of your applied consciousness is fully expanded on
all sides, possessing the umity of knowledge and intuition, you hold the
sharpness (by which all things are known, and at the same time} the treme-
ndously widespread activitics of your extreme and fully developed energy
are abundantly manifssted with great force. These (activities) bring about
(the experience of) the essential quality [rasa] (of the soul}, so that the
entire umiverse {may} be pervaded {(with ommiscience). {(23) [598]
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¥

niskampdapratighopayogagarimavastambhasambhavita-
svatmaramamahodayasya bhavatah kim ndma nirvarpyate |
yasyadyapi manag udaricitacalajidnaficalakridaya
helandolitam gkulam tata ito visvam bahir ghiurnati [[24]]

How can you be described (by mere words}? For the bliss of your sclf has
risen to tremendous (heights), due to the greatness of your unshakeable and
unobstructed applied conscicusness. (Furthermore, even during your mundane
states), the universe, “‘wandering” outside your knowledge, was overcome or
“made to move” (i.e. known) by the “sport” (ie. activity) of your (super-
natural) knowledge(s), such as avadhijiagna. (How, thes, can your omniscient
state, which is evern more glorious, possibly be talked about?} (24} [599]

IV (W) FoSAEveANIG.q 7Y Iqmiw
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ucchangocchaladacchakevalapayahpire tava jydyasi
sndto 'tyantam atandritasya satatam nottdra evisti me [
lilandolitacidvildsalaharibharasphutasphalang-
kriddfarjaritasya Sitasivavad visvag vilindtmanah
}1254{chal{ XXTV

I am well-bathed in the supreme, sparklingly clear flood of the “water”
of your omniscience, and (thus) I amtotally free from all sloth, with no
way of emerging {from), your (omniscience. This is} because I am on every
side dissolved, like a piece of salt, by the ever-breaking sets of waves of
~(your) manifest consciousness, which constantly “move in a sportive manner”
{i.e. which engulf me). {25) [600] XXIV
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spasgikreya haghdt katham katham api tvam yat punah sthapyase
sviminn utkagakarmakindarabhasad bhramyadbhir antar-
bahin |
tad devaikakaldvalokanabalapraudhikytapratyayals
tungotsaragalatsvakarmapatalaih sarvoditah prarthyase |11/}

O Lord! You are somehow grasped by means of great exertion on the part
of those who, as & result of the speed of the rise of severe forms of karma,
“wander around” both within (themselves, t.e. in a state of delusion) and
without {i.e. in various cXistences): but then (you are) again abandoned
[sthapyase) (by them). But those (people), O Lord, whose faith in you is
mature and firm on account of the strength derived from observing (even)
a single ope of your aspects, are dissociated from the coverings of karma
by means of a tremendous casting-off (of these karmas), and these (people)
scek (and thus attain) you, (you) who have risen  fur (the bencfit of)
all. (1) [601}]
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devavarakam asti kificid api te kificijjingamyam na yad
yasyasau sphuta eva bhiti garima ragadir antarjvalan [
tad vatdyanapasyatam aharaha$ candah kriyagambarah
spastah spastasamdvrias tava kila spastatvahetuh kramdt

{12if

O Lord! There is some (subtle) thing that obscures your (nature from
people, & thing which, being subtle), is not understood by those of little
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knowledge. For that (ignorant) person, buining inside, the weighty (bond of)
attachment, etc. is evidently the cause (of failure to perccive you.) And for
that persom, (foolishly believing that activities in the world are the “window™
through which your naturc may be seen), activities become (mord) severe day
by day (Le. he performs them with ever-increasing volition and attachment,
and thus they become) a *‘closed window” (i.e. the very thing which hides
your nature from him). Hence, that which is clearly the means of making
you evident, (namely knowledge), becomes, (as a result of uetivitics), gradually
obscured. (2} [602)

qateanafades wm: s wifeead
TR FAfETAATENT wd qEU: |
@ qeafa awiy faand sgeafrd saumeman-
& faralfm FRumulmagarmtgwady nin

plirvasamyamasaficitasya rajasah sadyah samucchittaye

dativa durdkarabhﬁn’samyamabharasyomb svayem sddardh |
ye padyanti baldd vidarya kapatagranthim $lathatkasmalas

te vindanti nisdtasaktisahajavasthastham aniarmahah

1131

As tothose who are frce from all impuritics, having forcibly cut the knois of
crookedness (i.c. of even subtle attachment), and who have with great revere-
nce given their hearts to the manifold colection of extrumely difficult restr-
aints in order to cffcct the instantancous destruction of the dust of karma,
{karma) amassed by lack of restraint in the past, thcy obtiin the inner
tight, secure in their own natural state, endowed with perfieted powers. (3} [603)

3 frimwzaig weAEE: qrRlTaeRgE-
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ye nityotsatandt kasdyarajasah sandrodayaspardhaka-
Srentlanghanalaghavena laghayanty atmanam antarbahih |

te vijidnaghanibhavanti sakalam prapya svabhdvam svayam
praspasfasphutaiopayogagarimagrasikrtatmasriyah  j14}]

Ard as to those who constantly shake off the dust (of passions) and who,
by the speed of destruction of the rows of sharply rising karmic matter,
make the soul light (i.e. free of the heavy weight of Karmic bondage) both
within and without, having attained to their complete own-nature, they
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become omniscient by reaching the glory of the self (a glory which is)

grasped by the greatness of complete and fully manifest active conscious-
ness. (4) [604]

argafafmaefastg  aseagmaba
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bahyantahparivrttimatravilasat svacehandadrksamvidah
Sramanyan sakalam vigéhya sahajavastham vipasyanti ye |
purvavaptam aparvatdm sapadi te sGksan nayantah s{s)amam
malény eva lunanti karmakusalah karmadrumasya kramat

51

And as to those who are endowed with the unrestrained intuition and consci-
ousness that shine forth with reference to the internal (i.e. the seli) and the
exterpal (i.e. the objecis), respectively, having attained to complete asceticism
(i.c. having fulfilled the mahdvratas), they experience the natural state,
mindful (i.e. proper and unaftached} in (their) actions. And havirg carried -
their previously-att.incd peace to a state never reached before (i.e. to
perfecticn). they cut, (as it were), the very roots of the tree of karma. (5) [605]

¥ aq Avanguffrafmamarat far
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ye grhpanty upayogam dtmagearimagrastantarudyadguna-
gramanyam paritah kasayakasanad avyagragadhagrahdh |

te tar taiksnyam akhandapinditanijavydparasdram $ritah
pasyanti svayam iSa $antamahasah samyak svatattvadbhu-
tam 116/}

And as to those who, on account of the destruction of passions on cvery
side, firmly hold themselves free from afflictions, and who possess the applied
consciousness {upayoga} that is endowed with the multitude of qualities which
rise within (the soul, merely) by (the power of that) soul’s greatness, they
attain to the sharpness of partless and unified consciousness, along with the
excellent activities (belonging to that consciousness). They are by themselves
endowed with a peaceful light, well (able to) sce the windows of (their}
own-nature. (6) [606]
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citsamanyavisesarapam itarat samsprsya visvam svayam

vyaktisv eva samantatah parinamat samanyam abhyagatdh |
antarbahyagabhirasamyamabhardrambhasphuraf jagardh

krtyam yat tad aSesam eva kreéinagh kurvanti  jananti ca

74

As to those who have attained to both the universal and particular forms
of consciousness, (namely intuition and knowledge, respectively), and who
have attained to the wniversal {(i.e. intuition) which by itself applies to (ie.
knows only) the self, even when (the consciousness) on all sides touches (i.e.
comprehends) the entire universe (which is) other (than the self), and who
are ever-alert in adhering to the activities pertaining to the profound restraints,
both internal, (namely meditation), and externzl, (such as proper walking,
sleeping, etc.), these fortunate ones have totally performed that which was to
be done, leaving no residue, and (similarly they} have known (what was to
bes known}. (7) [607]

fRemarangsws fwfsaafa meafamfag
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citsamanyam udaficya kificid abhito nyafican nijavyaktisy
spastibhitadrdhopayogamahimd tvam drsyase kevalam |

vyaktibhyo vyatiriktam asti na punah samanyam ekam kvacid
vyalcto vyaktibharah prasahya rabhasad yasydsaya 'pohyate

1811

You have given a slight (degrec of primacy) to the wuniversal aspect of cons-
ciousness, {namzly intuition), and yet you are on all sides immersed in the
particular forms of {i.e. the reflections of objects in) your own knowledge.
(Thus) you are seen simply as (ome who is) endowed with the greatness of
that consciousness whichis firm (in itself} and clear {with reference to obj-
ects, i.e. which congizesthem). In the hope of getting at (i.c. isolating) the
universal, one may forcefully and resolutely negate the multitude of manifest
particulars, but (in reality) no universal exists separate from all the
particulars. (8) [608]
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bahydrtham sphutayan sphutasy aharaks tvam yat svabhévah sa te
drstak kena nirindhanah kila §ikhi kim kvapi jatu jvalan /

bahydrthan sphugayann api tvam abhito bahydrthabhinnodayah
praspastasphutitopayogamahasd simantitah Sobhase [/9/]

You are at every moment expericnced as reflecting the extesnal objects, it
is indeed your own nature (to do this), for in truth, who has scen a fire
burning without firewood? (i.e. Knowledge without objects is like a fire
without fuel.) Evin so, although you cognize the external objects, you
remain on all sides totally detached from (these) external objects, and you
shine forth, ornamcnted with the Tight of fully manifest consciousness. (9) {609)
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bahyarthan parihrtya tattvarasaniad dtmanam Gtmatmand
svatmdaradmam amun padicchati bhréam §(s)ankocakubjo *stu
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rdgadvesavivarjitah samadysd svam sarvatah pasyatu  }110]]

The soul enjoys thy flavor of the nature of reality (i.e. its own nature);
therefore, if it wishes to Jeave the external objects and attain, by its own
{power), only to that self which takes delight in itscif (i.e. to the exclusion
of external objects, then may (that soul) not be so contracted as to bea
“hunchback™ (i.e. knowledge of external objects is not detrimental to expe-
tience of the self). Rather, may the soul cognize everywhere with equanimity
of vision, devoid of attachment and aversion, having destroyed the evil
delusion which forcefully and constanily drags (the soul) outside to (involv-
ement with) the objucts. (10) [610]
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drsto 'pi bhramakrt punar bhavasi yad drstim bahir nvasyatah
kasyapi svakakaramapudgalabalaksubhyattvisas tvam pasoh|
tenaivotkatapis fapesanahathabhrastam svakarmecchavah
samyak svocitakarmakandaghatang nityodyatd yoginai
i
As to the “animai” (i.c. ignorant pcrson) who casts his sight to the outside
{i.e. who simply performs ascetic practices, rather than concentraling upon
destruction of the internal passions), and whose light has been dimmed by
the rising of the force of karmic matter, even 1f he sces you (ic. has a
glimpse of self-realization), you again becom: one who produces delusion
in him (i.e. he loses sight of your nature and falls again into delusion).
True yogins, {on the other hand, realizing tkis), aim at actions which are
free from the resolute and very powerful forces of desire, {forces) which
“grind again what has already been ground” (ie. th: sense pleasurcs, from
which no real good can arise), and they are fully intent upon those manifold
activities which are suitable {for attaining perfect conduct). {11y (6111
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ragagramavinigrahdya paramah karyah prayatuah param
yoganam phalakrn na jaru vihito gaghagrahdn nigrahah /
saspande *pi virajyamdnamahima yogt kraman mucyate
nispando ‘pi susuptavan mukulitasvantah pasur badhyate
H12{f
Great effort should be made to control the totalily of desises, because the
restraint of the “vibrations” [pogal (i.e, activities) of mind, speech, and body,
undertaken while the self is still firmly grasped by manifold desires, at no
time yields (worthwhile} fruit (i.e. restraint is ineffective until the internal
passions are destroyed). As to a true yogin, whose majesty consists in his
total detachment (from passions), even when he engages in activities (such as
preaching on the part of an omniscient fing), he is gradually released (i.e.
attains to moksa). But the “animal” (i.e. ignorant person), although he has
elosed his heart (to external objects, like a person in deep sleep, and thus
is apparently) free from vibrations, is (nevertheless) bound (by the inner
attachments which he has not yet overcome). (12) [612]

wasg gfaw Fag fawe wr aEgfe-
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karmabhyah krtinah kramad viramatah karmaiva tavad gatir
ydvad varttitarajjuvat svayam asau sarvangam udvarttate
labdhajiianaghanadbhutasya tu vapurvapimanovargand
yantraspanditamdtrakdranataya satye ‘py asatyo ‘sya tih

11131

A mindful persen (must) gradually dissociate himself from all actions, for, as
long as he doss not totally release himself from (internal) bonds, like a coiled
rope being straightened, the activity (pertaining to perfect conduct) is his
only refuge. But for the one who has attained to the wondrous mass of
knowledge (i.e. to omuniscicace), the activities of his body, speech, and
mind, although rcal, are mcrely the eause of producing vibrations in this
“machine” (i.c. in his embodicd state), and thus arc (for him) not real,
(in that they have no goal. In other words, activities pertaining to right
conduct are obligatory until omniscience is attained; thercafter, they may
continue but have no real purpese.) (i3) [613]
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niskampe hrdi bhasitasya na bahir valgadgrahastambhita-

ksubhyaj jaty ahar eti vogratarasah stambhe ’pi niskampatd |
stambhengpi vinaiva pangupadavim aydti yasmin manas

tat kificit kila kdranam kalayatGm bhasi tvam eva svayam

1H4i]

You shine forth {only) in an unshakeable heart (i.e. self-realization occurs
only when all activities, i.e. all vibrations and passions, have ceased. But
for one who has not controlled his passions), even if his quickening heart
is stilied (by external austerities), he doues not attain to freedom from
vibration even for a day, (for the passions create their own vibrations, and
thus he remains agitated within himself), even when the externally active
evil (i.e. contact with external objects) has been overcome. Butin those who
have attained to the wondrous state wherein the mind, even without exte-
rnal rtestraints, attains to (complete} stillness (i.e. freedom even from
passions), you (truly) shine forth (i.e. self-realization occurs). (14) [614]
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chdyasparfarasena $antamahaso mattapramartasayah
$ramanyad dvipamilanena patitds te yanti himsam punah |
akramyakramapakadagdharajasi spharjarsvabhavadbhute
karmajfignasamuccaye na ramate yesam matify svairini

11501

The integration of action and knowledge manifesis a wondrous nature,
aggresively and simultaneously buraning away all karmic dust. But those
{people) whose willful minds do not delight in this (integration, ie.
who belicve that only one of the two is necessary, are deluded) by the mere
touch of {an occasional) shadow (i.e. glimpse) of the peaceful light (of self-
realization into thinking that aciions pertaining to pure conduct are unimp-
ortant. And so), with their hearts deluded, paying no heed fo their activities,
they are like an elephant with ciosed eyes (who falls into an inescapable
ditch), falling away from (their) asceticism and thus returning to violence (i.e.
injury to the self). (15) [615]

AT |OANRTY gafa SwtoReean 96
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ete ghargharaghoraghosasaralasvasdnilair bilisd
aikagryam pravihdya mohapihitd duhsiksaya Serate [/16/]
Childish (i.c. ignorant pcople), covered with delusion as a result of improper
discipline, have abandoned one-pointedness and fallen into a deep sleep,
{punctuated) with snores. For a short time the sharpness (i.e. stremgth) of
their passions may be reduced; (during that time), they become free from
vanity pertaining to their own inflated semse of ego, and give primacy to
the realization of the universal (i.e. the self). But (soon thercafter), they
fall away {from that realization and return to the “slumber” of delusion}.

{16) [6i6]
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Self-realization is strong as a result of beirg firmly secured in one’s own
object, {namely th: seif); it involves extremely sharp awarencss of the seif
at every part of every moment. Those men who, in this world, constantly
possess this (self-realization) have their vision well-placed in contemplation
of the true nature of reality. With equanimity towards all {things), they
reside in their own selves, which are completely clear and perfectly filled
with (both) the universal and the particular (aspects) of consciousness (i.e.
the intuition and knowledge, respectively). (17} [617]
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bhityobhih samasamyaméamrtarasair nitydbhisiktah krti/
ekah ko 'pi hathaprahdradalitadhvintah svatattvam sprian
visvedbhdsivisalakevalamahim dkramya visrampati [{18/]

The (fortunzte) onc (i.e. one who is ready to attain liberation}, by means of
applying himself to the entire field of scriptural knowledge with great reso-
lution, totally grasps {this knowledge, and thus gains inteliectual understanding
of the nature of the soul). He remains constantly “sprinkled” with (ie.
tmmersed in) the ambrosia in the form of restraints which lead to perfectly
pure conduct. He accomplishes (his goal, namely the destruction of the
mohaniya karmas) and dispels the darkuoess (of ignorance by destroying),
through a forceful attack, (those karmas which obscure knowledge and
intuition). Such a soul, touching his own reality (i.e. self), attains to the
domain of infinite omniscient knowledge, which ilfuminates the whole universe;
only then does he come to rest. (18) [618]

MAMISATTAIRES: FAraa™l g

HATE AU AP TE TE TARRIRY )
Aty frmadaweat ag amafa 4

Jmus guspwealawe: v fGEdET ngku

Gianmdnup tabdhasuddhamahasah svadas tavdsau sphupah
sarvangam madayan prasahya kwute kam ne pramadds-
padam/
mdadyanto ‘pé nif¥asarmyamarsce naiva pramddyanti ye
tesdm eva samuechalasy avikalah kdle vilinainasa [119/]



AYTATATHIE: . 225

For one who, since his birth, hos never had (any) realization of the pure
light (1.e. the self, a slight experience of) your clear taste (i.c. a biicf moment
of self-reatization), which thrills the cntire body, is likely to make him
subject to lapse. (ie. He may imagine, after such an experience, that the
goal has been reached, and thus become Jax in his efforis.) But as to
those who have a “sharp liking” for the restraints (ie. who belicve in
their efficacy and practice them difigently at all times), cven if they should
become intoxicatzd (by a brief ¢xperience of the seif), they never become
heedless (of their practice). It is only for those who bave destroyed all
their evils that, at the proper time, you shine forth fully (i.e. only through
complete restraint is r_o!a! sclf-realization possible). (19) [619]
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yan mithyapi vibhati vastv iha bahih samyak tad antarbhavam
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vpaklis cet parivaritate Kkim anayd [lanasye ndjfianatd
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In this world, when an cxistent which externally appears to be unreal is
internalized and takes the form of knowledge, it is real, and is not the
object of the opposite (ic. of wrong knowledge). For even that (reflection
of the object in knowledge) is a manifestation of the soul (ie. a transfo-
rmation of knowledge). (Furthermore, it is possible), for the person who
has' completely destroyed the dust of karma, that a real external object
appears in his knowledge and then undergoes a certain change (in its external
form) what is wrong with that?! (This docs not render) the knowledge (of
that object) into non-knowledge (i.c. the knowledge is neither destioyed
nor rendered invalid).' (20) [620]
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i. The meaning of the verse is- not clear.
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antarbihyavivartti kificid api yad ragadi rapadi va
tat kurvannavisesatah samam{ksanam) apl jidndnala-

syendhanarm |
visvenapi dhrtaprameyavapusd rosepa samdhuksitah

saksdd vaksyati kafmalam samarasah Sasvat pramdtd
jvalan [{21}]

As to a knower who even for a moment does not make the eatire universe,
which (exists) internaily and externally (in the form of whatever attachments
or matter, respectively, might be present), the fuel for the fire of his know-
ledge (i.e. who allows himself to become involved with the objects, etc.,
rather than simply knowing them), he will be angrily scorched by that
universe, which has faken the form of objects. (Furihermore), such a knower,
even if he continues to know and tries to maintain equanimity, will certainly
bear the burden of karmic affliction. (21) [621]
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labdhajiidnamahimny akhapdacaritapragbharanistejanat
nyasyat saiicitakasmale manasi nah $uddhasvabhavasprsi|
atyantddbhutam uitarottaralasad vaifadyam udyotibhih
pratyagrasphuritaih. prakdfam abhitas tejo ' nyad ujjrm-
bhate }122}}

Qur (i.c. the author’s) mind, which has attained to the glory of knowledge
and from which the stains (of karma), accumulated over a long period, have
been released by the sharpness of the many kinds of pure conduct, has
touched (i.e. realized) the pure nature of the self. (In this mind), a very
special kind of light is growing, (a light which is) manifesting (itself) cver-
anew, extremely wondrous, radiant on ali sides, with constantly increasing
clarity. (22) [622]

7 g afowifa serawst samasisieat
AR iafasdare(E)afafeywr )
WA nraaigraamagia  geetvemresat
ganan: qons fromw: egwta feafsan nia

ye sdksat pratibhinti kalmasamasim praksalayanto * khildm
diaronmagnavicitrasamyamarasa$(s)rotasvinisarigamah |
antahsantamahimny asimamahast mircchocchalanmarcchand
etds 1dh paramatmano nijakalah spharjanti nistefitah [/123]/
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Those (persons} who directly wash away all the stains of (karmic) contami-
nation shine brightly forth, (and) they attain fo union with the long and
deep river of {the) variegated (rules of) conduct (i.e. they have keptali the
vows pertaining to pure coaduct). In their boundless light and in the
grandeur of their internal peace therc sparkle the qualities of the great self
(i.e. the liberated soul), and these (qualiiies) continuously increase (to the
point of being) manifest perfection. {23) [623]

FVBITT: TAUNERES Afga dagwmAaar
ELUCIRLE R SR Ste e e L £

wd fima 8 @ WnaRwIsaEEheT
aeregesfamturpafafasdaacmse nen

acchdcchak svayam ucchalanti yad imdah samvedanavyaktayo
nispitalchilabhavamandalarasapragbharamattd iva |
manye bhinnarasah sa esa bhagavan eko ’py anekibhavan
valgaty utkalikabhir adbhutanidhis caitanyaratnakarah
J124j

The manifestations of knowledge spontaneously sparkle with cver-increasing
purity; they are (as if) cxtremely intoxicated as a result of consuming the
“jutce™ of the collection of the entire world of knowledge. (Because this is
50), I believe that this (knowledge) must be the Lord, the otean of consci-
ousness, moving with the waves (of its own trapsformations) and thus of
variegated essence. {This Lord}, although one (upified consciousness), becom-
es many (by way of intuition, knowledge, ctc.). and is the treasure-house of
all wonders, (24) [624]

AATHY YeqIw TS STaweaEsaaiy:
srenigananes wad fasaamdiaen ®
grisHarYRfFETATE S A A AT
sy wwgafaaciafaa: wab Aty oy
UBHII LB

JRandgnau putapaka esa ghagatam atyantam antarbahih
prarabdhoddhatasaimyamasya satatam visvak pradiptasya
me |
yendSesakasdyakittagalanaspastibhavadvaibhavah
samyag bhanty anubhativartmapatitah sarvah svabhdvasr-
iyah [{251f cha [{XXV]I

1. This verse is ideniical with Samayasdrakalasa 141,
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I am constantly blazing forth (i.e. mindful} on every side; may the putapdkat
of my intensely undertaken (practice of pure) conduct, both iaternal
and external, be accoraplished in the fire of knowledge. As a result of
{accomplishing) this, there shine forth ali the beautiful splendours of one’s
own-nature, which are “fallen™ (i.e. experienced) along the path of self-reali-
zation; (these splendowss, furthermore) become manifest through the falling
away of the entire mass of the stains of passions. {25) [625] XXV

aean: g oife aefaffEamn
wfafgsrmmhfatewaan: )
JFAEGATATETAE U8
g &gl A (w7 Yfoafa 5z @A otn

asyal svayam rabhasi gadhanipiditayah
samvidvikasarasavicibhir ullasantyahi

asvadayatv Amrtacandrakavindra esa
hrsyan bahgni m{bh ?)anitani muhuly svasakteh |11}

May the king of the poets (i.e. Amrtacandra, the author} happily experienece
over again the essence of the manifold jewels (i.e. words) expressed through
his own power. (This power) shines forth beautifully with waves of ambrosia
in the form of the expansion of sclf-realization; {and it operates) under
the great impact of its own encrgy. (1) [626]

mgrETeAfa qumfrEr mafsafrmdwrnamm o)
niugaE T wifiE aafaargamat i fogrmm o

gemdasgon gt wfsae (w2 ) faaftdl mn agrTreRiE: GEEa: nen

syadvadavartmani pardtmavicdrasdre
JAanakriyatisayavaibhavabhavanayam [
Sabdarthasanghatanasimni rasitireke
vyntpattim dptumanasam dig asau Sisanam [2}]
ity Amyrtacandrasiringm krtih
sakiim{bh}anitakoso ndma Laghutattvasphogah semaptak flchai}

This composition {(of mine) is merely (intended) to give direction to “children”
(ic. ignorant ones) whose hearts are desirous of understanding (the following):
the path of sydd-vada; excellent rcflections on the nature of the self and

I. A method of cooking, in which the food is wrapped in a leaf and heated for a
long perivd.
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other; inoreasz of the perfect wealth of both knowledge and conduct; the
boundaries of arrangements of words and their meanings; and the cxcellence
of poetic expression. (2) [627)
g
Thus ends the Treasure-house of Jewels (i.e. words) of Power, (which
is) the work of Admrtacandrasiri and is known as “Laghutattvasphota” A4
Brief Exposition of Reality.
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ey 94

mifsefeg 71

ey 4i6

T 117, 144, 217, 428, 481,
502, 512, 513, 514, 515,
517, 531, 542, 607, 608,
616, 617, —frdw 117

JIATTH 52

gy 134

aEEaRT 52

fag 71, 447; —z7 138, 215; -@g
51); —= 41, 71

drar 89, 121, 164, 166,167, 171,
188, 191, 222, 371, 422,
537, 541, 578, 627

ga 72,73, 111, 123, 213, 214,
261, 263, 303, 349, 569

qua 495

e 577

FaTrg 397

gaTE 377

F=Y 577

garsa (39) 7

gatg (}9) 5

giaty (37) 9

ggusy 63

] 203; — a1 209

degafasadar 238

e 198

wfeag 614

feafaars 134

i 613

TYGF 351, 604, —a=mfa 351,
357

k]

S
EAEE]
TIHTL
T
RIS

EETCIE]
Ay
&qEq
FEG
ayfafa
EFTCIHTAT
caqqyfaara
FULEETAT
I
AT

YA

253

589
399

403, 417, 422, 423, 424
476

401, 418, 420, 450, 627,
~7Z7 187, 193, 195

439

165, 606 618

435

163

391

473

329, 387

492

337

o1, 112, 143, 169, 170,
176, 195, 217, 220, 222,
226,228,231,232, 256, 233
238, 242, 246, 247, 257,
288, 317, 325, 376, 379,
389, 391, 396, 397, 40t,
424, 472, 532, 540, 557,
577, 578, 581, 582, 586,
587, 590, 594, 596, 604,
609, 615, 622, 625, —=
78, 82; —wifsg 391;— @Yar
89, 164, 166, 167, 188
272

1

42, 239, 380, 392, 403,
417, 559, 574; — g 37
119, 279, 537, — 76, 149
231, —ggmur 570

222

147, 148, 164, 168, 170,
179, 217, 379, 386, 502, 588
610

’
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581, 619
455

450
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6135

210, 214, 297, 322, 443,

602, - ar 356,
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ERRATA

oes/a e qNG T

13 e

1/15 Firth—

534 Vasupujya
6/20 wow and and
M9 Amria—

17/4  tivrgis

22/i18 fay afg

26/7 afsga faals—
2726 (threc ghatiya)
31/33 sconti--

33/12  thats upreme
33/14  reqarER—

356 Yasi

36/i2 own-naturc,
38/10 Tir—

4125 FEIE—

43720 tato

45/7 dravys

45/13 z=3q fasg—
48/22 F¥ ¥ =TS
48/26 Katham ca nd
59/26 —sarmyalas@
60/22 Tirharkara
66/35 mdya

67/4 cheists

67/16  |tirtha)

&67/31  rasyra

68/6  surdsurair
69/16 sadbheda
73/18  niksesidrrar—-
74/14  drops
T4/1T qqeaig—
74/17 waFg—
74/25 (resolved to re-main in

motioaless as a corpse)

wg 918

qTATCRA
Tirth—
Viasupijya
now and
Ampla—

iivig is
famafe
afsFafraiE —
(three aghdtiyd)
conti—-

that supreme
Zyeudlr AR—
yasi
own-nature;
Tir—

FALS

sato

dravya
zarufysy
FEFATS
kathameand
—satmyalGlasa
arhat

maya

theists
[tirtha)
drasgra
Stirdsurair
sadbhedam
nififesitantur—
drops of
FETEATT -
HEEL

Omit



256 Errata -
qes/dfsa  sAE Wi g M3
76/13 =g A: a8 A
76/28 perfecied perfected
7721 TS TEI— —RTFTTART—
78/13  prdho— drdho——
78/23  pramatriapena pramatrrapena’
78{25 naikabhavam naikabhdavan
7973 ofs pace— of spacc--
79/30 THaT L]
80/36 wuse use of
81/1 sadifagan ERENRE S
82/7 —wmemEiw | {(—wzamfa 7)
87/8 TIEIT— qIeH- - '
81712 sarvasaras sarvarasas
93/11 kaowleage knowledge
94/26 oWy g
98/34 third line missing qEg STy é‘rg
102/28  rtdam idam
107/1 =« aq
114/12 it i it is
114/29 —ga15 afa: —Faraafa:
121/16 faaqr wiga (F1997 7) (Fraemsiae—)
122/2 gwFrsaqsatass AAFTAIATSA TS
122/5  samakasthatayd samakdlatayd
122/14 398 FAq ELUEREG)
122/17 ublaye katarat ubhayaikararat
124/8  yonr your
125/33  wigfa afaarfg
125/36 pratibhasi pratibhati
128/15 zazifg zaifa (?)
128/19 dadasi dadhasi {7
129727 @& fa1 w3 [7] faat
129/31 sve vibho sve [eal vibho
134/19  fawretyam(da) (ag) fareatarass
134/22  avibhdm(s)ayam{t) avibhdsamayam
135/8 waufy =g
135/12  svayati Srayati
139/14 . Tggaydis 91— AgNIFT 93—




Erratu 257

qee/d FHF TS g 9%
139/14 w=zgr FIEHT

12917 asato ‘para asaidm para—
139/17 asad varo asad vaco

140/7 =537 yegag

140/10  avyaktam pravyaktam
144/i6 faafu faafug

144719 wivaksito —vivaksite

145/4  fafaxfaat (fafatus)

145/6  abhite (e dhilkkam)

147/3 &g T

147/14  uafay(ea)s ( aafreo: )
147/17  ckanis| plannah (ekanisanneh)

148/6 gwifa (vgafa)

148/9  spur bhasi spharja si

151721 gamwwes | §aTHS

151/25  dvyatmatvam | dyyatmakam
151/35 ar=al sgeql e i i

152{3 vacyo. vyasto vacyau vyastau
154117 seger @ ' SR

154720 pratyutpanne yg | prayuipanndya
15922 —karana —kartana

160734 jfi1)f; it

161/4 fadar (Fada?)

16146  -~vinaiva (vibhaiva ?)

163/2 (W)= a(dsyeg Fawrm & (& ) weraeafa A
163/5 s(Slamanam tale) ‘st s[vlamanantasva---
165/34  srevEaaTy ATHIFAATH

170/20  erqgeced HTEFATRTT

177/14 fanarqagr {(fastars= 7ar)
177/15 = (@)

177/17  —videsaérayari (—visSesas ca yatha)
{77/18  $obhaya (sobhayi}

179/2  sraragdrantwn EEICERINEENEG
179/5  abhdvavator dvarito abhavato “nivarito

182/4 —fEwang , faaar

182/8 —vimukhat | —vimukha

183/4 tFeada Al Ty



258 Errata
gesfifrr wiwE Wis e G5
183/8 kimtvantar eva kim rvanta eva
184/17 g2 fafa Tad fafr—
184/2)  drsram vitri— drksanvitti—
186/22 g (aw awd)
186/26 yan metrtvam (yat te tatrvam)
186726 pramarsti pramarsyi
189129 wdifeaesar (wgfsaeay ?)
1943 afenq e
19415 Wi SREL
194/16 fawregw famreaan
196/29 *) {7
198/8  arercEiAi(d) argmatAar
198712  bahyatmand{a)ym bahydrihinam
20134 THifgean wi faeam
202/3 - ~rambhe

—rambhair
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