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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world of Sanskrit scholars the critical edition of the hitherto unpublished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 entitled ‘Laghutattvasphota’ 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
‘Laghutattvasphota’. :

The L.D. Institute of Indology is gratcful 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 entire text into English.
His claborate and scholarly introduction adorns the edition. It discusses
the title, deals with thc authorship, brings out the characteristic features
of Jaina stotras, analyses the contents of the text, compares the Laghutatt-
vasphota with the Samayasdrakalasa and gives an estimate of Ac. Amrta-
candra as a dcvotee. A verse index and a glossary of Sanskrit terms enhance
the value of the cdition. We are  thankful to Pt. Bechardasji Doshi for
going through the press-copy and making useful suggestions.

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

L.D. Institute of Indology Nagin J. Shah
Ahmedabad-380 009 Director
2nd March, 1978
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INTRODUCTION

Significant Discovery:

The palm-leaf manuscript of the Laghurattvasphota 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
Sari was hailed as a great event 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 Mahdvira’s nirviana, of the essential unity underlying their
sectarian traditions. When I heard the good news of this discovery I wrote
to the Late Munishri begging him to allow me to work on this unpub-
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 entrusted to me.

Description of the MS :

The MS is complete and consists 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 errors in the MS; we have indicated our emendations by round
brackets. The colophon has no date, nor does it give the name or place 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 Laghutattvasphota is the work of Amrtacandra
Stini 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 (625), 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 is part of Amrtacandra Suri’s Atmakhyati-fika, a
famous prose commentary on the Samayasara® of Kundakunda. There are
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other similarities of both vocabulary and style between these two compositions ;
the Laghutattvasphota, therefore, must be considered the work of this same
Amrtacandra Siri. He is also the author of two more independent works,
the Tattvarthasira® and the Purusdrthasiddhyupaya,® and of commentaries on
Kundakunda’s Paficastikaya* and Pravacanasara;® these are called Samaya-
dipika and Tattvadipika, respectively.

The present work does not add any new information regarding the time
or life of Amrttacandra Siri. For this, we refer the reader to Dr. A. N.
Upadhye’s exhaustive introduaction to his edition of the Pravacanasdra (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 Siri be assigned tentatively to the 10th
century A. D.

Title

The colophon refers to the work by two titles: Sakti-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 manitdni muhuh svasakteh”.
The word manita, however, is obscure. It probably stands for mani (jewel),
or could be a scribal error for ‘bhanita’®; in any case, this title appears less
attractive than the second, Laghutattvasphota, which we have thus adopted.
This latter title is also alluded to in the second concluding verse (627), parti-
cularly by the words ‘“‘pardtmavicarasare dig asau §iéinam”. It may be men-
tioned that Amrtacandra’s Purusarthasiddhyupdya also has a secondary title,
Jina-pravacana-rahasya-kosa;” the fact that this too ends in kos$a further
confirms the identity of our author.

Although it has a rather austere title more befitting a philosophlcal
manual than a poem, the Laghutattvasphota belongs to the genre called
‘stotra’, a Sanskrit literary form that gained prominence under the influence
of the bhakti movements of the early medieval period. A stctra is primarily
a poem of praise addressed to the Deity, extolling his exploits and invoking
his blessings for the devotee. As atheists, the Jainas had no use for either
the Deity or his blessings, but their poets and mystics found the stotra an
excellent medium to demonstrate their poetical talents (which they never
applied to mundane objects)® and also to cater to the emotional needs of
the faithful. Therefore, 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 all of the Tirthalikaras,
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human saints who had attained omniscience (kevalajfiana) 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
royal insignia, i.e., 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
anekdnta, ahimsd and aparigraha, and thus to bz distinguished from all
other 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 finally 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 (Sth century A.D.)
and ‘Svimi’ Samantabhadra (6th century A.D.), authors of the Dvatrimsika:°
and the Svayambhii-stotra'® respectively. These works appear to have served
~ as models for the Laghutattvasphota. The Dvatrim$ika is not really a single
work devoted to a single topic, but rather a collection of 32 independent
hymns in diverse meters each containing 32 verses. The Laghutattvasphota has
this same sort of uniformity: it is a collection of twenty-five independent
chapters each having twenty-five verses in different meters. Each Dvatrirh$ika
hymn is either a ‘stuti’ of the Jina or a critique of a specific ‘ekanta’; in
this respect the work compares well with the Laghutattvasphota, which also
aims at exposing the heretic systems, albeit 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 siddhanta as well as in Vedic and Upanisadic literature
and in the sciences of logic, disputation, etc. Amftacandra, on the other hand,
displays a predilection for the alliterative Campi style of the late medieval
pericd, and is content with expounding the niScaya-naya in the framework
of syadvada. 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 Svayambhi-stotra, a collection of
twenty-four short hymns addressed to each of the twenty-four Tirthankaras.
Both texts open with the word svayambhii, and the Laghutattvasphota has a
few lines which correspond to passages in the Svayambhii-stotra.* ? It is true that
Amfttacandra does not dedicate his chapters to the Tirthaflkaras but the first
twenty-four verses of his initial chapter invoke the twenty-four individually,
thus giving the Laghutattvasphota 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, there 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 elucidates the soul’s essential independence in its transfor-
mation from bondage to freedom.

The first chapter has a hidden title of its own, being appropriately
called Jina-namavali, as the author invokes the names of different Tirthahka-
ras in each verse. It is also unique in that the last verse bears the name of
the author (Amrtacandra-cid-ekapitam), giving that versc an appearance of a
colophon. Amftacandra probably composed this chapter as an independent
work to be used as a ‘caturvimsati-stava’, an important part of an ancient
Jaina liturgy.!3

- The first chapter is also the most formidable part of the entire work,
as the poet turns quite a few of its verses into veritable riddles. The doctrine
of syidvada affords him unlimited opportunity to exploit the figure of speech
called virodhabhdsa, whereby he can describe the Jina in such apparently
contradictory terms as $ilinya-aSUnya, nitya-anitya, sat-asat, bhita-bhavigyat,
dtmaka-niratmaka, eka-aneka, baddha-mukta, kartr-boddht, etc. All Jaina
poets employ these dual attributes for the soul in the spirit of anekanta, i,e.
from the ‘conventional’ (vyavahdra) and ‘non-conventional’ (niSoaya) points
of view (naya). What distinguishes Amrtacandra from the rest is his eloquent
espousal of the ni§caya-naya without departing from the anckanta doctrine.
In the fourteenth verse, for example, he praises the infinitely varigated
forms of the Lord’s omniscient knowledge as it illuminates the infinite objects,
but does not fail to emphasize that this omniscience is also non-dual (advaita)
from the niScaya 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); anubhavam upayite bhati na
dvaitam eva/

The second chapter continues with the problem of the dichctomy created
by the ‘vai§variipya’ and ‘ekariipatd’ 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’,
ie. 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 syddvada; the absolutist Samkhya must deny any
cognition by the purusa or soul, for this would imply contamination. The
poet therefore calls the “ckantavadin” 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 invariably applied
to an “ekantavadin’’; this could be an adherent of any of the classical dars-
anas, or cven a Jaina who has strayed from the true path either by clinging
to the ‘external’ (vyavahara) discipline, at the cost of cultivating the niScaya,
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
self” (atmaghdtin), ‘devoid of insight’ (asta-bodha), ‘one of closed heart’
(mukulita-svantah), etc. It should be mentioned that the term pasu comes to
be used even more frequently in another of Amrtacandra’s works, the Samaya-
sdra-kalasa.'" Its occurances there are all in the chapter dealing with syad-
vada, where the ‘false’ doctrines of the pa$u 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 chapter provides one of the finest accounts of the spiritual
career of a Jina found in the entire Jaina literature. This career consists 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 Jaina 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, which is
defined as nothing but ‘pure intuition and knowledge’ (drg-bodha-matra).
The author equates this samyaktva with samayika,:® 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 (Sravaka), and then totally
while an ascetic (muni). These changes are indicated by the fifth and sixth
stages, called de$a-virata and pramatta-virata respectively. Through these
stages the aspirant cultivates ‘right-conduct’ (samyak-caritra), which to the
nascent Jina comes so spontaneously that he is called the very embodiment
of samayika (samayikam svayam abhut. .. 52).

It might be argued by certain overzealous advocates of the ‘niScaya-naya’
that the noble aspirant, endowed with such insight and equanimity, could
dispense with the ‘mere formalities’ of becoming an ascetic (i.e. the vyava-
hara)?°. Asif to correct such a notion, the poet makes the pointed observation
that external (dravya) and internal (bhdva) controls (samyama) are interdep-
endent, and that the nascent Jina demonstrated this by first establishing himself
in the discipline of the ascetic (tvam dravyasamyamapathe prathamam nyay-
unikthih-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 actions, albeit worldly
wholesome ones ($ubha), and must yield results according to the laws of
karma. Further, the word ‘pramatta’ itself indicates more than simple care-
lessness in ascetic activities; 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’®' (durantaram racay-
atah purusa-prakrtyoh/61) i.e. between the soul and the karman, and attain
the firm stage of pure consciousness (Suddhopayoga).®* in which no new
karma is generated. This stage is appropriately called apramatta-virata, the
seventh gunasthina, 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 kasdyas or passions (namely, anger, pride,
deceit and greed) could enter (dsrava), hindering the realization of perfect
conduct (sakala-critra). 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 ‘‘caritra-mohaniya-karma’”, which he
further devides into two categories : bhava (psychological and internal)
and dravya (physical and external). Attachment (raga) and aversion
(dvesa), for instance, are bhava-karmas, defiled (vibhava) states of the quality
(guna) called caritra (purity). In the beginningless state of samsara, this
quality remains in its unnatural (vaibhavika) mode (parinama) 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 (svibhavika) mode and remains forever in that
perfect state. Modification of the cdritra-guna is thought to be caused by
an external force, also beginningless, called dravya-karma. The Jaina is unique
in seeing this force as physical (pudgala) formed of a special kind of subtle
‘karmic’ matter; he desigantes it by function as ‘‘caritra-mohaniya-prakrti”’
—of the species which produce ‘delusion’ pertaining to conduct. It is believed
that when a certain defilement (vibhava), such as aversion, overpowers the
soul, a fixed quantity (pradesa) of this ‘karmic’ matter is absorbed by the
soul just as a wet cloth absorbs dust. One may argue that there 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 not actually ‘mix’ but merely occupy
the same space (ekakgetra-avagaha) without losing their own identity as soul
and matter.?? The example of milk and water mixture, seemingly homogenous
but still separable, is oftzn given to illustrate this point. The newly absorbed
(baddha) dravya-karma is itself secn as a unnatural mode of the previously
‘pure’ atoms. This ‘impure’ matter remains for a fixed period (sthiti) within
the same space as the soul, finally reaching maturity (anubhdga) and giving
rise (udaya) to fresh occurances of aversion. Having yielded its result, i.e.
having served as the cause for a further transformation (vibhava-parinati) of
the soul, the dravya-karma reverts (nirjard) to its ‘pure’ state, only to be
absorbed once again upon arising of new passions; thus the cycIe is re-
newed forever.?*

It should be noted here that unlike the Samkhya, who allows change in
the prakrti but does not 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):25 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. totally free, both before and
after “gaining” knowledge of its true nature. For the Jaina, however, ‘freedom’
involves actual chamgesin the state of the soul as indicated by the doctrine
of gunasthinas, and also that of the karmic matter. He must explain how
the soul is able 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 scem that soul and matter could never be free of each
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
(paryaya) 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
innumerable souls (jivas), for instance, are “‘substances” characterized by qual-
ities like knowledge (jfidna), bliss (sukha), etc. which underge 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)also, each of the infinite
atoms .is a substance and has qualities of touch, taste, smell and colour
(sparfa, rasa, gandha, varna) which change in a similar manner. Since change
is as cssential a feature of the existent as is permancnce, 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 therefore take
place regardless of an external agency. While the Jaina does admit a causal
relationship between one substance and another, he nevertheless maintains
that as far as change and permanence are concerned, the causality in no way
affects the autonomous nature of either the substance or the qualities.

The inviolable individuality of each substance and quality is assured by
a characteristic called agurulaghutva, found in all 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
(paryayas) 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, i.e that
substance. Amrtacandra puts this succinctly in the following words:

" sarve bhavah sahaja-niyatd ’nyonasimina ete
sam$lese 'pi svayam apatitah Sadvad eva svarapat/ (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 probably
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. Tt preserves
the exact identity of each substance and its innumerable qualities by denying
any actual ‘gain’ (guru) or ‘loss’ (laghu) which might result from mfluencc
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 (prana), sense organs, speech 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. Akasa (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 strictly the nature
of instrumentality (nmimitta-kdrana); it is not nearly s¢ vital as its counter-
part, the operative or ‘material’ cause (upadina-karana). Being a ‘material’
cause is the prerogative of the substance alone; thatis, 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 ‘upadana’, regardless of the
presence or absence of instrumental (nimitta) causes. The Jaina therefore
maintains that when the material cause (upadina-karana) is present, instru-
mental causes (nimitta-kdranas) will automatically appear; in 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 kasdyas (passions) of the soul” are purely conventional (vyavahira)
ones. These statements are based upon superficial observation of the proximity
of the soul and the ‘karmic’ matter in the same space (prade$a); they do not
take into account the unique ‘updddnas’ or the mutual inviclability (deriving

from their agurulaghutva) of these substances. From the non-conventional
point of view, i.e. the niscaya-naya, the jiva is bound by its own upadina;
similarly the upaddna of the pudgala determines its formation into dravya-
karma. The Jaina affirms that the restoration of the jiva from its defiled
state to the state of purity is brought about essentially by its upadana and
not by the instrumentality of the ‘karmic’ matter (i.e. by its disappearance);
such agencies as a superhuman being, an avatira or a God are of course
considered totally irrelevant. The uncompromising atheism of the Jaina,
especially his rejection of the concept of ‘grace’, further underlines his total
reliance on the upiddana for salvation and his call for adherence to the
niScaya-naya which upholds it.

The Jaina contends that the chief cause of man’s bondage 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 upddana, which
governs both himself and others, he engages in manifold activities, morally
wholesome or unwholesome, in the attempt to enforce such 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 self-
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 inthe 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 “‘bahiratman’, the ‘exterior’ self; neither this nor
the mind nor the psychological states which one 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 understand them in this way and then reject them. In doing this it
may be helpful to cultivate morally wholesome states, e.g. forgiveness (ksama),
compassion (karuna). friendliness (maitri), disinterestedness (upeksd), etc.,
states which may lead to conditions favourable to the attaining of samyaktva
(true knowledge of the self). This is called 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. Thisis characterized by omniscience (kevala-jfiana),
perfect energy (virya), perfect bliss (sukha) and perfect purity; once attained,
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
not to matter. But in order to transcend them he must deny their identifi-
cation with the soul, reserving this identity only for the paramatman. Since
the goal of the aspirant is isolation and salvation, the Jaina Acaryas 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 ‘pure consciousness’, which transcends all
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activities, both wholesome (Subha) the unwholesome (asubha). This is possible
only by recourse to the Suddha-niScaya-naya, the trancendental viewpoint
wherein all activities are denied to the self. From this perspective the selfis
seen as the ‘knower’ (jiiatr), 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 consciousness (Suddhajfidyaka-
bhidva) only when he becomes fully ‘mindful” and thus attains the apramatta-
virata, the seventh gunasthana.

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

One who has thus reached his goal is called a Kevalin; endowed with
Kevala-jfidna, 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 technmical term for ‘vibrations’ of body, speech
and mind. It is present in all human beings but prior to the twelfth gunasth-
ana is associated with the kasdyas (passions). The Jaina cannot accept anyone’s
claim to be an Apta until his kasdyas are totally destroyed, a prerequisite
of truthfulness. Upon this destruction and the subsequent 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 ncither 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’ (aghatiyd, literally, non-destiuctive as compared to the ghatiya)
karmas which produce the body (ndma-karma), social status (gotra-karma),
feelings (vedaniya-karma) and the duration of life (ayu-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 kagayas, 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 accummulated by the soul in quantities
larger than can be brought to maturity in a single lifetime. The Jina too has
surplus quantities of such karmic matter (dravya-karma); had he not attamned
to the twelfth guna-sthana, it would have matured in subsequent births, but
in the absence of a new birth it must be exhausted before his death. In other
words, the quantity 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 a 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-samudghita is appropriately named since it is performed only
by a kevalin. This doctrine is probably unique to Jainism; it casts light upcn
their 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-
enced by the soul; only then can they reach a state of exhaustion. There
is no escape from these effects through any super-human agency, nor is thete
a teleological possibility, such as that proposed by the Samkhya, of the karmas
themselves departing from the soul after ‘‘perceiving” its ‘“disinterest”.?3
The Jaina explains the samudghata process with the example of a wet cloth
which dries slowly when folded, but quickly when it is spread out. The
karmic matter (dravya-karma) can be forced into maturity by the soul 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-
akasa), ‘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 ayu-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 nature darts upwards, the soul moves
instantanecously 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-Vaisesika, and Samkhya, nor 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 eliminated, 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 negates this unique experience and virtually fixes the liberated
soul forever in the shape of its final body. It seems a bit strange that the
kevali-samudghita has not been made co-incidental with death, thus allowing
the soul to be ail-pervasive forever. 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.37 It is claimed
only that there is mno real gain or loss of atma-prade$as, 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 there 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 also 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: bhavami 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 (vijiidnaghana), of which his cognition is a mere sport (atma-khe-
litam—=83). Although he has not transcended the mundane condition, the Jina
has not abandonned that essential duality (dvyatmakata) 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 is held that there could be no ‘inner knowables’ in the absence of ‘outer
objects’; hence the Vijfidnavadin doctrine of bahir-artha-nihnava stands conde-
mned. Finally, the Jina’s cognition, even when it illuminates an infinity of
objects, is free from agitation (andkula); from the niScaya point of view, the
Jina cognises the mere existence (san-matra) which is one, partless, eternal
and innate (anam$am ekam sahajam sanitanam—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 (kriya) into
§ila, i. e. perfect conduct. His heart is filled with profound disenchantment,
and he offers his worldly life into the fire of austerities (tapo’nale juhvad iha
svajivitam—127). Moving all alone (ekakam) on the holy path (brahma-patha),
he mounts the ‘ladder’ of the destruction of karmas (ksaya-freni—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 tiue 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. e. 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 limits of their own being; they cannot be obstructed by
others” (167). The state of omniscience is one of knowing and not of doing
(akartr-vijitatr), for even when objects are cognized, the soulis merely manif-
esting its own nature by itself, for itself, and in itself. Thus it is devoid
of instrumentalities (kdrakas); there is no agent, object, instrument, receipient,
point of departure, and location (svabhdva evodayate nirakulam-170).

The eighth chapter shows the Jina as supreme Teacher, the Apta. The
poet praises him for demonstrating to others, (i. . the theists, whose teachers
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are super-human) the splendour of human endeavour (paurusasya. prabha-
vam avigkrtavan—181); by his valour he has destroyed the kasayas and mar-
ried Laksmi 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 Jaina term, one which the Buddha did not claim for himself and in fact
used it rather pejoratively to designate the $ramana teachers (“titthiya”)
of his time. One of these was the Nigantha Nataputta, identical {with
Jiatrputra Mahavira, last of the twenty-four Tirthalikaras (“Ford-makers™)
of the present age. ‘Tirtha” literally means a “ford”, a way to cross
the river. Metaphorically it is applied to the Doctrine which helps one
to cross the ocean of transmigration, and to the four-fold Samgha of the
Jainas; monks, nun’s laymen and laywomen. Each Tirthankara 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.3s The line of Tirthahkaras 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 free (nitya-mukta) omniscient teacher, such as that propo-
unded by the Yoga school. Patafijali calls this being Iévara, the Teacher of
even the most ancient sages; such an exalted being (purusa-viesa), must be
eternally free (nitya-mukta).?® The Jaina finds this idea totally arbitrary, for
if one ‘person’ can be nitya-mukta, why not all? In fact, the Samkhya
claims this very status for every purusa.*® The Jaina thus replaces the Tévara
doctrine with an uninterrupted and endless succession of truly human teachers
who rise in the course of time. Amrtacandra admits the mutual dependence
of the aspirant and the Tirtha for 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” proceeds from
the Jina (tirthad bhavantah kila tad bhavadbhyah—183). The Jaina believes
that the periodical appearance of these Tirthafhkaras is part of the natural
order, as are the changes of season or the transition from one era to the
next. As to the number twenty-four, the Jaina seems to regard this, too, as
a fixed part of the same inscrutable design.*! 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-
jflatva); in this respect the Jaina arhat differs most fundamentally from his
non-omniscient Buddhist counterpart.*? Further, all Jaina arhats are not
Tirthankaras; to be a Tirthalkara 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 ““abilities” are not gained through yogic powers, ner
are they sought after by the Jina in his final mundane existence. Rather,
they result from certain noble resolutions and practices,*3 comparable to the
pranidhdnas and paramitas of the bodhisattva, made by the Jina in his previ-
ous births; these acts come to fruition upon the attainment of omniscience
(the thirteenth gunasthana). 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 avoids 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-bhiga) of the Jina’s cognition is conveyed to
gods and men, and only a few of these will have the purity of heart ($udd-
hasaya—186) necessary to grasp it. Only through the Jina can one learn the
true doctrine, that which asserts the dual (i.e. positive and negative) nature
of reality (dvyatmaka-vastu-vada—185). The preaching of the Jina is marked
by the seal (mudrad) of syadvada (187), the only means by which one can
comprehend and fully express reality with its mutually opposed characteristics
(anekanta). Thus he is called the supreme Teacher of all (ko'nyo bhaved
aptataro bhavattah—99)

The ninth chapter takes us once more to the spiritual carrier of the
nascent Jina. The poet’s description of this period in the Jina’s life is stro-
ngly reminiscent of Mahavira’s severe austerities as described in the Acaranga-
satra** prior to his Enlightenment. The soul of the Jina is filled with tran-
quility when he enters the holy path (margiavatira--201). He fearlessly vows
to remain isolated (eckatva), totally renouncing both internal and external
attachments (nihsesitantarbahirangah—202.) He fills his heart with compas-
sion for all suffering beings (dindgnukampi—202). Living in accordance with
the scriptures he protects the beings of all six classes (samraksatas te....
siitrena sagljivanikam—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 (masardbamasa-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 (sfitrartha). Internally it consists in the destruction of passions
(antahkasaya-ksapanah—209); externally, in the resolute pursuit of right con-
duct (bahir yathasakticaritrapakah—209). Both are necessary, for although
insight is the most important factor in bringing about salvation, it loses
cfficacy in the case of one who lacks proper conduct (ahetuvan niScaranasya
bodhah—210).

The tenth chapter opens with a solemn declaration that the poet will
praise the Jina from one standpoint, that of the purified view (stosye jinam
$uddha-nayaika-drstyda—226). In this $uddha-drtsti, substance (dTavya) is ide-
ntified with only one of its qualities (gunas) and with only the purest of its
modes (pary@yas). The Jina’s soul is endowed with innumerable qualities or
powers (Saktis),* % all manifest in their pure modes. Nevertheless, the §uddha-
naya prefers to identify his soul with only one of these qualities, jfiana, and
only its perfect mode, the omniscient cognition (kevala—jfiana). Other modes
are not unreal, but they are of no relevance to the path of salvation. The
aspirant therefore fixes his attention only on this goal, using the $uddha
naya as a meditational device. In omniscient cognition, even knowledge of
the infinity of objects is of no consequence; the $uddha-naya ignores this
rather incidental aspect of kevala-jiiina and concentrates only on the aspect
of ‘self-experience’ (svanubhava). This must be so, for from the transcendental
(niScaya) point of view the soul knows only itself; it sees and experiences
itself alone. The poet 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. It is blissful (anikula) because there is mno
room in this cognition for the net of speculations (vikalpa-jala) which pro-
duces such distinctions as ‘existence’ and ‘non-existence’. These qualities have
validity only in discusssing the nature of reality; for the Jina, all vikalpas
are at rest (abh@vabhavadi-vikalpajalam: samastam apy astamayam nayan—
232), and nothing shines forth but his manifest own-being (svabhava evolla-
sati sphutas te—232). Despite his cognition of the innumerable objects in
their infinite modes, the Jina dees not deviate from his innate and unified
naturc; he is compared to a piece of ice which appears wet on all sides but
still retains its firmness (239). The unity of his character is like that of a
piece of salt, having the same flavour (ekarasa) throughout (vigihase 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 twelve, 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 dar§ana and jfidna. These are enumerated in the
scriptures as two seperate qualities (gunas) each having its own adversary
ghatiya karmas, called darSanavaraniya and jiianavaraniya respectively, Dar$ana
is described as ‘indeterminate intuition’ (nirakara upayoga) and jiidna as
‘determinate knowledge’ (sakdra upayoga). The two operate always in succ-
ession (krama), with darsana first, for all acts of cognition in the mundane
state. There is no unanimous opinion, however, on the manner of operation
of these two qualities during the state of an arhatship, where both have
reached perfection. Three views are prevalent, and these have generally
come to be associated with the three major sects of the Jainas,
respectively* 8.

The Svetambra tradition (represented by Jinabhadra)*? takes its stand
on the principle that two operations (upayogas) of one consciousness can-
not take place simultancously. It therefore maintains that darSapa and
jiidna must always operate in succession (krama), even in the state of omn-
iscience. The Yapaniya tradition (mow extinct but represented in the
Sanmati-tarka*® of Siddhasena Divakara) maintains that the two stages of
cognition, namely the ‘indeterminate’ and the ‘determinate’” have relevance
only in the mundane state, where the soul is dependent on the senses and
the mind for its partial cognition. In the case of the Jina, there is no room
for ‘indeterminate’ cognition. Therefore the Yapaniya contends that in the
state of omniscience there is ‘non-distinction’ (abheda) between dar$ana and
jiiana. The Digambara tradition (represented by Kundakunda®®, among
others) disagrees with both these positions. The ‘ebheda’ position is unaccept-
able because it violates the individuality of such guna, and such individuality
is guaranteed by the agurulaghutva. The soul attains to kevala-dar§ana,
perfect Intuition, at the same time that it realizes the omniscience (kevala
jiidna); 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 darSana 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 jfidna operate in succession, they must operate simul-
taneously (yugapat) in the state of omniscience.

The Digambara is aware of the difficulty arising from the simultaneity
of these two mutually exclusive (indeterminate and determinate) operations.
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He seeks to resolve their incompatibility by recourse to a mew understand-
ing of the term siakdra and nirakara. The obscurity of these two canonical
terms is probably responsible for the controversy that surrounds jfiana
and dar$ana. During the post-canonical or scholastic period, when the Jaina
logicians were defending theories of cognition against other systems, the
terms dar§ana and jiidna seem to have gained their current meanings, namely,
‘indeterminate’ and ‘determinate’, respectively. Certain Jaina writers opined
that darSana was ‘indeterminate intuition’ becausc it cognised the ‘universal’
(simanya), while jfidna was ‘determinate knowledge’ because it cognised
the ‘particular” (vifesa).®°But this idea was found to be incompatible with
the fundamental Jaina position that an existent is both ‘universal’ and
‘particular’, and that no act of cognition could be considered valid unless
both these inseparable aspects were cognised. Darsana and jfidna therefore
had to cognize both the ‘universal’ and the ‘particular® aspects. This led
such Jaina dcaryas as Virasena to redcfine the two cognitions. Darfana was
defined as the ‘internal’ cognition of the ‘self’, while jfidna cognised ‘external’
objects.’? The two could thus operate 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,
darfana and jfiina operate ‘non-successively’ (aparyayena), since there is
total destruction of all that might obscure his consciousness:

“eka evopayogas te sakaretarabhedatah/
jidnadarSanarupena dvitayim gahate bhuvam//259//
samastivaranocchedan nityam eva nirargale/
aparyayena vartete drgjfiapti vidade tvayi//260//

The poet’s reasoning in the first part of verse 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
sakdra and nirdkara.’2 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 consciousness, a consciousness which operates by way of
‘contraction’ and ‘expansion’ (cit-salikoca-vikasa-vismayakarah svabhavah—
587). There is no doubt that the words sallkoca and vikdsa here refer
to the darSana and jiana, respectively. Darfana is ‘contraction’ because it
is focused on the self; jiidna 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 ‘sdmanya ‘and’ viSesa’
applied in the last chapter for the two operations of consciousness (cit-
samanya-viSesa-ripam-607). This interpretation agrees perfectly with the
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one attributed above to Jinasena. But the problem of <unity’ (ekatva) of
the Jina’s consciousness in the face of this ‘dual 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 portions of the twelfth chapter. The poet
hails the Jina as ‘“‘anckinta$alin” 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 undiffercntiated kno-
wledge” (aneko’py atimanye tvam jfidnam ekam anakulam/ 277). In this
passage the word jiidna stands in the place of ‘cit’ and subsumes both
darfana and jiiana. A little later, in verse 286, Amrtacandra makes a similar
statement, saying that Jina’s “‘inner and outer light shine forth as nothing
but intuition” (drixgmatribhavad abhati bhavato’ntarbahi§ ca yat). This is
very significant, for it appears that the poet here wishes to reduce even
jiiana, knowledge of external objects, to dar§ana, ‘intuition’ of the self.
This is a valid position, conforming to the doctrine of omniscience in
which the Jina, from the niScaya view point, knows only his self. One
speaks of the knowledge of external objects from the vyavahdra (‘conven-
tional”) point of view only, as Acarya Kundakunda says in the Niyamasdra :

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

The thirteenth chapter continues with the topic of the supremacy of
dar$ana according to the $uddha-naya. The concepts of ‘contraction’ and
‘expansion’ of consciousness appear here under the terms ‘samhrta’ and
‘asamhrta’. The poet characterizes dar§ana being the quality which, lacking
all other objects, has been contracted on all sides (paravedanadstamaya-
gadhasamhrtd ——310) 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 teturns to the task of achieving
a balance between the niScaya and vyavahdra. For it must to remembered
that even the Suddha-naya, however exalted, is but a paya (a single view point)
and can apprehend only one of the many aspects of the existent. Moreover,
the Jina too is subject to the law which regulates the role of external
causes in producing effects (bahirahga-hetu-niyata-vyavasthda-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 knowledge of the objects unreal, nor
does it suggest any deficiency in the omniscient cognition. It is the very
nature of that cognition, like that of the sun, to illuminate the totality of
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objects, and the Jina has neither any desire to know these objects (na
pardvamarsa-rasikah—314), nor any consciousness of agency (kiraka) pertai-
ning to the act of their cognition (na hi tat-prakadana-dhiya prakasate--314).
While pursuing the niScaya-naya, the aspirant must also be aware of the
dual nature of reality, comprising both vyavahira and niScaya (niScaya-
vyavahgra--samhatimayi jagatsthitihp—318). He should see both the unity and
multiplicity of consciousness as forming the essential nature of the self
(dvitaya-svabhavam iha tattvam atmanah--325). The chapter ends with the
poet’s call for self-realization, the state in which these manifold aspects are
effortlessly subsumed (anubhitir eva jayatad ananku§a--325).

In the fourteenth chapter the poet views the Jina both sequentially, i. e.
considering each 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
example, of both intuition and knowledge (drg-bodhamayam), but from the
unified standpoint it is seen as pure consciousness alone (citimatram idam-326).
The chapter fashions such contrasting viewpoints into a string of riddles;
they are presented with heavy alliteration in the pleasant Totaka meter, as
the poet skillfully harmonizes the conflicting claims of diverse aspects with-
in the same existent. But the doctrines of anekanta 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 niranayi--338).
The mcthod is onc 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 ; thercfore an aspirant’s soul should take itself as its
object” (svam atah kurutim visayam visayi—345). A person whose mind is
endowed with such discrimination does not take delight in externally oriented
actions (na viviktamatih kriyaya ramate—346) ; he attains to the immovable
fruition of consciousness (citipakam akampam upaiti puman 347) ; for
such one there is no rebirth (apunarbhavata), for he has forcefully uprooted
the seed of transmigration (bhava-bija-hathodharanét~—347).

The vidhi-pratisedha method mentioned earlier (338) receives further
attention in the fifteenth chapter. The poet characterizes it as a weapon
(bodhastra) which has been sharpened innumerable times by the Jina during
his mundane state (ni$dyitam anantasah svayam—353). Vidhi and nisedha,
i. e. the positive and negative aspects, are mutually antithetical. But when
properly balanced (ubhayam samatam upetya) through the doctrine of
syadvada, they work together for the accomplishment of the desired goal,
namely descrimination between the self and the not-self (yatate samhitam
artha-siddhayc--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-bhdva). All existents are at all
times endowed with (vidhi) their own four-fold nature. They are at the
same time devoid of (pratisedha) the four-fold nature of other existents
(para-bhava). Thus both the positive and the negative aspects abide equally
and simultancously in the same existent (samakaksataya ’vatisthate pratisedho
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 (karya-karana-vidhi),
which demands mutual assistance. ‘“‘Cause’” is the designation for a complex
situation ; it involves self and other, i.e. of both material (upadana) and
efficient (nimitta) causes, which operate in mutual dependence (na kila
svam ihaikakdranam ...na para eva—365). The Jina’s being the embodiment
of knowledge is not dependent upon any other substance; similarly, the
innumerable distinctions (i. e. the reflections of the objects cognized) within
the omniscience are not inherent to it; dual causality is thus clearly
evident in the omniscient knowledge of the Jina :

na hi bodhamayatvam anyato na ca vijiianavibhaktayah svatah/
prakatam tava deva kevale dvitayam karanam abhyudiyate//366//

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

vyavaharadréd parasrayah paramirthena sadatmasamsérayah/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 sagare), 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 mnegative aspects (vidhi-niyamadbhutasvabhavat)*
the distinction between his self and others is never lost (svaparavibhdgam
ativa gdhamanah—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 (saikara) 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 (svabhava), 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 cognition.

In the seventeenth chapter the poet discusses the relationship between
words, the qualification ‘syat’ (“maybe”), and the reality expressed by
them. The positive aspect (vidhi) by itself proclaims the object as established
in its own substance, space, time and modes. But this assertion is mean-
ingless unless it simultancously implies exclusion (nisedha) of that object from
the substance, space, time and modes of others. There is no single word
which can ever succeed by itself in expressing both these aspects simulta-
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, §uddha, asuddha, eka, aneka, etc). itself expres-
ses the ‘primary’ (mukhya) aspect, whether positive or negative, which is
desired by the speaker (mukhyatvam bhavati vivaksitasya). The qualification
syat imples the other aspects, which are ‘subordinate’ (gauna) insofar as
they were mnot expressly mentioned (gaunatvam vrajati vivaksito na 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(417).
The Jaina answer to this question conforms to syadvdada. The dual power
of words is innate to them ; no external thing can produce a power in
something else which does not already exist there. But the manifestation
(vyakti) of that dual power never occurs without the accompaniment of
the expression “maybe’ (na vyaktir bhavati syddvadamantarena—418).

Chapters eighteen 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 syadvada. The Jina is seen, from different view
points, as both substance and modes, universal and particular, eternal and
momentary, existing and non-existing, expressible and non-expressible. The
poet returns once again to his favourite theme of the upadana and nimitta
causes (443). He accepts objects as the efficient cause of omniscient 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 is no rcal interpenetration (na anyonyagatau tau), dependence (na
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pardSrayanam), or actual mixing of one substance with another (na bhavan-
tara-salikrantih—452). Existents are always complete in their own-beings
(nijabhdvena sadiva tisthatah —456) and are secured within the impregnable
limits of their own space-points (nijaprde$avihito vastuparigrahah svayam—
-452). All existents are endowed with mutually opposed aspects. They are
“proportionately divided” into substance, modes, etc. through the doctrine
of “maybe” (syadvddena pravibhaktdtmavibhiitih—450). Although divisions,
i. €. the modes (paryayas) are real, to dwell in them is to dwell in specu-
lations of instrumentalities (kdraka-cakra), speculations which cast blemish
on the splendour of the own-being (bhavanaikavibhitibharinas tava bhedo
hi kalankakalpand/ 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 stream (avimukta-dhara),
the undifferentiated substance (dravya) itself ; he becomes aware of the
unified light of the Jina’s consciousness, free from divisions of time and
space (472).

The twentieth chapteris of special interest as it is a critique of Buddhist
doctrine, a singular honour not accorded any other darSana by our author.
We have seem 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 express that reality. The Jaina characterizes the other classical
dar§anas partial expositions of reality which claim to be speaking the whole
truth. This he brands as “‘ckdnta”, 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 ekdnta ; the former apprehends only substance (dravya), declaring
the modes (paryayas) to be unreal, while the latter concerns itself only
with the present moment and totally excludes the ‘substance’ (dravya or
atman) which is the underlying unity of past and future states. Both doc-
trines are mutually exclusive and must give a false (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 expression 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 ‘synthetic’ #2 or salgraha-naya (477) and the Buddhist momentariness
as a ‘straight-thread’®* or rju-siitra-naya (478) ; both are valid insofar as
they represent reality as it is successively perceived. By the use of syadvada
the Jaina can not only transform the false, i. e. the absolutist doctrines
into instruments of valid knowledge (naya), but he can even play ‘devil’s
advocate’ with no apparent inconsistency :
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atattvam eva pranidh@nasaugthavat
tave§a tattvapratipattaye varam/

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

The twentieth chapter provides a fine example of a Jaina attempt to
accord validity to the Buddhist tenet of momentariness by transforming it
into the rju-sitra-naya. The tenet can thus be accommodated with the rest
of the Jaina doctrine and can even be presented as a teaching of the Omni-
scient Jina, who thus deserves to be called ‘Sugata’ or even ‘Tathagata’,
two time honoured epithets of Sakyamuni Buddha ! (ato gatas tvam sugatas
tathdgato jinendra saksat agato’pi bhasase/ #95).

Although ksanabhaligavada is the main tenet for ‘assimilation’, the poet
makes a broad sweep, bringing almost all shades of Buddhist doctrine under
his purview in the brief span of twenty verses. The chapter abounds in
Buddhist technical terms, e. g. niramsa-tattviméa (478), vibhajyamana,
vi§irna-saficaya, bodhadhatavah (479), ksana-ksaya, niranvaya, nairdtmya (481),
nirvidna, antya-citksana (484), pradipa-nirvrti, eka-$iinyata (485), vijiidanaghana
(486) bahir-artha-nihnava (490), apoha (491), sugata, tathigata (495),
samasta$linyatd (496), etc. :

It hardly needs to be stated that although such an ‘assimilation’
appears to be technically possible, the whole exercise is purely poetic. The
poet’s handling of the ksana-ksaya (478-483) appears reasonably satisfactory,
since that position is, with qualifications, acceptable to the Jaina. 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 metphor, he resorts merely to a play on words, as in his
approach to the concept of apoha (491-495). He chooses to understand apoha
as simple ‘exclusion’. This rendering serves well to describe the Jaina doc-
trine of ‘reciprocal exclusion’ (parasparapoha—492), a doctrine leading to
the establishment both of one’s own natore (svadravya-ksetra-kala-bhava)
and that of others (para-dravya, etc.), essential to simultaneous affirmation
and negation of one and the same object. In all this Amrtacandra is not
without precedent ; even 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 ‘akiriyavadi’, 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 sense different from what the questioner had in mind.55 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 hindered in its effort at assimi-
lation by the antipodal positions of the two schools. This is no more evident
than in the last few verses (496-500) dealing with $inyavada, which correctly
portray the Jaina objection yet betray a subtle fascination with that strange
doctrine of nirvikalpa, as we hear our poet pray to his ‘tathagata’: pravesya
§0nye krtinam kurusva mam-—300.

The twenty-first chapter is probably a criticism of the Nyaya-Vaisesika
system, which regards the universal (sdmianya) 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 viSega 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’, i. e., which is the continuity among the particulars, namely the
modes (parydyas) :

samam samanair iha bhiyate hi yat
tad eva samanyam usanti netarat/ 513.

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

Although of miscellaneous character, chapters XXII, XXIII and XXIV
can be considered together 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 feelings have been eradicated, because
he has turned his face away from attachment to external objects (bahya-
sparSapranayavimukhat ksinasamvedanasya—526). A wondrous stream of
bliss flows within him, carrying his ‘concentrated insight’ (magnam dr§am)
even more deeply into his soul (526). It is even possible to suggest that
the objects are not perceived at all, that only the knowledge is ; for is it
not true that the ‘internalized objects’ are nothing but transformations with-
in and of the knowledge ? And yet the Jina’s tcaching does not consist in
negating the reality of the objective universe (yan netrtvam kimapi na hi
tal lokadrstam pramirsti/ 536). He need not negate 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§vad bhinnah snapaya bhagavan
sallkaras te kutah syat/ 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 (kartrbhavo na bhiiyah). Even if it is
alleged that knowing involves agency, what can the Jina ‘do’ other than
know : jiiandd anyat kim iha kuruse (539) ? Cognitions are not able to
move the Jina away from the unified consciousness of his self (fuddhajfiina-
svarasamayatam na ksamante pramarstum/ 542). The aspirant should cast
out all vitiated transformations of the soul until there shines the light of
omniscience, the only thing which cannot be removed :

pitam pitam vamatu sukrti nityam atyantam etat
tavad ydvaj jvalati vamanagocaro jyotir antah/ 549.

Only then is the firm knot of passions totally dissolved, (granthir gagdhas
tadd praviliyate—3558), and upon this dissolution the cognition exists only as
Knower ; it is neither a ‘doer’ nor an ‘enjoyer’ (tava param idam jiatr
jianam 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 Jina, who is
nothing but that very substance of the consciousness (citidravye jinendre
majjamah—3576) which is on every side endowed with shining glory, touching
the entire universe (vidvasptéi), glowing with the power of its innate light
(sahaja-prakasa).

The twenty-fifth and final chapter deals with karma-jfiina-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 subtle 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 (cangdah kriyddambarah) 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
desires, for there is no release for the yogin who undertakes merely the
restraint of ‘vibrations’ (yogas) but remains bound by inner attachments (612).
Activity pertaining to perfect conduct must, however, remain the sole
refuge (karmaiva tivad gatih—613) until one has attained release from
internal bonds ; thereafter, as in the case of an arhat, these activities
are involuntary and have no further goal (613). As to those who, deluded
by the mere 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 (§ramanyid) 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 behave with
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equanimity towards all (sarvatra santah samah) will reside in their own
sclves (svam adhyasate), which are filled with both intution and knowlege
(617). The aspirant, knowing the importance of both knowledge and action,
applies himself to the entire field of scriptural knowledge (§ruta-jiidna) with
great resolution, grasps fully the nature of the soul, and remains secured
in the restraints which lead to perfectly pure conduct. Dispelling darkness,
he destroys the bondage of the karmas. Such a soul, touching his own
reality (svatattvam sprsan), i. ¢. the self, attains to the domain of omnis-
cient knowledge which illuminates the whole universe ; only then does he
come to rest

vi§vodbhasividalakevalamahim dkramya viSramyati/ 618.

Laghutattvasphota and the Samayasara-kalasa :

The Laghutattvasphoga is thus a work dedicated to cultivation of the
Suddha or the niScaya (‘“‘non-conventional”) viewpoint in order to attain
undifferentiated consciousness (nirvikalpa-upayoga), the goal of the Jaina
aspirant. It can therefore be considered a continuation of the Samayasara-
-kalasa, to which it bears close resemblance in both vocabulary and spirit.
Two of its verses (50 and 624 are identical with the Samayasdra-kalasa
(270 and 141) and numerous verses in both works have the word pasu for
the absolutist (ckantavadin). In addition, there are many passages of varying
lengthin the Laghutattvasphota which can be placed side by side with portions
of the Samayasdra-kalasa.®®  Both employ common similies, such as the
mass of salt 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 anakula, anubhava, uddama, uddhata, ghasmara,
cakacakdyita, tankotkirna, nirbhara, dvitayata, $antamahas, $antarasa,
samarasa etc. ; a certain amount of uniformity in style and expression
is undeniable. These parallels and resemblansce indicate the possibility
that Amrtacandra composed the Laghutattvasphota after completing
both the Atmakhydti-fika (of which the Samayasara-kalasa is only a
part) and his other known works. Of these, the Tatfvarthasara is most
certainly the earliest, being merely a summary in verse of the aphorisms
of the Tattvarthasitra. The Purusarthasiddhyupaya, a brief text of 226 verses,
appears to be his next work. Although it is a $ravakacara (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, Pravacanasdra and Samayasara, three authoritative
works written by Kundakunda primarily for the ascetic Order, probably
followed. To the author of the Purusarthasiddhyupdya, these three works
must have been a natural choice, especially since he was attracted by the
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mysteries of the Suddha-naya and its usefulness in meditative practices
leading to instantancous self-experience. The first two commentaries are
mostly in prosc and seck morely to eclucidate the teaching in the vigorous
and pedantic style characteristic of our author. There are 21 verses in the
Pravacanasara-fika, but Amrtacandra’s poetical eloquence finds real expression
only in the commentary on the Samayasara. This commentary has a total of
278 verses, appearing at the culmination of each section and hence called
“pinnacle” (kalasa)®® verses. Since kalada also means “‘pitcher”, its use here
may imply the purificatory purpose of the verses. Being a part of the
commentary 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 spiritual vision and poetical expression
seen 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 Atmakhyati-fika into the Laghutattva-
sphota. Suddha-naya, jiidna-daréana, agurulaghutva, svabhava-vibhava-para-
bhava-viveka, upadana-nimitta-viveka, jiiayakabhdva, karma-jfidna-samuccaya
and syadvada 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
super-structure of realization (anubhava) of the undifferentiated cognition.
Unfortunately, this is a structure liable to be shaken by the multitude 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 Samkhya.®® But he
realizes that the doctrines of anekdnta and syidvada are means to an end
and must not be allowed to become an ‘obsession’ (durasa—ko’ nekantadur-
asaya 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-vijiiina) the aspirant
must free himsalf from the tangle of the nayas, not because 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 (the ‘non-conventional’)
must also change; “that which is to be followed” (upddeya) 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 support to which he can adhere, a support which
is not abandoned even in the state of total isolation (kaivalya). The Jaina
acdryas, notably Kundakunda and Amrtacandra, have found this support in
what they style the Suddha-jfidyaka-bhava, ‘the state of pure awareness’, a state
which abides forever and endures through the vicissitudes of cognized objects
(vikalpa) and karma-produced psychelogical states (samkalpa). The yogin
must ‘“‘watch’ this state of awarencss 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 are 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
non-soul. Their existence cannot be denied, but their identity with the soul
is permissible only from the vyavahara (‘conventional’) viewpoint. The aspir-
ant is therefore asked to reject this vyavahara and to remain secured in
‘mere awareness’ (jfidyakamatra-bhava) by adhering to the miScaya (‘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 syadvada, valid for discussing the nature of reality, are set
aside; for as the poet states in the Samaysdra-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 nayapaksapiatam svartipaguptd nivasanti nityam/
vikalpajalacyuta$antacittids ta eva siksad amrtam pibanti //69//

Amltacandra as a devotee :

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 extent not found in his other works. One might think of this
learned Acirya, so confident of his poetical talents and of his scholarship and
so dedicated to the path of knowledge (jfidna-marga), as being austere and
cold. But the concluding verses of the chapters of the Laghutartvasphota portray
a devout soul constantly seeking the company of the Jina, reaffirming with
deep humility his resolve to attain supreme enlightenment. In one place he
says that he is “dried up by austerities” (tapoviSositam-125) and begs the Jina
to kindle him with the overwheiming splendour of his light (prabho mam
jvalayasva tejasd—I125). Continuing the same metaphor, he implores the Jina
to enter into him “like a blazing fire forcefully infusing an iron ball” (viSann
ayahpindam ivignir 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 failure. He is thirsty (pipasita) for that bliss which dawned upon the
nascent Jina when he had cntered the path of liberation (margavatara-rasa),
and begs the Jina to favour him also with that experience (asmikam eka-
kalaydpi kuru prasidam—S51). He wants the Jina to throw open the hidden
treasure of his heart and illuminate it in sucha 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 cleak of the consciousness of the Jina”
(lagdmy ayam deva balac cidaficale), for, the Jina “‘rests in his own abode”
(svadhamni viérantividhayinas tava—151). He says fondly that the Lord,
also full of affection (ativatsalah), showered the ambrosia of wisdom upon
him alone out of the whole world (prahaya viSvam.. .mama...... praksar-
itah—154). But how much can he, a person of limited awareness (abodhadu-
rbalah), possibly drink of that ambrosia? (ksameta patum kiyad iSa madtéah-
-154). Still he does not despair; he is aware of the fact that by partaking
of even a bit of wisdom his health has been restored; hc must now fully
encompass the entire teaching (mamaiva peyah sakalo bhavan api—I155).
And of course this teaching consists of seeing the true nature of the Jina,
which is also the true nature of the self and can be seen only through the
$uddha-naya. He will therefore develop this vision (stosye jinam Suddhanayaika-
drstya—226) and will perceive the Jina, who is nothing but a mass of pure
consciousness on all sides (viuddha-vijfianaghanam samantdt—226). Like a
lamp-wick pervaded by fire his entire self has been pervaded 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”” (sphurantv asrintam ardrirdras 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 bala 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-midhurya-hrtantardsayah-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
(virata mama mohayamini tava padibjagatasya jagratah-375), He is subdued
by his experience and confides that he is an ardent devotee: “May the Lord
lift me upward and hold me in his lap” (krpayd parivartya bhaktikam
bhagavan krodagatam vidhehi mam 375).
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These are the words of an Acdrya who is both a poet and an advocate
of the niScaya-naya, and should bc understood accordingly. The Jina is no
Deity dispensing salvation by ‘grace’; rather he is the embodiment of pure
and undifferentiated consciousness (citidravye jinendre majjaimah—576), the
living example for an aspirant who can achieve the same state through insight
and exertion. A Jaina has only one support and that is his own self. 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 (svayam), become like you. For what is there that cannot be achieved
by those who have accepted the vows of self-control?”:

aniratam bodharasdyanam pibann-
akhanditantarbahiranigasamyvamah/

dhruvam bhavisyami samah svayam tvaya
na sidhyate kim hi grhitasamyamaih//156//

Acknowledgements :

In approaching this text, § have benefited greatly from the works of
three outstanding scholars : Studies in Jaina Philosophy, by Professor N. Tatia;
Jaina-tattva-mimamsa, in Hindi, by Pandit Phoolachandra Siddhantashastri;
and the Marathi translation of Samayasdra by my esteemed friend, Pandit
Dhanyakumara Bhore.

Translation of a work such as this one is not easy, particularly with
regard to the many “riddle” verses which it includes. Confronted with these
difficulties, I sought assistance from Brahmacari Shri Manikachandra Chaware
of the Mahavira Brahmacarydérama, Karanja, a lifelong student of AmTtaca-
ndra Stiri; he very graciously obtained a Hindi expository commentary on
the work by Pandit Pannalalji Sahityacharya. I have made extensive use of
this commentary, without which many of the problems posed by the technical
nature of Amrtacandra Siri’s language would have been insoluble.

For those well acquainted with Jaina doctrine, a completely literal trans-
lation might be adequate, but such a translation scems unsuitable for a
more gencral audience. 1 have received invaluable aid from Joseph Clack, a
graduate student in Buddhist Studies at the University of California, Berkeley,
in attempting to produce an English version that would closely retain the
meaning of the original text and yet be intelligible to the Western reader.



33

Finally, T wish to express my deep gratitude to Dr. A. N. Upadhye,
Professor of Jainology at the University of Mysore, and to Pandit Dalsukhbhai
Malvania, Director of the L. D. Institute of Indology, Ahmedabad, for
their constant encouragement and support.

Padmanabh S. Jaini
Vira-nirvana-dina University of California
Vira-nirvana-samvat 2500. Berkeley, U. S. A.
13/11/1974



Notes:

1)

2)

3)
4)

3)

6)

7

8)

9)

10)

I

12)

Samayasdra, Prakrit text with English translation by A. Chakravarti,
Bharatiya Jnanapitha, Banaras, 1950; Prakrit text, and the Atmakhyati-
tika of Amrtacandra Siiri with a Marathi translation by D. H. Bhore,
Shri Mahavira Jnanopasana Samiti, Karanja, 1968. There also exists a
separate edition of the Samayasdra kalaa, with Hindi translation, by
Phoolchandra Siddhantashastri, Songadh, 1966.
Tattvarthasdra, text with Hindi translation by Pannalal Sahityacharya,
Shri Ganeshprasad Varni Granthamala, Banaras, 1970.
Purusdarthasiddhyupaya, text with English translation by Ajita Prasad, The
Sacred Books of the Jainas, Vol. TV, 1933,
Pajicastikdyasarigrahah, Prakrit text with the Samayadipikarika, Digam-
bara Jain Svadhyaya Mandir Trust, Songadh, 1953.
Pravacanasdra, Prakrit text with the Tattvadipikd of AmItacandra and the
Tatparyavrtti-tika of Jayasena, edited by A. N. Upadhye, Rajacandra
Jain Shastramala, Agas, 1964.
“§akti-bhanita” corresponds to ““§akti-samsiicita”, an expression appearing
in the colophons of Amrtacandra’s commentaries on the Paficastikdya
and the Samayasara:

svasaktisamsiicitavastutattvair

vyakhya kfteyam samayasya Sabdaih/

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

aSokavrksah surapuspavrstir divyadhvani§ cdmarabhasanam ca/

bhamandalam dundubhir atapatram sat pratihdryani jine$varanam//

Nitya-naimittika-pathavali, Karanja.

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

devagamanabhoyidnacamaradivibhitayah/

mayavisv api drsyante ndtas tvam asi no mahin//

Apta-mimamsa of Samantabhadra.

For the complete text of the Dvdtrimsika (only 21 are extant) see
Siddhasena’s Nyayavatara and Other Works, edited by A. N. Upadhye,
Jaina Sahitya Vikasa Mandala, Bombay, 1971 (pp. 111-169).
For the text of ths Svayambhi stotra see Nitya-naimittikapdthavale, pp.
19-44, Shri Kamkubai Pathya-pustakamala, Karanja, 1956.
Compare, for instance, the following lines from the Svayambhii-stotra:
svayambhuvd bhiitahitena bhitale (1), yata§ ca Sesesu matesu nasti
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sarvakriydkdrakatattvasiddhih (21), bahyam tapodudcaram Aacarams
tvam adhyatmikasya tapasah parib'mhanartham (83), with these
from the Laghutattvasphota . sviyambhuvam maha ihocchalad accham
ide (1), so ’yam tavollasati karakacakracarca (5), tapobhir adhyatmavi-
$uddhivardhanaih prasahya karmani bharena pavayan (130).

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

vifijanadaktisambandhad istam cet sarvavastunah/etat Samkhyapasoh
ko’nyah salajjo vaktum ihate//Pramanpavarttika, 1, 167.
For other references sece Pandit Mahendrakumar Nyayacarya’s Introduc-
tion to his edition of the Nyadyakumudacandra, p. 53.
See Laghutattvasphota verses 28, 36, 37, 38, 44, 45, 80, 312, 611 and 612.
We quote the relevant passages for comparison with our text :
parito jianam pasoh sidati (248), paSur iva svacchandam acastate (249)
jiieyakaravidirnadaktir abhitas trutyan pasur nadyati (250), ekakaraciki-
rsayd sphutam api jianam pa$ur necchati (251), svadravyanavalokanena
paritah $inyah pasur naSyati (252), svadravyabhramatah pa$uh kila para-
dravyesu visramyati (253), sidaty eva bahih patantam abhitah padyan
pumamsam pusuh (254), tucchibhiya paSuh pranasyati cidakaran saha-
rthair vaman (255), sidaty eva na Kkificandpi kalayann atyantatucchah
pasuh (256), jfieydlambanaminasena manasd bhramyan paSur na$yati
(257), nadyaty eva pasuh svabhidvamahimanyekantaniScetanah (258), sar-
vatrapy anivarito gatabhayah svairam pa$uh kridati (259), nirjfianat
ksanabhangasangapatitah prayah pasur nadyati (260), vaiicchaty ucchala-
dacchacitparinater bhinnam pasuh kificana (261) [Syadvadadhikara,
Atmakhyati-tika).
On the doctrine of gunasthdnas see Adhyatmika Vikasakrama (gunasth-
dna) 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 ‘niScaya’ versus ‘vyavahdra’ has provoked a great deal
of controversy within the community of Digambara Jainas from the
time of Acdrya 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 given in two volumes entitled
Jaipur (Khaniyd) Tattvacarcd, Shri Todarmal Granthamala, pushpa 2
and 3, Jaipur, 1967.
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The use of the terms purusa and prakiti for the jiva and karman in-
dicates a certain Samkhya influence on the Jaina writers. It must be
pointed out, however, that the term ‘praklti’ 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 $uddhopayogah in the following manner : yo
hi nimdyam paradravyasamyogakaranatvenopanyasto’ Suddha upayogah
sa khalu mandativrodayada$aviSraataparadravyanuvrttitantratvad eva
pravartate na punar anyasmait/tato’ham esa sarvasminn eva paradravye
madhyastho bhavami/ evam bhavam$ caham paradravyanuvrttitantratv-
abhavat $ubhendSubhena va $uddhopayogena nirmuktc bhiitva kevalasv-
adravyanuvlitiparigrahdt prasiddhasuddhopayoga upayogatmanatmany
eva nityam nicalam upayufijams tisthdmi/ esa me paradravyasamyoga-
karanavinasabhyasah/ Pravacanasara-tika, ii, 67.
yena prakdrena rlipadirahito riipini dravyani tadgunams ca pasyati janati
ca, tenaiva prakirena riipadirahito riipibhih karmapudgalaih kila badh-
yate/ anyathd katham amiirto padyati janiti cety atrdp: paryanuyogas-
yanivaryatvat/..atmano niriipatvena spar$a$inyatvan na karmapudgalaih
sahasti sambandhah, ekdvagahabhavasthitakarmapudgalanimittopayogad-
hiriighardgadvesadibhavasambandhah karmapudgalabandhavyavaharasad-
hakas tv asty eva/ ibid.,ii,82.
savve vi puggald khalu kamaso bhuttujjhiya ya jivena/
asaim anamtakhutto puggalapariyattasamsare//”

Quoted in the Sarvdrthasiddhi,ii,10. (Bharatlya Jnanapitha Praka-
shana, Banaras, 1971).
Tattvdrthasiitra, v, 31.
Tattvarthasitra, v, 30.
Tattvarthasitra, v. 38. i
gatisthityupagrahau dharmadharmayor upakarah/ikasasyavagahah/ $arir-
avillmanahpranapanih pudgalanam/ sukhadubkhajivitamarnopagrahas ca
/parasparopagraho jivanam/ vartandparinamakriydh paratvaparatve ca
kalasya/ Tattvarthasiitra, v, 17—22. For a further elucidation on these
‘upakaras’ see Phoolchandra Siddhantashastri’s Jaina-tattva-mimamsa,
(chapter iv), Benaras, 1960.
bahir-antah-para$§ ceti tridhatma sarvadehisu/ upeyat tatra paramam
madhyopdyad bahis tyajet//4//

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

Also see Tatia : Studies in Jaina Philosophy, p. 281.
jivassa natthi vanno na vi gandho navi raso navi ya phaso/ navi riivam
na sariram navi santhdnam na samhananam//50// jivassa natthi riago
navi doso neva vijjade moho/no paccayi na kammam nokammam cavi
se natthi//50// jivassa natthi vaggo na vaggana neva phaddaya kei/ no
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ajjhappatthind neva ya anubhdyathanani//51//.... no thidibandhatt-
hana jivassa na samkilesathdna va/ neva visohitthana no samjamaladdhi-
thana va//54// neva ya jivatthana na gunatthana ya atthi jivassa/ jena
du ede savve puggaladavvassa parinima//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.
rafigasya darfayitvi nivartate nartaki yatha nrtyat/
purusasya tathitminam prakdSya vinivartate prakrtib//

Isvarakrsna’s Samkhyakarika, 59.
For details see Tatia, p. 280.
tadanantaram Ordhvam gacchaty a lokantat/ piirvaprayogad asahgatvad
bandhacchedat tathagatiparinamac ca/ aviddhakulalacakravad vyapagata-
lepalabuvad erangabijavad agnis$ikhavacca /Tattvarthasitra, x, 5-7.
See Syddvadamafijart 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.
Amrtacandra is aware of this problem and makes the following obser-
vations in the Tattvarthasara :
alpaksetre tu siddhanim anantinam prasajyate/parasparaparodho’pi nava-
gahanasaktitah// nanadipaprakasesu martimatsv api dfsyate/na virodhah
pradese’lpe hantdmirtesu kim punah// akarabhavato'bhavo na ca tasya
prasajyate/ anantaraparityaktadarirakaradharinah// $ariranuvidhayitve tat
tadabhavad visarparpam/ lokakasapramanasya- tavan nakdranatvatah//
Saravacandraaladidravyavastabhayogatah/alpo mahams$ ca dipasya pra-
kddo jayate yatha//samhdre ca visarpe ca tathdtmanatmayogatah/
tad abhavit tu muktasya na sarhharavisarpane//

Tattvarthasara V111 13-18
There is a popular tradition that Acarya Kundakunda had by his yogic
powers paid a visit to the holy assembly (samavasarana) of Tirthahkara
Simandhara in the Videha land. See Upadhye’s Iatroduction to the
Pravacanasara pp. 5—38.
Klesakarmavipakasayair aparamrstah purusaviesa i§varah/ tatra niratisa-
yam sarvajfiabijam/ piirvesam api guruh kileninavacchedat/ Patafijala-
yogasiitra, i, 24—26, _ »
tasman na badhyate’ sau na mucyate napi samsarati kascit/ samsarati
badhyate mucyate ca ndndSraya prakitih//
’ Samkhyakarikd 62,

Somadeva Suri makes the following comments on the problem of the
tirtha and the Tirthalkara : ....bhavatim samaye kila manujah sann
apto bhavati tasya captatativa durghata samprati samjitajanavad, bha-
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vatu vi, tathdpi manusyasydbhilagitatattvivabodho na svatas tatha dar-
§anibhavat/ para§ cet ko’ sau parah? tirthakaro’nyo va? tirthakaras cet
tatrapy evam paryanuyoge prakrtam anubandhe / tasmad anavastha/
....tathaptenaikena bhavitavyam/ na hy aptanam itarapranivad ganah
samasti, sambhave va caturvim$atir iti niyamah kautuskatah....

tattvabhavanayodbhitam janméntarasamutthaya/

hitahitavivekdya yasya jfianatrayam param//79//

distadrstam avaity artham ripavantam athdvadheh/

§ruteh $rutisamasreyam kvasau param apeksatam//80//

sargdvasthitisamharagrismavarsatusaravat /

anadyanantabhavo’yam aptasrutasamasrayah//83//

niyatam na bahutvam cet katham ete tathavidhah/

tithitaragrhambodhibhiibhrtprabhrtayo matih//84//

Yasastilakacampi, chapter 6.

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

Sixteen conditions are listed for the ‘influx’ of that karma by which
the status of Tirthalkara is attained : dar§anavi$uddhir vinayasampan-
nati Silavratesv anaticaro ‘bhiksnajiidnopayogasamvegau Saktitas tyagata-
pasi sadhusamadhir vaiyavrtyakaranam arhadacaryabahusrutapravacana-
bhaktir avasyakaparihanir margaprabhdvand pravacanavatsalatvam iti
tirthakaratvasya/ Tattvarthasatra, vi, 24. tiny etani sodaSakaranani
samyagbhavitani vyastani ca tirthakaranamakarmasravakaranani pratye-
tavydni/ Sarvarthasiddhi, vi, 24.
See Jaina Satras, (tr, Hermann Jacobi) Part 1, pp. 79—88, Sacred Books
of the East, vol. XXIIL
Amrtacandra enumerates 47 $aktis in the SarvaviSuddhajfiana chapter of
the Atmakhyati-gika.
For a detailed study of this controversy see Tatia’s Studies in Jaina
Philosophy, pp. 70—80; Mohan Lal Mehta’s Outlines of Jaina Philoso-
phy, pp. 48—52; Pandit Kailashcandra Shastri’s Jaina Nydya (in Hindi),
pp. 147—152, Bharatiya Jiianapitha, Benaras, 1966.
Visesavasyaka-bhasya, vv. 3089-3135.
Sanmati-tarka, ii, 30—33. (Nydyavatara 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 nanam kevalananissa damsanam ca taha/
dinayarapayasatapam jaha vattai taha muneyavvam//

Kundakunda’s Niyamasara, 160.
tarke mukhyavittyd parasamayavyakhyanam/ tatra yada ko’pi parasamayi
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prechati Jaindgame dar§anam jfidnam ce’ti gunadvayam jivasya kathyate
tat katham ghatata iti. ... tesam pratityartham sthillavyakhyanena bahi-
rvisaye yet samanyaparicchedanam tasya sattavalokana-dardana-samjfia. .
siddhdnte punah.. siksmavydkhyane..atmagrahakam dar§anam vyakhya-
tam iti.. Brahmadeva’s Vrtti on the Dravyasangraha, p. 44. (See note
46).

sdmanya-viSesitmaka-bahyarthagrahanam jfidnam, tadatmakasvarupagra-
hanam darSanam iti siddham/ Dhavald on Sa;khanddgama, I.i. 4. (see
note 46).

Cf. anakdropayogamayi disiSaktih/ sdkdropayogamayi jfidnasaktih/
Atmakhyati-fika, (sarvavisuddhajfianadhikara).
svajatyavirodhenaikadhyam  upaniya parydyan akrantabhedan aviSesena
samastagrahanat saNigrahah/ Sarvarthasiddhi, i, 33.

rjum pragunam siitrayati tantrayatiti rjusiitrah/ purvaparams trikilavisa-
yan atiSayya vartamanakalavisayan adatte, atitanagatayor vinastanutpan-
natvena vyavahdrabhavat/ tac ca vartaménam samayamatram/ tadvisaya-
parydyamatragrihyam rjusiitrah/ nanu samvyavaharalopaprasanga iti cet,
na; asya nayasya visayamitrapradar§anam kriyate/ sarvanayasamiihasad-
hyo hi lokasamvyavaharah/ Sarvarthasiddhi, i, 33.
““arasariipo..nibbhogo. . akiriyavado.....ucchedavado.. ..jegucchi.. ...vena-
yiko. .tapassi..appagabbho..bhavam Gotamo™ ti? *‘atthi khv’esa, brahm-
ana, patiydyo yena mam pariydyena sammia vadamano vadeyya—
‘arasaripo..pe..apagabbho samano Gotamo’ ti,..no ca kho yam tvam
sandhaya vadesi”. (abridged) Pargjika, 1,i.

The following passages muiy be compared :

Laghutattvasphota Samayasara-kalasa
(a) asy eva ciccakacakayitacaii- (a) jivah svayam tu caitanyam
cur uccaih/ 2. uccai§ cakacakdyate/ 41.
(b) advaitam eva mahayami/ 14. (b) bhati na dvaitam eva/ 9.
(¢) ekam kramikramavivartivi- (¢) evam kramakramavivartivi-
vartaguptam/ 34. citracitram/ 264.
(d) tivrais tapobhir abhitas ta (d) KkliSyantam svayam eva
ime ramantam/ 41. dugkarataraih/ 142,
(e) praudhaprakasarabhasarpi- (e) $uddhaprakasabharanirbhar-
tasuprabhdtam/ 47. asuprabhatah/ 268.
(f) nityoditaikamahimanyudite (f) S$uddhasvabhivamahimany-
tvayiti/ 49. udite tvayiti/ 269.
(g) sucaritasitasamvidastra- (g) prajiidcchetri Siteyam. . ..
patat/ 379. patita savadhanaih/ 181.
(h) nirbhago’pi prasabham abhi- (h) sadyah prana$yati naye
tah khandyase tvam nayo- ksanakhandyamanah/

ghaih/ 529. 270.
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(i) jfianad anyat kim iha kuruse (i) jfianin bhuhksva..nistiha
nirviSalko ramasva/ 539. bandhas tava/ 150.

(j) tyajasi na manak tankot- (j) tankotkirnaprakatamahima
kirnam. .cidekatam/ 566. spurjati jilanapuiijah/ 193.

(k) vyakti§ cet parivartate kim (k) ajfidanam na kadacandpi hi
anaya jfianasya ndjfianata/ bhavet jiiinam bhavat san-
620. tatam/ 150.

57) niScayam iha bhutartham vyavahdram varnpayanty abhiitirtham/
bhitarthabodhavimukhah prayah sarvo’pi samsarah//5//
abudhasya bodhanartham muni§vard defayanty abhitdrtham/
vvavahdram eva kevalam avaiti yas tasya de$ana nésti//6//

58) Nons of Amftacandra’s works refer directly to any other composition.
Could the following verse be an allusion to his Samayasara-kalasa? :

$amarasa-kala$dvali-pravahaih

kramavitataih paritas tavaisa dhautah/
niravadhi-bhava-santati-pravrttah
' katham api nirgalitah kasaya-rafigah//378//

59) The warning in the following verse that the Jaina should not imitate
the Samkhya in treating the soul as ““inactive” is a good illustation of
this point :

mi kartiram ami spréantu purugam Samkhya ivapy Arhatih
kartdram kalayantu tam kila sadd bhedavabodhad adhah/
tirdhvam taddhatabodhadhamaniyatam pratyaksam enam svayam
pasyantu cyutakartrbhdvam acalam jfidtairam ekam param//
Samayasdra-kalasa 205.
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Om namah paramdtmane | namo ’nekantayal

svayambhuvam maha thocchalad accham ide
yenAdidevabhagavan abhavat svayambhiih/

ombhiirbhuvahprabhrtisanmananaikariipam
atmapramatr paramdtr na matr matr [[1/]

Om! Salutations to the perfected soul ! Salutations to (the doctrine cf)
anekanta!

O Adideva (i.e. first of the twnety-four Tirtharikaras) ! I praise that light (of
your omniscience) which pertains to the ‘“‘self-born” (i.e. the eternal soul),
which is pure, which sparkles in this world, and through which you have
become (known as) the blessed lord [bhagavan)], (he who is) “self-born,”
(i.e. he who is self-taught). You are the very emboidment of the holy mantra
“om bhiir bhavah, etc.;” you illuminate your own self and the other (things,
i.e. the entire range of objects ) as well; you are one who knows the non-
knowers (i.e. matter, etc.). (1)  [1]

awsfa wwwfa Auwefaafe amer aifa ewfreafaada agw
Aeda fefsaga afa aunfy fefsugada  fesawamiamasTes: ur

mdtd ’si manam asi meyam asifimd ’si

manasya casi phalam ity Ajitasi sarvam |
nasy eva kificid uta nasi tathapi kiricid

asy eva ciccakacakayitacaficur uccaih /2//
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O Ajita! You are 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. you
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 you are not (to be identified with) any (of these
objects). Even so, you are renowned for the splendour of your brilliantly
flashing consciousness. (2) [2]

CE 7 wiata | T wwaskaweaeg waafy feeww wwma w0
at g g Wemfa weug wwd @ fagd 9 wmafa ar afa wmwra o

eko na bhasayati deva! na bhasate ’sminn-
anyas tu bhasayati kificana bhasate ca |
tau dvau tu bhasayasi Sambhava bhasase ca
visvam ca bhasayasi bha asi bhasako na //3]]

O Sambhava! (In this world) there is one (group of non-sentient
things, namely matter, etc.) 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 (itself), and not the maker
~of light. (3) [3]

agifa wfs afegra =1 wifa wfa avnfa sofa & = wifs 7 a1 7 afa
Wt wif wreafa s wifa 7 wreanfa @ arfwasam fawmafimeata am uvu

yad bhati bhati tad ihdtha ca bhati bhdti
nabhati bhati sa ca bhati na yo na bhati |
bha bhati bhaty api ca bhati na bhatyabhati
sa cAbhinandana vibhénty abhinandati tvam [{4]]

O Abhinandana! The shining knowledge (due to which) this (soul) is
glorified does mnot shine forth in things which are not sentient. And
(the state of being) a knower does not glorify (that which has no sentience;
it shines forth only in the self). And that light (i.e. 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 three
(i.e. knower, known, and knowledge)), shines beautifully (in your self) and
delights you. (4) [4]
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lokaprakdsanaparah savitur yathd yo
vastupramityabhimukhah sahajaprakasah |

so 'yam tavollasati karakacakracarcca-
citro ’py akarbburarasaprasarah Subuddhe ||5]/

O Subuddhi ! (O Sumati !) This innate light cf 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. e. the six kdrakas: agent, etc., it

nevertheless) shines forth as being the fully expanded, unvafi(gatcd essence
{of unified consciousness). (5) [5]

Q¥ SEHTEHAIIY ARAHASTR AT TqT AH10qH |
& 7 wwws zgfa @ 9 wweE: gunw @aufy g W N

ekam prakasakam usanty aparam prakasyam

anyat prakdsakam apisa tathda prakasyam |
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;}, namely bliss [sukha]) is self-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
lluminator (i e. it illuminates objects) and thing illuminated (i. e. it
illuminates itself). But (from the non-conventional point of view) you are
neither illuminator nor thing illuminated, (for you transcend the cycle of
instrumentalities : agent, action, etc.). And yet, (looked at from the point

of view of non-distinction between quality and substance), you are yourself
manifest light. (6) [6]

wedrafafa arawaTsaEq actaneaged fafa sag o
HEHATEAGHAT 7 AT Fg N AHUERES WA gand: del

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

pitah samagram amyrtam bhagavan Suparsvah [[7/]

The *“word-existence” [vacaka-sat] (i. e. reality of the indicator) and the
“object-existence’’ [vacya-sat] (i. e. reality of the thirg indicated) <‘drink
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each other” (i e. are mutually interdependent), and both of these
(existences) are forcibly taken in by the cognition of “existence” [sat-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]

gmewatfa afe fafwssrifa W sag gaeecss aanfa
srataaea gfa wifa = wfa wifa aeawen fansfsfasfasta: usn

unmajjatiti parito vinimajjatiti

magnah prasahya punar utplavate tathapi |
antarnimagna iti bhati na bhati bhati

Candraprabhasya visadas citicandrikaughab [|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. e. is manifest) again (when suitable conditions once more arise).
But the pure and clear flocd 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]

afeafeafaniamafoad aaea: wd glafaromes g1
Fasafeafatadisty @ o7 awa: Aisgsa gawaarta @ @@ aFE uku

);asminn avasthitim upaity anavasthitam tat

tatsthah svayam Suvidhir apy anavastha eva |
devo ’navasthitim ito ’pi sa eva nanyah

s0 ‘py anya evam atathdpi sa eva nanyah [/9]

(The world) seeks 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 other. The other
things (i. e. objects, sense pleasures, etc.) also remained different (i. e. were
not really joined with him). Thus, being non-identical (with external things),
he remained ever himself (and did not partake of the nature of these
externals). (9) [9] '
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grsfa frtomsfa wasft srarrdisagatasisata Saqos .
@ Awgumigafa @ds g7 & WAl wfe @@ wEEsE ngen

Sunyo ’pi nirbharabhrto ’si bhrto ’pi canya-

sianyo ’nyasimyavibhavo ’py asi naikapirnah |
tvam naikaparnamahima “pi sadaika eva

kah Sitaleti caritam tava matum iste [/10]]

Although devoid (of passions, etc.), you are complete (with your own
qualities and modes). Although (thus) complete, you are devoid (of the
qualities and modes) cf others. Although (thus) devoid of others, you are
filled with many (objects, which are reflected in your kncwledge). Although
endowed with the greatness that derives from being (thus) filled with
others, you remain dlways One (i. e. unified consciousness). Thus, O Lord
Sitala, who can measure your (profound nature)? (10) [10]

frearsta amwmanta’ 3 wife A sty awEmafe g sEg o
WSS gfa aweat fawfe Swnisswafram EBaadgw v

nityo ’pi ndsam upaydasi na yasi nasam

nasto ’pi sambhavam upaisi punah prasahya |
Jjato ‘py ajata iti turkayatdm vibhdsi

greyahprabho *dbhutanidhana kim etad wdrk [[11]]

O Lord Sreyas! Although sternal (from the substance point of view),
and hence indestructible, you come to destruction (from the modal point
of view). Although (thus) destroyed, you again forcefully come into
existence (i. e. 2 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 those who ask themselves ‘“why is this?” (with regard to your
wondrous nature). (11) [11]

angawgeRas e dvm wife e avammEmtiE 1@ ot
wed e fawa wifw 7 anfa avd avaeata auisfa a JEET UL

sann apy asan sphutam asann api sams ca bhasi
sanmams ca sattvasamaviyam ito na bhdsi /

sattvam svayam vibhava bhasi na casi sattvam
sanmdédravasty asi guno ’si na Vasupujya [[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 €. you do not exist eternally from this peint cf view). |(Similarly),
although you do not exist, it appears. “that you do. You are endowed with
the quality of existence, but you do not appear to be joined with it
through (some category called “inhe renv ¢’ [samavayal, as the Naiyayikas
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 (i to m the point of view of distinction
between the two), you are not that q ua lity. You are merely that reality
which is existence, and not a quality of it. (12) [12]

WASYAT wafe a7 7 adwAY gy whreafa qar q wlasafa @q
o a1 wiweata @ acafa adt gy 39 fawads @ o3 WA ngan

bhito *dhuna bhavasi naiva. g, va.rtan.1ano
‘ bhityo bhavisycsi tathg net bhavisyasi tvam [
Yo va bhavisyasi sa khcidy ggi varttam a9

yo varttase Vimaladeva sa ¢ ve bhatah [[13]]

O Lord Vimala! Although (from the point of view of substance) your
existence cannot be characterized as * past,” “prest mt,” or “future,” (from the
point of view of modes) you certainly will “exist iin the future” (i. e. you
are now an arhat, but after leaving body you will e a siddha). (And yet)
that which you will become (i. e. a siddhay, you alr =ady are now and afld
(always) have been in the past (i. . potentially, fro, W the substance point
of view). (13) [13] ‘

uw srq“rafawrw&?ruﬁuéfasufmgm g 2| |,
g8 wamafd azwanvangads mgafr mg Rgd uyYn

ekam prapitavisamaparimeyameya-

vaicitryacitram anubhiiyata eva der g J
dvaitam prasadhayad idam tad Ananta ianta m

advaitam eva mahayami mahan 1 pahas te /114]]

O Ananta! (That which is) one (i. e. your k powledge) is experienc&i
only in variegated forms, due to the infinity of larg : :md small objects which
it cognizes. Thus, (when knowledge is looked at) v ik reference to the mani-
fold objects, its multiplicity is estalished. But becar g iit is tranquil (i. e. free
from all attachment to these objects), it is actual by mon—-dual (i, e. unitary).
(And so) I worship the great light (of) your (k agwledge). (14) [14]

g ERTsia 7 9 Wy guewwRshy eateneREsta oy cqmresmaT: €1 WwAl |
AT equed #q (q) o o favenarfa(fa) a1he g rmeeaanttea afe uev
. &\
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sarvarmako ’si na ca jatu pcwrdatmako ’si
svatmatmako ’si n a 1avasty aparah sva atma |
arma tvam asya nva(na) ca .Dharma niratmatafs)ti
‘ndcchinnadrkprasar wrapotayasti sa ’pi |/15]]

O Dharma! Although you are the ‘*soul” (i. e. the illuminator) of every-
thing, (since all objects are reflected in your knowledge), you never become
the self’ of others (i. e. you never bc:come identified with these objects).
You partake only of the nature of your self, and nothing else exists which
partakes of your nature. You are the self of this (aggregate of qualities),

and your self-ness is never absent there. Nor does this self-ness apply (only)
to the limited (i. e, mundane) intuition and knowledge; (rather, it applies)
to the unlimited (i.e. perfected intuition and knowledge). (15) [15]

wrarga R famraaraarge (€2 ) a epefem s wfawdsta
FAATHIGETS Trea wed faeaes wafafa weaw @ afas ngga

anyonyavairarasik adbhutatattvata: 1iu-

S(s) ymasphuratkirani'korakanirbharo si
ekaprabhabharasusambhrta $gnta Sante

citsattvamatram iti bhasy atha ca svacitte [/16]/

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

i wergaartaad (F)7 Jeameg faaafe aemsatas )
gt whefa arwafeafa(fg) fad fasmagaemoEm or 83 ngen

yanti ksanaksayam upadhivas(s)ena bhedam
dpadya citram api caracayanty acitre |[
Kuntho sphuganti ghanasamghatita n(h)i nityam
vijaanadhatuparamanava eva naiva [[17]/

O Kunthu! The smallest particles of your omniscient knowledge are
destroyed with cach (passing) moment through change of their modes. And 4
although you are uniform, these particles, because they reflect the variega-
ted objects, produce a multiplicity in you. Even so, they are in reality
always held firmly together, and do not separate (i. e. there is no increase
or decrease in omniscient knowledge, even as its modes change). (17) [17]
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eko ’py aneka iti bhasi na cdsy 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 modal point of view). And yet you are indeed not many, (beca-
use the modes are not your totality). You are 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
mode at a time). Hence you are one (from this latter viewpoint as well).
You are full of th: wonders of unified consciousness. (18) [18]

fRatfeaisfy gz afzasfy ok auAfy oafadsafa fafar
wrifeaatsfe afegfanafe wifaatn ga = faar sfoofe aes nkn

nirdarito ’pi ghatase ghatito ’pi daram

prapnosi daranam ito ’py asi nirvibhagah |
bhagojjhito ’pi paripirtim upaisi bhagair

nirbhdga eva ca cita pratibhdsi Malle [[19//

O Malli! Although you are divided (into substance and qualities), you
remain unified (because both of these reside within the same space points). And
although unified in that way, you nevertheless come to be divided (because
of the increase and decrease effected inthe particles of the same qualities through
the change in modes). And although you thus come to be divided, you are
indeed free from divisions (since those particles do not separate 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 youf parts). You are partless, and you shine forth with (unified) con-
sciousness. (19) [19]

genfeaisfa Afagaa Qfeerawrificdsata aqga ga &
fraeafaafafaeamrmageasta (o) aeasfe nron

utpatito "pi Munisuvrata ropitas tvam
aropito 'py asi samuddhrta eva naiva |
nityollasan niravadhisthirabodhapada-
vydanaddhakrtsnabhuvano ’nis($)am acyuto’ si //20/]
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O Munisuvrata! Although uprooted (from all morally unwholesome acti-
vitiés), you were established (in morally wholesome activities). But ycu 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, eternally manifest
(omniscient) knowledge pervaded the entire universe. (20) |20]

fasam adsfa A adtseamavsta e gataasta aga (@) wsta
ArwenfAaalsfs a8 fEEmTEEETEHEETgHIaT 1320

visvak tato ’pi na tato ’sy atato ’pi nityam
antahkrtatribhuvano ’si tadams($)ago *si |
lokaikadesanibhrto pi Name trilokim
aplavayasy amalabodhasudharasena [[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. e. only by knowledge, and not by actual
presence, do you touch everything). Although not omnipresent, you always
internalize the three worlds (i. e. they are always reflected in your knowledge.
And although the entire universe is thus = within you), you occupy only
small part (of that universe). Although you (thus) occupy omly 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]

agisty waa gfa wfe 7 wnfa aw agista sgwafgmfa qafa g9
Aagaaa afiseafa Ma ga wesfe wfa faefa amfeozs® ukn

baddho *pi mukta iti bhasi na casi mukto

baddho *si baddhamahima *pi sada °si muktaph [
nobaddhamukta parito sy asi moksa eva

mokso ’pi nasi cid asi tvam Aristaneme [[22]]

O Aristanemi! Although (at the fourth gumasthana) you were bound (by
a large number of karmas), you appeared to be free (in so far as you had
destroyed false views [mithyatva]l and the most gross forms [anantanubandhi]
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 attained to the state of a perfected
being [siddha], you were eternally free. (Thus, from the point of view of
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substancs, 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, youare nothing but consciousness. (22) [22]

wrasatasmwaisfa aaawsfy aumadste afs a1 ww oa ofq
fautta arafa 7 o wesfa 59 fagrorramfammsfa sfeaqg 030

bhranto *py avibhramamayo ’si sadabhramo ’pi
saksad bhramo ’si yadi va bhrama eva nasi
vidya ’si sdapy asi na Pdr$va jado ’si naivam
cidbhdrabhdsvararasatisayo 'si kascit |]23]]

O Parsva! (Insofar as you had not, during the fourth gunasthana, over-
come the subtle forms of ‘conduct-deluding” [cgritramohaniya)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 apratydkhydnavarana-
caritra-mohaniya, which prevent partial renunciation of unwholesome activities,
and those called pratyakhyanavarana-caritra-mohaniya, which pfevent complete
renunciation of such activities, in the fifth and sixth gunasthanas, respectively.
Although with regard to these karmas) you were 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 safijva-
lana-caritra-mohaniya, which persist beyond the sixth gunasthdna and prevent
the manifestation of perfect couduct), were the very embodiment of delu-
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 gupasthand) you became omniscient [vidyd). (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 essen-
ce of the shining totality of consciousness. (23) [23]

srerparRfaa o e TaTaaeeEes w9 )
A wg Ag A F ARSI qgEAE a7 W fwwgHd T oulen

armikrtd “calitacitparindmamatra-
visvodayapralayapalanakartr kartr |
no kartr boddhr na ca vodayibodhamatram
tad Vardhamdna tava dhama kim adbhutam nah []24/f
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O Vardhamgna! You are one who has become the very embodiment of
irhperishable (i. e. pure) consciousness (i. 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 permanence (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, endowed with the
splendours (that accompany omniscience). What is this light of yours? It is
truly marvellous to us! (24) [24]

a wranafarardadt fam amEs e fadsdam |
fawd foafra ass foq seda doea g @ sarEA & q¥or (ke

ve bhavayanty avikalarthavatim jindnam

namavalim Amytacandracidekapitam |
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 endowed with perfect meaning and which is received
by the pure consciousness of Amrtacandra (i. e. the author of this work),
will surely, without great ¢ffort, cognize this entire universe (i. e. become
omniscicnt). They will never be held (in bondage) by others (i. e. by such
externals as karma, etc.). (25) [25] I
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tejah sprsami tava tad drsibodhamatram
antarbahirjvalad anakulam aprameyam |[
caitanyacirnabharabhavitavaisvarapyam
apy atyajat sahajam arjitam ekaripam [/1[]

I take refuge in your splendour, (a splendour) which is purely intuition
and knowledge; infinite, boundless, and free from afflictions, it illuminates
(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]

& fafawcrafareafad wged gwwraafa faod  fmarawmg o
fasd zameq g3 @ ged g farnfpyeaafa @A Giaofa o

ye nirvikalpasavikalpam idam mahas te
sambhavayanti visadam drsibodhamdtram |
visvam sprfanta iva te purusam puranam .
visvad vibhaktam uditam jina nirvisanti [/2//

OlJina! 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 entire 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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segEafa uﬁmfam(m)ezmmm"raﬁr& i
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prachhddayanti yad anekavikalpas(§)arnku-
'khdtdntaraﬁgajagattjanitai rajobhih |
etavataiva pasavo na vibho bhavantam
alokayanti nikatam prakagam nidhanam [/3]/

O Omniscient One! 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]

wareansta (wfq) afgedaaeams i TARARIRETE @ |
=t Afaraa afag: sww: swew gr afta: swewwfa v

yatrastam ep(t)i bahirarthatamasy agadhe

tatraiva ninam ayam evam udiyase tvam [
vyomniva nilimatate savituh prakasah

pracchanna eva paritah prakatas cakasti [/4]/

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]

aafeaia fam gafa 7 ausAacawenTEeafwaemiEiE foag
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navasthitim jina dadasi na ca ’navastham

utthdpayasy anisam atmamahimni nityam |
yenayam adbhutacididgamacaricur uccair

eko ’pi te vidhinisedhamayah svabhavah [/5//

O Jina! 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) consistent with [yena)
(the fact that) your nature, wonderful and brilliant with pure consciousness,
partakes of both the postitve and negative aspects and yet is (at the same
time) unified. (5) [30]

Tentfed fafafrdawd wwifeq fantoRe agemfasfea ¥ 0
qe @I wIgIAMtaweaee |z |faamframeeay @ famw ugn
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yasmad idam vidhinisedhamayam cakasti

nirmdanam eva sahajapravijrmbhitam te |
tasmat sada sadasadadivikalpajalam

tvayyuldlvilasam idam utplavate na citram [[6f/

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

A& wEenfaya: agAd Gt o aoE fiaa waeawmE:
TSy RTaaat afawfa wE wEsfy 3@ afgedmaseawra: nen

bhidvo bhavasy atibhrtah sahajena dhamna

Sinyah parasya vibhavena bhavasy abhavah [
ydto ’py abhavamayatam pratibhdsi bhavo

bhavo ’pi deva bahir arthatayd ’sy abkavah [[7/]

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

frafigwadags wadt 9 g Tatfaadr ggyga: skonfa amamn
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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 remained the same. And
although you are One, you nevertheless are subject to sequentiality, because
of the changss wrought in those qualities by Time. (8) [33]

gF warwiaata faaare fammma qq qeawasaa: |
gasw (o& ) fregwaatstacasarafaamwa ggd foa daat(3)a ik

ekam kramakramavivartti vivarttaguptam

cinmdtram eva tava tattvam atarkayantal |
etajjlhlagity ubhayato ’atirasaprasaran-

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

Thus, O Jina, pure consciousness, (though) well-hidden by (both) the
sequential and simuvltaneous (i. e. non-sequential) transformations (of the
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qualities), is indeed your “thusness” (i. e. your real 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.
9 [34]

srmay faq gar afrgreyvasi: @ guwafa qear e "o )
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alokyase jina yada tvam ihﬁdbhuias’rth

sadyah pranasyati tada sekalah sapatnah |
virye visiryati punas tvayi drstanaste

natma cakasti vilasaty ahitah sapatnah [/10]]

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

Fredtfey fromfafiey Frefany favarfvnfa wfe Swesam |
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nityodite nijamahimni nimagnavigve
visvatisayi mahasi prakatapratape |
sambhavyate tvayi na samsaya eva deva
daivat pasor yadi param cidupaplavah syat [[11]]

O Lord! The entire world may be seen as subsumed by your infinite
knowledge, for which it is but an object. (This knowledge) outshines 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]

frrarsfefargafafiort: sawae fafaat = faretma® aq |
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visvavalehibhir anakulacidvilasaih
pratyaksam eva likhito na vilokyase yat [
bahyarthas(s)aktamanasah svapatas tvayisa
' nanam pasor ayam anadhyavasaya eva []12//

'O Lord! You are perceived as marked off (from others) by (the fact
that) your consciousness is pure and (that it) effortlessly [vildsa] knows the
entire range of objects. If an ignorant one does not see you, it is because
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his mind is attached to external objects and because he is (as if) asleep
with regard to you; such, indeed, must be (the nature of) his ignorance.
(¥2) [37]
QararraaEl 79 dfamaiEssae fm o= (3)fa & aos: )
AmsTEgfaagafamasaenfaanad fafemfa & ngzn

romanthamantharamukho nanu gaur ivarthan

ekaikam esa jina carc(v)ati kim vardkah |
tvam ekakalatulitatulivisvasara-

muccaikasaktim acalam vicinoti kin na [/13}]

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

eafenfacgafgar wadt@arsd wew ua fafga: fee dvfaeg: o
e freater fadtafasa dasgaafia gegeufaan e nevn

svasmin niruddhamahima bhagavams tvaya *yam

gandasa eva vihitah kila bodhasindhuh/
yasyormayo nijabharena nipitavisva

naivocchvasanti hathakvdmalitah sphurantyah [[14]]

O Blessed One! Your infinite knowledge is an ocean, (a thing) of self-
contained greatness; and yet (this ocean) becomes (merely) a mouthful
-of water (relative to your knowledge of your self). 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]

@mivansuHieacfays (ev) deaatfeacaarazgem: fenamr (w) asAt
amsafcamaafad wmafer saRaeg awawanafe a\g gy

tvad vaibhavaikakanaviksanavis(symayottha-
sausthityamantharadyrsah kim udas(s)atemi |
tdvac caritrakarapatram idam svamirdhni
vydparayantu 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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ye sadhayanti bhagavams tava siddharipam

tivrais tapobhir abhitas ta ime ramantam [
jyayanna kopi jinasadhayatiha kdryam

karyam hi sadhanavidhipratibaddham eva [[16//

O Blessed One! Those who seek to achieve 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 a potential
effect becomes manifest). (16) [41] '

fameras N TaTERgTl geraTe  afy deEAEsaEe |
| it geEwREEEER(T)AT  dafeem fmdw wwEEe ngen

vijiiGnatantava ime svarasapravrita
dravyantarasya yadi samghatandc cyavante [
adyaiva puskalamalakulakas($)maleyam »
devakhilaiva vighateta kasayakanthd [[17]]

O Lord! 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]

sAmEATgAfaa e fraea o
nFaeq qF wafy eqay faarg dommar ax God fawd wfg=e oo =0

ajﬁdn‘amdrutaraydkulaviprakzrnd
vijignamurmurakand vicaranta ete [
Sakyanta eva sapadi svapade vidhatum
sampasyata tava vibho vibhavam mahimnah [[18//

O Omniscient One! 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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bodhatiriktam itarat phalam aptukamdh
kasmad vahanti pasavo visayabhildasam |
prag eva visvavisayan abhibhiya jani
kim bodham eva viniyamya na dharayanti [/19]]

These ignorant beings seek 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]

avg ¥ anAisafrteaarar fasqawraamoad @t age |
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yair eva deva pasavo> msubhir astabodha :
visvak kasayakanakarburatam vahante |

visvavabodhakusalasya maharnavo 'bhut
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. e. passions). But you, who are skilled in
cognizing all objects, pessess rays which, through their essential equanimity,
assume the form of a great ocean of ambrosia. (20) [45]

sigcaafeaagfosanifrgasy aarangfa  swzsam
afafgaafawdsfa Fwawsar geasfe amfea wadofaseare nkLo

ifigtrevasusthitadrsiprasabhabhibhita-

kartrtvasantamahasi prakatapratdpe |
samyvidvisesavisame ‘pi kasdyajanma

krtsno ’pi nasti bhavatisa vikarabharah [/21]]

O Lord! In you the vanity of (believing that cne is) the agent of
actions has 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 “kevala.” 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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arrasgiaarEran raa e TR TR |
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sampraty asankucitapuskalasakticakra-

praudhaprakasarabhasa’ rpitasuprabhatam |
sambhavyate sahajanirmalacidvilasair :

nirgjayann 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 infinite power of illumi-
nation. Its innate, shining nature (is so brilliant that it) seems to be
performing the ceremony of waving lights for the entire world. (22) [47]

fagriTawgeiad afa: q:wev&ma‘tﬂa“tfafw@ﬁw: l
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cidbharabhairavamahobharanirbharabhih |
Sumbhatsvabhavarasavicibhir uddhurabhih |
unmilitaprasabhamilitak ataraksah |

pratyaksam eva hi mahas tava tarkayamah |/23]]

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

faras Maafe fasit wraemay Fredtfeasafenafey eitfa |
gFFRIRaTTa freriraeagneafaa: sageaa@? i

visvaikabhoktari vibhau bhagavaty anante
nityoditaikamahimany udite tvayiti |
ekaikam artham avalambya kilopabhogyam

adyapy upaplavadhiyah 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.e.) who have resorted to only one aspect ofthe object or another, depending
on their predilection, (continue to) assert themselves (i.e. continue to pursue
their false goals and expound their foolish views). (24) [49]

1. fSa—uarstaz
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citratmasaktisamudayamayo yam atma

sadyah pranasyati nayeksanakhandyamanah |
tasmad akhandam anirdkrtakhandam ekam

ekantasantam acalam cid aham maho’smi [|cha/]25]//11]/cha]]

This soul is a place in which different powers 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 eliminated
(in me).” (25) [50] 1I

1. This verse is identical with Samayasarakalasa 270
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margavatdararasanirbharabhavitasya
yo ‘bhiat tavaviratam utkalikavikasah |

asmakam 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]

FAIATARIEAAUEET AIgedE SOy @Wa WaH Weeaq |
amfas  ET I TARATE IR T RgiEad:  awRaE ikl
drgbodhamatramahimanyapahaya moha-
vyiaham prasahya samaye bhavanam bhavams tvam |
samayikam svayam abhiad 'bhagdvan samagra-
savadyayogapariharavatah samantat [[2//

O Blessed One! Samayika 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 evilactivities of every type, you became the
embodiment of samdyika. (2) [52]

srearaRataataTasadel @ FeRwEaigutRaTERT: )
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atyantam etam itaretarasavyapeksam
tvam idravyabhavamahimanam abadhamanah
svacchandabhavagatasamyamavaibhavo’pi
svam dravyasamyamapathe prathamam nyayunkthah [/3//
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Although you were (already) endowed with internal control, which
is independent (of external ' formalities, 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) [53]

fasraTefaaen quisyAEAEaalE: araar qa wifaaea |
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visrantaragarugsitasya tapo’nubhavad

antarbahih samatayd tava bhavitasya |
asid bahir dvayam idam sadrsam prameyam

antardvayoh paricarah sadrsah pramatall4//

_ Tarough the majesty of your austerities, both attachment and.
aversion were pacified. (Thus) you realized 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]

wgeaeafaqafzisaafa: amy s afeg faem afgdetsan
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mohodayaskhalitabuddhir alabdhabhiamil

pasyan  jano yad iha nityabahirmukho’yam
suddhopayogadrdhabhiimimitah samantad

antarmukhas tvam abhavah kalayams tad eva |/5//

A person who, even when he has contemplated that (true seif),
continues. with his face turned outward (i.e. does not terminate his
involvement with external objects), will, his intelligence (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 completely inward, and thus attained the firm stage of
pure consciousness (from which there is no falling back). (§) [55]

g iTiwg ey arrganfy fafasadtsann: L)
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$uddhopayogarasanirbharabaddhalaksyah
saksad bhavann api vicitratapo ’vagurnah [
bibhrat ksayopasamajas caranasya saktih
svatmantaram 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  [ksayopasamal ( of the character-deluding
karmas), you, with passions dissoved, realized the true nature of your self

(6) [56]

agen faeanzatafasn caardEaeaan fefagywadiaeia: |
g qdugfRaaRwa sTEsfa Agama A  sEdsa nen

vedyasya visvag udayavalikah skhalantir
matvollasan  dvigunitadbhutabodhaviryah |
gadham parisahanipatam anekavaram
prapto ’pi moham agamo na na kataro ‘ntah [[7]]

Although repeatedly beset by severe afflictions (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 extensively faliing away from the soul. (7) [57]

wer ()7 wartaafasfaaraasdasf ddaeafyaggfa: o
AT FEE CERA A ETIEAZIINOET  ELEHTH Ns

as($)nan bhavan nijanikacitakarmapakam
eko ’pi dhairyabalavardhitaturigacittah |
asin na kahala ihaskhalitopayoga-
gadhagrahad aganayan guruduhkhabhdram [/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. those which cannot be shed until their
results have been realized). This increased your fortiude and vigour and
rendered your heart even more noble. (8) [58]
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IEHETRAAFEASATAT: TN THATTAAATAT: |
ANYREAILOAFINE Iq AR A 2y fawd @ sm=ev: 0N
uddamasamyamabharodvahane 'py akhinnah

sannahya durjayakasayajayartham ekah |
bodhastrataiksnyakarandya sadaiva jagrad

deva Srutasya visayam sakalam vyacaisih [{9]/

O 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 to sharpen the weapon of insight, you reflected upon the
entire range of the scriptures. (9) [59]

gFEauaund  HaE R anigeaa T Ria @R aEan |
A AT TETqEFNTGAT Faqreas: &g uonl

yad dravyaparyayagatam  srutabodhasaktya-
bhiksnyopayogamayamiirtir atarkayas tvam |
akramya tavad apavadataradhiridha-
' suddhaikabodhasubhgam svayam anvabhiih svam [[/10/)
(Prior to attaining enlightenment), you, truly embodying constant
mindfulness and employing scriptural knowledge, reflected on the self,
waich comprises both substance and modifications. (10) [60]

draeqaifacfuaeas a0 faed goraR <wEa: qeosEE: | _
TR W Fufaa: amswd FiatFarafasdon f@@sam: nggn

tivrais tapobhir abhitas tava deva nityam
diirantaram racayatah purusaprakrtyoh [
praptah kramat kusalinah paramaprakarsam
JRanakriydvyatikarena vivekapakah//11]/

O Lord! You have, through (pratticing) manifold severe austerities,
constantly 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
conduct, (11) [61]

AOTATGRT @HAINT Fa "Amatsefafuseyfa: |
ATET Qa FEEaatEartt fAeisa wamsigast fasam v
SrenipraveSasamaye tvam athdpravrttam

kurvan mandk karanam istavisistasuddhih/
ariidha 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) athapravrttakarana. No soomer 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] |

FARIIFIO qfvonrAngaT gatgAweroar afas: )
IRquafazd fradda ardisfe 37 9 waoiaEE niin

kurvann apirvakaranam parinamasuddhya

pirvad anantagunaya parivarttamanah | .
uttejayann aviratam nijaviryasaram

prapto ‘si deva paramam ksapanopayogam [[13[]

O Lord! Transformed (by this process), you developed a state of
consciousness infinitely more pure than the previous one, and you
initiated the process called apurvakarana. Continuously increasing your
‘essential power, you arrived at that supreme consciousness which
annihilates (karmas). (13)"  [63]

sreaistrafastn wommamEifanteay aftfe aEwesfega
aaianfglaramgm (o) eawE s oW gafasfa swzssm uevn

prapy@nivritikaranam karananubhdvin v .
nirgdlayan jhagiti badarakarmmakittam |
antarvisuddhivikasan sahaja(a)svabhavo
jatalh prabho kvacid api prakataprakasah []14]]

O Lord! You then arrived at (the state of) anmivrttikarana, 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 gewfrggeagaasafredrmdsenfagroammdtan |
s fefsasla @ymwamaE @@ aug aftagEasmas: gy

svam siksmakittahathaghattanayd vasista-
lobhanukaikakanacikkanam utkayams tvam/
alambya kificid api  siksmakasayabhavam
jatah ksanat ksapitakﬂsnaka,sa‘yabandhah [/15]]
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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, you rested for awhile in the state of subtle passion (i.e. the tenth
gunasthdna, called siksma-sampardya); and instantly you became one who
has snapped the bonds of all passions. (15) [65]

IgFa wigEEnGRATEfngAEEn A fagg: o
e rRRIgHEaHa T mEaEafeen | fratsfnamfeay ngsn

udvamya mamsalam  asesakasayakittam
alambya nirbharam anantagund visuddhih/
jato sy asamkhyasubhasamyamalabdhidhama-
sopanapanktisikharaikasikhamanis tvam []16]/

spending entirely upon the infinitcly expanded purity (of your
self), you ejected the thickly-layered dirt of passidn, leaving no residue.
Thus you became the unparalleled crest-jewel (adorning) the summit of

the staircase that leads to the stage in wkich immeasurably pure conduct
is gained. (16) [66]

MEREERIECE U EEb e i (IR IS SL Bl S S ol
gFmEgAAaTAa a9 faauet sgeafeanaeasaas: ugen

Sabdarthasankramavitarkam anekadhéava-

sprstya tadasthitamands tvam asavkramo *bhiih
ekagraruddhamanasas tava tatra citta-

granthau sphutaty uditam etad anantatejah //17]]

Because of having recourse (in the past) to scriptural knowledge, with
its shiftings of words and meanings, your heart dwelt upon such knowledge
(which characterizes the first sukladhyana). (But now, having destroyed
the passions), you became free from all “shiftings.” When your mind
becam: fixed on a single object, the knots of your heart were cut;
and in that (very state, i.e. the ksinamohagupasthana) arose your
infinite knowledge. a7y [67]

arenFEEEfRswrASeaAe WAy afagagamfaswt
Fetr Rt AR A afgfangasa: 119sn

saksad asmikhyagunanirjaranasrajas tvari

ante bhavan ksapitasamhataghatikarmaj
unmilayann akhilam adtmakalakalapam

asir anantagunasuddhivisuddhatattvah //18//
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Being at the summit of that proccss in Which there occur countlessly
multiplied [asankhyaraguna) dissociations of karmas (from the soul), you
simyltaneously annihilated the (four) destructive [ghati] karmas; manifesting
the entire collection of shining qualities of the soul, you became one
whose nature has achieved (the state of) magnified purity. (18)  [68]

gaaa:sifa wranaadw safwd agademoiega
genras AT TraRAmEaaSguetgR sfawfa famam ugn

etat tatahprabhrti sdntam anantateja
uttefitam sahajaviryagunodayena |
yasyantarunmisad anantam  cnantcrapa-
samkirpzpiarnamahima . pratibhati visvam [[19]]

From (the time of attaining) that (state) onwards, your (innate)
quality of “‘energy” [virya] was fully perfected. It ( seemed to ) brighten
(even further) the p.aceful and infinit.l; shining light which illuminated
the immzasurably glorious universe; (bathed in that light), the infinitely
variegated forms (of this universe) were made manifest. 19 [69]

ot faatgda aes fsow: aeen satwa: s@w qaw )
sreRrzawfavdor fAaswicd MFYTAFL: FAAFAATT 1100

yogan jighamsur api yogaphalam jighrksiuh

sesasya karmarajasah prasabham ksayaya |
asphotavnn  atibharena nijapradesams-

tvam lokapiiram akaroh kramajrmbhaménah 720}/

Aspiring t> reap the fruits of yogi (i.e. spiritual discipline), and also
desiring the ccossation of all yogas (i.e. vibrations of bcdy, speech and
mind), you gradually expanded your soul in order to forcibly eradicate
the remaining dust of the (three ghatiya) karmas. You accompanied this
(eradication) by extending the dimensions (of your soul) with great
speed until the soul’s “‘space-points” (dtma-pradesa) filled the entire
universe. (20) {[70]

qeArEREEE LA aaAfaai amfara e o
e fagea aftasd afraafraaradarafeas afzfag: ngn

pascad asesagunasilabharopapannal
sailesitam tvam adhigamya niruddhayogalh /
stokam vivretya parivartya jhagity anadi-
samsaraparvayam abhuj jina sédisiddlhch [/21]/
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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) one in whom all vibrations [yoga] had ceased. Having
remained in that state (i. e. the fourteenth gunasthana) 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) [71] |

SR PERE CCUECILEIPREIEREC RIE CRILG (S Al
JRFFANAATH TATIEHRAFRT WA fawmaseafaasam: ukn

samprty anantasukhadarsanabodhavirya-
_ sambharanirbharabhrtamrtasaramirtih |
atyantam ayatatamam gamayann udarkam
eko bhavan vijayate ’skhalitapratapah /{22]/

In that (perfected) state, alone (i. ¢. 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]

sEsNafaafamafaratatafragaadusie: |
FRfaamafaatafannfe: aagamRaes gaRa ggad 13N

kalatrayopmztavzsvarasatzpana-
sauhttyamtyamudztadbhutabodhadrstth /
uttejitacalitaviryavisalasaktih

sasvad bhavin anupamam sukham eva bhurkte [/23]]

Your wondrous vision, (i. e. your) knowledge, is perennially happy as
it drinks in (its) ambrosia, (namely) 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] ’

gxwEla faadls fargdty [@ed)da foada aa@q fawaq o
sgmaAtdaaniaasfasmaiafasfafn fafn egesita 23 nxvn

samkramasiva likhasiva vikarsasiva
[samkarsalsiva pibasiva balena visvam |
uddamaviryabalagarvitadrgvikasa- ,
lilayitair disi disi sphutasiva deva [[24]]

O Lord! It is as though you have forcibly moved the entire 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 formidable power
of your energy, sports about (the universe); (thus) you seem to manifest
yourself in all directions. (24) [74]

dg gz TaafAd ww faafd wedezg tgea forandeds
Ty o sewstiERafafwmgEsiafa faa adwdtgaa nuusnan

deva sphuta svayam imam mama cittakosam
prasphotaya sphutaya visvam asesam eva |
esa prabho prasabhajrmbhitacidvik dsa-
hasair bhavami kila sarvamayo *ham evaj/25/| cha JIII}}

O Lord! Blaze forth and illuminate this variegated treasure of mine
(i. e. my soul), (as well as) the entire world. By means of this (illumination),
may I too become an omuiscient being, (one) whose consciousness has
irresistably bloomed and expanded. (25) [75] III
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adfearafanfadwd cawaqarmaigia fag
fanggtanasfagad aqsed gyd fav fesnfad g

sadodit@nandavibhititejase

svaripaguptatmamahimni dipyate |
visuddhadrgbodhamayaik acidbhrte

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 unfathomable
magnificence of your own true nature, who possesses consciousness that is
purely intuition and kaowledge, and who illuminates the entire universe.

(1) [76] -

gamfeae a3 ww agfgeass g2 afa d@adiafa o
FAT AR FHARAIGEML:  EHIAT WERAR 1N
andadinastam tava dhama yad bahis

tad adya drstam tvayi samprasidati |
anena nrtyGmy aham esa harsatas

cidangaharaih sphutayan mahdarasam||2/|

That inner light of yours, which has been lost (to us) since beginning-
less tims, is today externally (visible) [bahihl (in the samavasarana) and (so)
is scen through your grace. Therefore, T dance joyfully, manifesting great
happiness [mahdrasa] with the leaps und bounds [argahdra]l of (my)
consciousness. (2) [77]

¢ Farfa gomd wg: awwalgrafaad@yag
EFsNE awparA] B | mwmwafEwaatfa: 3o

idam tavodeti durasadam mahah
prakdsayad visvavisarivaibhavam |
udaiicyamanam saralikrtatmal[bhih)
svabhavabhavair nijatattvavedibhih [/3//
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Here (in the samavasarana) your unparalleled light rises and your all-
pervading majesty shines forth. This (majesty) is worshipped by those who
know their inner selves, who have attained their natural state, and whose
souls have become <“straight” (i. e. free from wrong views). (3) (78]

gH: EFeaNfaagagan wafwewnfrafansaa: gave
Y cagreqRa gifvar A wea fawaw(w) frafa faemaw oo

imdh svatattvapratibaddhasambhrtih

samunmisantyas citisaktayah sphutah |
svayam tvapdnantyam upetya dharita

na kasya visves($)a disanti vismayam 1141/

O Lord of the World! Who could fail to be astonished by the powers
that you wield, powers which have by themseles reached the state of
infinity, which, fully manifest, shine in (your) consciousness, and which
are brought together and united in your own being! (4) (791

eadwaen gafawaee @ g7 ) : | @xfa wEd aw
a ga fasAomen seafaq srERAs agearaar nyn

svavaibhavasya hy anabhijiiatejaso
ya eva nulh] sa pratibhdsase pasoh|
sa eva viffianaghanasya kasyacit
prakasam eko ‘pi vahasy anantatam [[5]/

Only to the extremist (i. e. the ekantavadin, here called “‘pasu’’), unaware
of the (true) majesty (and nature) 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 are (simultaneously) one. (5) [80]

FZRUATAWH! JAFGA] WHT AT afalsdad: |
aAsfagTaAerd: tHTEAAsl a5 samaEd usn

vahanty anantatvam ami tavanvayd

ami anantd vyatirekakelayah |
tvam eka citparacamatkrtah sphurams

tatha 'pi devaika ivavabhdsase [[6]/

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

AR gtasa farg fazaea gateaaeaat |
SEFATHARTAACAGT. EqAAATIOGAAIRHAT: 1ol

astmasamvardhitabodhavallari - '
pinaddhavisvasya tavollasanty ami |

prakamam antarmukhaklrptapallavah
svabhdavabhavocchalanaikakelayah []7/]

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

wREdtaTasfadfad aqaamasdsfas s
q3eaat () eqmmrendfad  fwmaegds § 84 nsu

amandabodhanilakelidolitam

samalam unmilayato “khilam jagat |
tavedam drjd(a)svalam atmakhelitam

nikamam andolayativa me manah [|8]/

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

FMENNFAZEL WU ATFAT Foq AIHATTH |
FEFREIHgTAaTHd rrerraadieas w10

agadhadhiroddhatadurddharam bharat
tarangayan valgasi bodhasagaram|

yad ekakallolamahaplavaplutam
trikalamalarpitam iksyate jagat [/9/]

This universe, extending, together with its modes, over the three times,
is scen to be like a mere ripple merged into a tremendous flood (relative
to your omniscience). You move to and fro, leaping swiftly over the
waves of this unfathomable, profound, mighty, and irresistible ocean of
knowledge. (9) [84]
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fafasraeaafafaraasadt fra: sawmasty aoeasimfa
gut qeraf: afamfa gm & faefaosmaE@Ean ngon

visistavastutvaviviktasampado
mithah skhalanto *pi pardtmasimani |
ami paddrthah pravisanti dhama te
cidagninirajanapavanikrtah [/10]]

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

qeEay wafaad femaanfaasifaaie waarn
AR A ANAFIH] FTANEAYSAT 11921

parasparam samvalitena divyatd-
samunmisan bhitibharena bhiyasa |
tvam ekadharmavahiticalek sanair
anekadharma katham iksyase ‘ksarah [[11]]

You are endowed 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,
knowledge, 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? (11) [86] ’

HAFATAIIART TAANFAA: GAEAIET AT |
HEEHATAA T AR FFAT Wary gear fafadifa swema: ugn

anantabhavavalika svato’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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awareness of this (fact); but you comprechend these modes in their
totality. (12) (87]

7 7 fawfeq fazwfa wodt A feasagardgfa: o
gafgasanfgfm gendr w@ifweea  fasiadssgat ngzn

na te vibhaktim vidadhati bhiayast
mitho vibhaktd'apy apavadasamhatih |
susamhitadravyamahimni puskale
mahormimaleva niliyate *mbudhau [113]]

Even very large collections of words - inadequate as they are - 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. e. your soul), (which is) fully integrated
(with its qualities and aspects). (13) [88]

faait faurasfudufafaat awadamaraga
AT ISTREAgIAS Areafy gaenwamagfa nevn

vibho vidhanapratisedhanirmitan:

svabhavasimanam amam alanghayan |
tvam evam eko’yam asuklasuklavan

ra jatvapi dvydtmakatam apohasi |[14//

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 negative 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 Wy fawrendsfeaar aaswaeg afawfa av(ar) feaar
sufearfearmaasedn a: swtmmEr 7 affy faemag ngwn

bhavatsu bhavesu vibhavyate’stitd

tath@bhavatsu pratibhati v(n)astita |
tvam astindstitvasamuccayena nah

prakasamdno 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 simultaneouslty with (both of) these (apparently contra-
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wHl Fgear afgvaswai agha wawafa Siesaam o
garafaamaaeaat warm agfa gfte 7 wa@ 7 7 RN

ami vahanto bahir artharapatim

vahanti bhavas tvayi bodharipatam |/
anantavijiianaghanas tato bhavan

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

These objects possess their own froms, external (to the cognizing
knowledge). But (when reflected) in your (pure consciousness), they assume
the form of that very Knowiledge (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]

a3q FPIIATHAZA FIEAAIAAIN FIA: |
[ a¥w | fasiizafriveefrasfacggaagman (o) faq: nan

yad eva bahydarthaghandavaghagtanam
tavedam uttejanam isa tejasah |
[tad eva] nispidananirbharasphusan
nijaikacitkudmalahasas($)alinah [/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.).

(23) [98)

sdadq (w)aufa agfy: gwgde(w)sfmd qazat |
Ay APEAAA 39X THE: wwwEr fAwdE A uR¥n

prameyavais($)adyam udeti yad bahih
pramatrvais(§yadyam zdam tad antare |
tathapi bahyavaratair na drsyate
sphutah prakaso jinadeva tavakah |[{24//

O Lord lJina ! 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 seen exactly as they are). But this clear light of yours is not
seen by those who are attached to external ob;ects (i. e. those whose minds
are 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 doctrine). (15) [90]

gafa wid cafagraar warwmatl afa aewt(g) @asAEg (7))
ytaNEAafadisonfea & v ga sfaefazre: niga

upaisi bhavam tvam ihdtmand bhavann

abhavatam yasi parama( para)tman@ bhavat(n) |
abhavabhgvopacito’yam asti te

svabhiva eva pratipattidarunah /16/]

You are in the state of existence (When seen) in terms of your own
(substance [dravyva], location [ksetra}, time [kala]l, 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) nature of yours, partaking of
both existence and non-existence, is indeed difficult to comprehend (for
those who are ignorant of the anckantavada). (16) [91]

WI® QAAFAT O] 7 | 1 eaweansweAasrontta@ |
sarfed weafa eawswar faseomgt @ fg aegawa: ngen

sadaika evayam aneka e[va] va

tvam apy agacchann avadharanam iti |
abadhitam dharayasi svam afijasa

vicarandarha na hi vastuvrttayah [[17]]

Without resorting to absolutist positions, such as (claiming that) this
(soul) is eternally One, or (at the other extieme, claimig that it is) always
many (i.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]

wusfrenafamadan aowasfraagesia 1 )
T dlgnd dwnfaasRrrAgaTaERaafEra: ngsn

tvam ekanityatvanikhatacetasd
k.sanaksayak.sobhz‘tacdksusd’pi ca /

na viksyase samkalitakramakrama-
pravrttabhavobhayabhdrivaibhavah |/18//

Those (extremists) whose minds are either fixed on unity or eternality
(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 simultaneously active (qualities). (18) [93] ‘

Ao waAarggsqsr qafzasaifawmatasa: |
&t wEacanfarerafeaacanmaet guagafgam ngkn

apelavah kevalabo‘dhasampadé
sadoditajyotir ajayyavikramah |
asau svatattvapratipattyavasthitas
tvam ekasaksi ksanabhangasanginam [[19]]

You are perfect, because of the wealth of your omniscience [kevala-
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]

sEmareatamfaeAtaste @ fafsaasga:
fafgzgam: sfawmd F3@ o6 q@EERAUF AG: /I U001

prakdsayann apy atisayidhamabhir

Jjagat samagram nijavidyalankrtaih |
vivicyamanah pratibhdasate bhavin

prabho parasparsaparanmukhah sada [/20//

O Lord ! You illuminate the whole universe with your supra-mundane
-brilliance. (‘And this briliance is even further ) ornamented by the light
of knowing your self. You refrain eternally from vitiating attachments to
the objects known; you are seen to be one who is distinct ( from these,
though cognizing them ). (20 ) [95]

U quFAfaErAanie ¥ aafa war afgrmaagEg
% araar geafa aaw fafadaf=taat f&fEta o @@ ko

parat pardavrttacidatmano’pi te
~ sprsanti bhava mahimanam adbhutam |

na tavatd dusyati tavaki citir
yatas citir ya citir eva sa sada [|21]]

Although your pure consciousness has turned away frcm (the desire to
know) all external objects, it (nevertheless) acquires the wondrous glory
(of simultaneously cognizing them). This (cognizing) in no way defiles
your pure consciousness, for that consciousness is ever the same. (21) [96]
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qaT qAsA o sasany dwanfe ames
aan fafesm afeRdsineTs goad wEEeem @my uRLnvnsn

tatha sado’nte jina viryasampada
prapaficayan vaibhavam asmi tavakam |
yathad vicitrah parikarmakausalat
prapadyase svadaparamparah svayam||25]/1V//cha]]

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

A 7gd afe o adggamamfaetsfa fadssaafa
srafeaaiscacaagify (fv) wor: aweafaear@asTaad ngn

na varddhase yasi ca sarvaturgatam
asimanimno’si vibho’namann api |

avasthito pydatmamahoh(bhyir adbhutaih
samantavistiratato ’vabhasase |/1]/

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 forth with your wonderful brilliance spreading and expanding in
all directions (i. e. you know all objects). (1) [101]

SRIC S RS EREERIE R i RLIR I E i sl
s fawgeanfefeo gosar gfassst wife gaestaa: oo

andadyanantakramacumbivaibhava- .
prabhavaruddhakhilakalavistarah |
ayam nijadravyagarimni puskale
suniscalo bhasi sanaranodayah [/2//

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

§¢ §9 SegAAIIaTaT aueaa: cganarafafwag
wafrmarafavaaawd aaaRa sad fagssam nan

idam tava pratyayamatrasattayd

samantatah Syiatam apdastavikriyam |
anddimadhydantavibhak tavaibhavam

samagram eva srayate cidacchatam [//3//
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Your consciousness is pervaded on all sides purely by cognition (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]

waraweTeRaigfer gEat feartaa @ admet ,
aafe ot fafz aewdlg @ gaska Srafaway & fEsss vl

bhavantam apy atmamahimni kurvati
kilgrthasatta bhavato gariyasi/
tathdpi salam vidi majjatiha te
yato ’sti bodhavisayo na kificana//4//

Although “‘universal existence” [artha-sattad) 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) [104]

QAW TR RS sngu faeaiseatwaraasar |
eeoaafeaaa fasrmd awerst segpfasarst uyn

samagrasabdanugamad gabhiraya
Jagad grasitva® py abhidhanasattyal
tvad acchabodhasthitaya vidambyate :
nabhasthalt prasphuri tazkatamka/ 151/

The profound ‘“‘word-universal” [abhidhdna-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]

farm fazd fasaegriianfyat Waemsaan sgwar
7 wgfaq Semawmr 9T FwEIR Wi qutfe feEa: ngn
vinaiva visvam nijavastugauravad
vibho bhavanmatrataya pravrttaya/
na jatucit pratyayasattayd parah
karambyate bhati tathapi cinmayah//6]/
O Omniscient One ! Your cognition 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 intermingled with the
other (i.e. with objects, these objects) nevertheless appear to be composed
of consciousness. (6) {106]
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7 Fraadn gErgwvest faws v faewafa sfa &aem
W T anfamgAfast a3a wemgen faemmar e

na varthasattd prthag arthamandalim

vilanghya vispharjati kapi kevala |
bhavan svayam sann akhilarthamalikam

sadaiva saksatkurute ciditmana []7/]

Moreover, the “universal existence” never appears isolated from or going
beyond the limits of the multitude 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.e. you remain . One,
separate from . these objects, and thus you are greater than ‘“‘universal
existence”). (1) [107]

q WEEANT W qyATESlEIgAq qOeat  waT |
autfy agrasnfratsaar fasda ag 23 a=afd usu

na $abdasarta saha sarvavacakair

vilanghayet pudgalatam kadacana |
tathdpi tadvacakasaktir aiijasa

cidekakone tava deva valgati/[8]/

- (Similarly), the “word-existence® [ Sabda-sarta), 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
so, o Lord, the power of expressing these words is indeed held within a
small corner of your consciousness. (8) {108}

Fasadl afgeafgay famsavatgafged qa =1
sHagrmen A fg s savre 7 [f] g@mm ok

kuto’ntarartho bahirarthanihnave

vind ntararthdd bahirartha eva na |
prameyasinyasya na hi pramapata

pramapasanyasya na [hi] prameyata [/9//

If one denies (the existence of) external 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 prescnce of)
objects. 9) [109]
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7 wrRafeafavafad sagr arafiagmemEn
aafm dtargan: gfege faqs amn afgaasaar ngon

na manameyasthitir atmacumbint

prasahya bahydrthanisedhanaksama |
vadanti bodhakrtayah parisphutam

vinaiva vacd bahirartham afijasa |/10//

Since there is cognition and (the reflection of) objects within the soul,
one cannot dogmatically deny (the existence of) external objects. Indeed,
even Wwithout words, the object-images (reflected in the consciousness)
clearly denote the (existence of these) external objects. (10) ([110]

fataarmegfd ganfef: eamegfadrmmrfafaa:
FAFATAY awaArEs a1 famr amsarwEEa ngen

vinopayogasphuritam sukhadibhih
svavastunirmagnagunair vibhavitah /
tvam ekatam egsi samagravdacakam
yathd vind 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
left within you. Thus you attain a unity like (that of) the term ‘‘existence”’
[sat], which denotes all things and yet is (itself) devoid of the relation
of word and object. (11) [111]

saaagaitafawnfdn awm o7 sgramafaa(w)q
a% wd |garfaawd faagwr of@: ssma ngkn

kramapatat bharivibhitibharini
svabhava eva sphuratas tavdnis(S)am [
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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FRIFATRATANTE ATANRE @S /AT
gig gamtad gy awraaee et wzafa ngan

kramdkramakrantavisesanihnavdd

anamsam ekam sahajam sandtanam |
sadaiva sanmdtram idam nirankusam

samantatas tvam sphutam 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, eteinal, and unobstructed. (13) [113]

sAmARETREfied wHaAAase afgew wEa:
qHAR: FAAHESATAH el afnwedEwE: 1

pradesabhedak sanabhedak handitam

samagram anta$ ca bahis ca pasyatah]
samantatah kevalam ucchalanty amg@

amartamartah ksanikas tavapavah//14//

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]

ad@t fdam wawisnreaTigafianimata agfrea: |
AL WRFARIWEAT: W FHTRATARAT aeawaTd: 1’

tato niramsit kramaso’ msakalpanad

vipascimamsavadhi baddhavistarah /
yathottaram sauksmyam upagatih sadd

sphuranty anantas tava tattvabhaktayah [/15]]

“Existence” [saf] is (itself)devoid of parts. But one may imagine parts in
this great “existence,” and gradually divide it to the furthest extent possible
(ie. into an infinity of parts). As he proceeds (in this dividing process),
the (existents to which ) <‘existence’> (applies) become more and more
subtle. Such infinite divisions of reality, (though incredibly subtle, are
nevertheless) always illuminated by your knowledge. (15) [115]-



44 stmaasfad=a:

FQITHATANANA FiEraar agafa zaafaafearta 3
frnfim arda wfa afen s3mgrnfa 9oy sl wgsn

akhandasattaprabhytini kdrtsnyato

bahiiny api dravyavikhanditani te |
visanti tany eva ratdni tair ving

pradesasianyani prthak cakasati [[16]/

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

gamarafAaiad §I1 qqT G4l 9 THEd: GHR 0
fafaraaey aftaeammd fanfa amrafasesigag ngen

krtavataran itaretaram sada

satas ca sattam ca cakasatah samam |
vicinvatas te paritah sandtanam

vibhati samanyavisesasauhrdam [[17]]

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

agTae: wreowEAEd fafarsd afcormtrda: o
FRANERAT 3T T AACIAAL GATAAQA] ML s

muhur mithah Karanakaryabhavaio

vicitrarapam parindmam iryatah |
samagrabhavas tava deva pasyato

vrajanty anantdh punar apy anantatam [[18]/

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 order 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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FArAe FeatRgraaataaid srswmadata |
qErgaTEated a6 gad ewEamafa @ ugkn

anantaso dravyam ihdrthaparyayair

vidaritam vyafijanaparyayair api |
svariapasattabharagadhayantritam

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 [arthaparydya] and
through the spatial transformations [vyafjanapargiyal. Even so, this [dravya]
is firm{y controlled by the force of (unificdj sxistence which is its own
nature. The substance (and its transformations) are simultaneously and
totally illumined within you. (19) [119]

suaifgd gemws A qgan 7 w7 #ew fasadga o
wRfgal Al 7 g A FegATmeTRwai s 1ol

vyapohitum dravyam alam na paryaya
na paryayaln] dravyam api vyapohate |
tyajed bhidam 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 “matter” takes
the mode of an aggregate (of atoms); this. (aggregate) does not exist separate
from its parts. Nor can “universal existence“ [saitd], (although) residing in
particular objects, renounce its (essential) unity. (20) [120]

sagwanfaafag@  AgeaEgyaaTaEeta |
FRTEmREEATEAgaRaad fawan faadfa gea o un

abhedabhedapratipattidurgame

mahaty agadhadbhutatattvavartmani |
samagrasimaskhalanad anakulas

tavaiva visvag vicaranti drstayah [[21]]

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 true 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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afwatasfammanves awawEiwTa: qasfasy |
TG TTATAISAR (A aR-RA searaqaiafafma s uyrn

abhinnabhinnasthitam arthamandalam

samaksam alokayatah sad@khilam |
sphutas tavatma 'yam abhinnasanmayo

‘py anantaparyédyavibhinnavaibhavah []22/]

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

FgcatiaiRTeRwemr: ganfaear fAvEegiaa: |
qamere famafa goran srewstaeataar g uxin

angkulatvadibhir &tmalaksanaih
sukhadirapa nijavastuhetavah |
tavaikakalam vilasanti puskaldh
pragalbhabodhajvalita vibhitayah [/23/]

Your abundant glories, (such as) bliss, etc., are (all) manifested simultane-
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]

aRTwRaTR afgrw awd frrmmerafad fawaa o
agveaaa iy aArafarERtaas: nvn

samantam antas ca bahis ca vaibhavam
nimagnam unmagnam idam vibhasayan |
tvam ucchalan naiva pidhiyase parair
anantavijiiagnaghanaughaghasmarah [/24//

You manifest your great splendour (in two ways) : internally, immersed
within your self, and externally, being visible (in the holy assembly [samava-
sarapa]). 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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frnafrgm aufasifed qur oW @1 saemes &swar
9 |/ @ ged qvEad gued fqen saean saEnagn uns g

nitantamiddhena tapovisositam
tatha prabho mam jvalayasva tejasa |
yathaisa mam tvam sakalam cardcaram
pragharsya visvag jvalayan jvalamy aham [/25//chal/V]]

O Lord | T am dried up by austerities ! Kindle me with the overwhelming
splendour of your light so that I will burst forth, forcefully illuminating
you, myself, and the whole world of animate and inanimate objects. (25)
[125] V
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frawas wanasavi framas frode frsan
framrem: anw: 9 am agsoassEaw wifr ugn

kriyaikamilam bhavamilam ulbapam
kriydmayena kriyayaiva nighnata |

kriyakalapah sakalah kila tvayd
samucchalacchilabharena silitah []1]/

The powerful roots of mundane existence are based primarily on (wrong)
action ; you have destroyed them by (right) action. Endowed with (ever)
more excellent conduct and filled with (right) action, your entire range of
activities becomes (characterized by) perfect conduct. (1) [126]

wRrefadeaRer JaaT aRuwrn wfagm feegg: o
adisaw 97 afzg eaitfad q@t wasingage W= ok

amandanirvedaparena cetasd

samagrabhogan pravihaya mksprhah/
tapo’nale juhvad iha svajivitam

babhau bhavabhramsakutihal; bhavan [/2]]

Your heart imbued with th: profound disenchantment, you abandoned
all possessions and became deviod of all (worldly) desires. Offering
up your own earthly [ia] life into the fire of austerities, you became
inspired, eager to be finished with mundane existence. (2) (127)

waeg geamaatteatfgd fagr @ fagaed agay
fait qrgm fageread &9 7 AsTAEmaATaEEta nzn

bhavasya panthanam andadivihitam
vihdya sadyah Sivavartma vahayan [
vibho paravrtya viduram anataram
katham ca na’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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wyeadd fagwansa wgate agad fragem
AQETHT WIAAGAT WATIHY FIHNEIETT: ¥

adhrsyadhairyam viharantam ekakam
mahiyasi brahmapathe nirakulam |
adharsayan naiva bhavantam uddhata

mandg api kraraka,sdyadasyavah 141!

Your fortitude could mnot be challenged ; you moved all alone on the

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

aqfucearafanfgaga: sog waifor 9w areag )
agdy: 9(3)Fafaaran wamEnly SEeEEe: nwn

tapobhir adhyatmavisuddhivarddhanaih

prasahya karmapi bharena pacayan [
muhur muhulh  p{d)aritarecitiantara

bhavan akarsit prabalodayavalih [/5//

By means of (external) austerities that increase the (internal) purity (of
the self), you very forcefully fructified the karmas. Repeétedly you kept at
a distance (i.e. prevented the fruition of) the large numbers of powerful
karmic forces brought into premature maturation by your austerities. And

then, (desiring to escape the fruits of even the wholesome karmas), you
destroyed them all (by dissociation [nirjaral. (5) [130]

Eafseemafadrmar  wramifrrarfitger:
safrsdiaggsagd: FumaIsaay: sfden nen

tvam ucchikhdapraskhalitaikadharaya
rajahksayasrenikrtidhirohanal |
akhanditotsahahathavaghattanaih

kasayavarsma *ksapayah pratiksanam [[6]]

As you mounted the ladder of (karma) destruction (ksapaka-$reni) 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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IgedeaTaanEat fag(g)sa awatafaas (w) e
Fam@agafaes wamaagarrasafwizEr nen

uparyupary adhyavasayamalaya

vis($)udhya vairagyavibhiitisad(m)mukhah |
kasayasamghattananisthuro bhavén

apatayad badarasuksmakiyikah [/7]]

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

R s Sevwar(w) & afewsa gfgh
frarageiiraTmat i sog aftveemaat W™ s

samantato *nantagunabhir abdhutall

prakasas(s)ali parinamya suddhtbhzh/
nitantasiksmikrtardgarafijano

Jina ksandt ksinakasayatam gatah [/8//

O Jina ! You increased the purity of your total being to an ever-infinitely-
-multiplying degree [ananta-gune] ; and thus you attained the extraordinary
brilliance (of knowledge). By reducing the stains of attachment to their
most subtle form (during the tenth stage, called siaksma-samparaya), 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, ksinamoha).

®) [133)

waTafrsieeraEtesat S et fm et )
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kasdayanispidanalabdhasausthavo

vyatiya kdstham jina samparaytk‘m /
spréann apiryapathamantam ujjvalas

tvam . askhalah sthityanubhagabandhatah [/9//

O Jina ! You arrived at the state of excellence which results from destruc-
tion of the passions, and thus you went beyond the very boundaries of
the “affecting” influx [samparayika] (which is caused by both vibration
[yogal and passions [kasayal). Touching the least (binding portion) of the
“non-affecting” influx [irygpatha-asrava) (which is caused by vibration [yoga]
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alone), you became, by virtue of your perfect purity, (totally) detached from

that (passion-caused) bondage which involves duration and fruit of karma.
9 (134

T FHFIHARARTGE W aawsfaeg § @ )
TAIE (7 ) STHAT FHRINAT: AGEGHCHIART FARA: NLo

Sanaih samrddhavyavasayasampadi
kramdt samdasannasivasya te satah |
babhiavur unmu(r)stakalarnkakasmalah |

praphullaharsotkalika manobhuvah |[10]]

You gradually increased your power by exertion (in “‘pure” meditation
[sukla-dhyanad)]) 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]

gumAFTRe e e gTRes weaty |
famg emafaam fad egEwfrse@astae: nggn

samamrtanandabharena pidite

bhavan manahkudmalake sphutaty ati |
vigahya lilam udiyaya kevalam

sphutaik avisvodaradipakarcisah [/11/]

(At that time), your mind, like the bud of a flower heavy with the weight
of bliss (that follows upon) attaining the ambrosia of equanimity, 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). (1) [136]

Y sagifavareaateafa: antamdeatreagaaTg |
fadrrquemfsaa: awafaame wamE uekn

svayam prabuddhakhilavastavasthitih
samastakartrtvanirutsukibhavan- |
cidekadhatiipacayapraparicitah
samantavijiianaghano bhavan abhiut [/12/]

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

infinite through the full expansion of your consciousness, a mass of pure
knowledge on every side. (12) [137]



52 srregarafa<taa:

At woamEfy w1 qod cadgafg: owawE wqw o
s fagaaarangyd fog () geeligaata frese: ngan

tato galaty dyusi karma pelavam
skhalad bahih sesam aSesayan bhavan |
avapa siddhatvam anantam adbhutam

vis($yuddhabodhoddhatadhamni niscalah [/13]]

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

| feRwaEel ¥ wmAmaEEifeT SR | ]
a sngfagreufmsaad fania segeam@saadd: ngvun

cid ekadhator api te samagratam
anantaviryadigunah pracakrire |
na jatucid dravyam ihaikaparyayam
bibharti vastutvam rte °nyaparyayaih |/14//

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

eaaifaesaaaiadt aaawEmtaat faswa o
AT GARAATION ST Warrenwmaq(q) ngLn

svaviryasdcivyabalad 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 mnodes. You also ~experienced the

three worlds, which (themselves) bear abounding series of infinite aspects.
(15) [140]
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[ERHEIE R BRI LD OB R e (VLA L L 1 1
g guaafya frdssadiwasaraeaRamE wamEnLsn
trikalavisphirjjad anataparyaya-

prapaiicasamkirpasamastavastubhip |
svayam samavyakti kilaikakevali-

bhavann anantatvam upagato bhavan [/16]/
All objects, along with their infinite modes, (modes which) arise in the
three times, arc automatically and by their own (power) reflected  simulta-
neously in your knowledge. Thus, although you are One, you attain to the”
state of infinite (multiplicity) through this knowledge. (16) [141]
amy fefsaq arasaneed faady acafs godg a1 o
TAARAFAE Aggre cafg @d sufafy d7owad ugen

yad atra kificit sakale ’rthamandale
vivaritate vartsyati vrttam eva va |
samagram apy ekapade tad udgatam
tvayi svayam jyotisi deva bhasate [[17]]
O Lord t Everything in this totality of objects that happens, has happened,

or will happen, is reflected in you, the (omniscient) light, and thus shines
forth simultaneously. (17) [142]

frawgees SeaREl macaaTAsTaRAERfaTaT | -
T we fadnaeafy cavraaifgaate mama@ gz

nivrttatrsnasya jagac cardacaram
vyavasyatas te ’skhaladatmavikramam [
pardt paravrtya cidamsavas tvayi
~ svabhavasauhityabharad jhatanty amsi |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 flash within you by the force of
their own satisfied nature. (18) [143]

HARETETRAARAIY fasen wafafuaten:
FAHRAASSHARTANAL  FRYAIFINIETRTTH 1120
anantasamdnyagabhirasarani-

bharena sifican svavisesavirudhah |
tvam atmand’tmanam ananyagocaram
samagram evanvabhavas trikalagam [[19]]



54 siagaaasfatfem:

You “water” the “creeper” of your own extraordinary knowledge [kevala-
Jfianal by means of the “stream” of extremely profound and infinite
intuition. You know your self by (the power of that) self (alone, a self
which) extends into the three times and is not knowable by others (who
are not omniscient). (19) [144]

weam: @lsawteRl wg: sfveasramfgfra fasig o
Furatt  aganfashraadsassamiad faumfa 100

anantasah khanditam dtmano mahah
prapindayann dtmamahimni nirbharam |
tvam @tmani vyaprtasaktir unmisann
‘anekadha”tmanam imam vipasyasi //20//

Although the light [kevala-jitana] 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] ‘

sarrarfafierawd gawaE fam wamfa:
smgredtt fawig(q) mfadt wamfa @t a sgifa deoam g

pramatrmeydady avibhinnavaibhavam

pramaikamatram jina bhavam asritah |
agadhagambhira nijams(s)umdalinim

mandg api svam na jahdsi tikspatam [{211]

O Profound and Unfathomable Jina! 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). (21) [146]

sraevafn araawfa teEtafa segeaeaareRfa o
fadzames sfaan wgway: awsadisomwan @asaa: 10

anantaripasprsi santatejasi
sphutaujasi prasphutatas tavatmani [
cidekatasarkalitah sphuranty amih
samantatiksnanubhavah svasaktayah [/22//
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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]

FFafaaAtAgeRAT WawRraHERmiad faaga o
SIS ETESERIRGECA(FT=: €AW WrEY 1R IN

anantqvijiidnam ihdtmand bhavan

anantam dtmdnam imam vighatiayan /
pracandasamghatiahathasphutatsphuta-

svasakticakrah svayam isa bhasate |/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 powers, (powers) which are manifested as a result of the tremendous
and forceful impact (of the self knowing only itself). (23) [148]

ragqeen frugeena: qumdsten qaEdaEa: |
GECREIRUCER RIS Cen ke b e puic & TR Y

svarapaguptasya nirakulatmanah
paranapeksasya tavollasanty amih |
sunirbharasvanubhavaikagocara
nirantardnandaparamparasrajah [/24]]

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

Ty At wgATsAA waw  frsmfaavsfrafawese:
wAfe arenfa adwfawd it fsiisd sfeat 783 @@ nLusnsn

prasahya mam bhdvanayd ‘nayd bhavan
visann ayaspindam ivagnir utkagah |
karoti nadyapi yad ekacinmayam
guno nijo 'yvam jadima mamaiva sah [[25]/chal/VI1]]

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) [150] VI



VII

| sregers

wEtnaarAfgia asqa awq axEfaRasadsa: (w) o
anwad g aAfeaesad amfa fEsnfafaataacaa o

asimasamsaramahimni  paficadhd

vrajan pardvrttim anantaso ’yas(s)ah |
lagamy ayam deva balac cidaficale

svadhamni visrantividhayinas tava [[1//

O Lord ! Helpless in this terrible beginningless transmigration, I have
passed countless times through the five-fold cycles [paravrtti].* (But) now I
ardently take refuge beneath the cloak of consciousness of you who rest

in your own abode. (1) [I51]

FAAGFZALEAIAT AqFAT faeran swena:
frarg (fFmm) swweaa afawmd wawsa fmew sgfag ok

kasayasamghattanaghrstasesaya

mamaikaya citkalaya vyavasyatah |
kriyat (kiyan) prakdsas tava bhiitibhasane

bhavaty alatam dinakrn na jatucit [/2/]

Using the one bit of knowledge that has . survived the impact of clashing
with the passions, I endeavor to praise your majesty. (But) how much light
(can my feeble efforts produce) ? Indeed, a torch can never become the

sun. (2) [152]

* This refers to the five parivartanas, viz.* dravya®, ksetra®, kala®, bhava®,
and bhdva®. For details see Sarvarthasiddhi, 1I. 10.
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frag 52 fefoaarifodad feassaeg ffswmdta fmaaw o
feaq et (w) [q] fefsagaeqmy an @da ! st s fadafa nan

kiyat sphutam kificid anadisamvrtam
kiyaj jvalat kificid ativa nirvrtam |
kiyat sprsa(a)[t] kificid asamsprsan mama
tvayisa tejah karunam visidati [/3[]

O Lord! My own light has since beginningless time been covered up,
manifesting (itself) only slightly; 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]

wanq (s ?) favd awe sengarAw u safatstrasa: )
faqgfaisearanaagas: ava o fradm | owgm 7 oava

pral(h)ap(y)a visvam sakalam balad bhavan

mama svayam praksarito ’tivatsalah |
pipasito tyantam abodhadurbalah

ksameta patum kiyad isa madrsah [|4//

O Lord ! Full 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]

w0 WA aEEE wHr ArrafomesTy g o
wA GufaraateRwar wga Gaemwst WatAfa g

ayam bhavadbodhasudhaikasikaro

mamddya matraparinamakamksinah |
kramena samdhuksitabodhatejasa

mayaiva peyas sakalo bhavan api //5]/

For me, desirous of good health, one drop of the ambrosia of your
knowledge has acted as a medicine. ( By partaking 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 taken in (i.e. understood
and followed ) by me alone (i.e. with no further external assistance ).
(5) [155]



58 sraggaaesfaa:

yAIE arwamd foqq (=) afvearasfargeaw:
ud Wfasnfn aw: tad g 7 aea & fg dwam: 2 ousan

andratam bodharasayanam pibanin}
[a)khanditantarbahiranigasamyamah |
dhruvam bhavisyami samah svayam tvaya
na sadhyate kim hi grhitasarmyamaih [[6//

Constantly drinking the ambrosia of your wisdom, and Holding intact
my internal and external controls, 1 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 ? (6) [156]

dtaaeasafa wrcazwar feamea 7(R) daawfraamyg
g3t peAfafnamfutag ol | fraggefed 9 a3 non

vyatitasamkhyesv api Saktyaraksaya

sthitasya mai(me) samyamalabdhidhamasu /
sadd gunagsrenisikhdamanisritam

vibho kiyad diramidam padam tava [[7]]

O Omniscient One! you are fully secured in the ( thirteenth) stage,
(namely, the sayoga kevalin), which embodies countless attainments of
selfcontrol (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 mnot fully exercised your power (of stopping all yoga-vibrations
have vou not yet arrived there). (7) [157]

Toiay fadftdaraar faft faferdean qeaweragy |
gsafaamaaes fifta 7 Nuwifgeanafa Ameg wsn

uparyupary trjitaviryasampadd

vibho vibhindams tava tattvam asmy aham |
alabdhavijfianaghanasya yogino

na bodhasauhityam upaiti manasant [/8/]

O Omniscient One! Through the wealth of my ever-increasing energy,
I am able to gain (more and more discriminatory ) insight into your true
nature. ( And such insight is to be desired, for) unless the mind of a
yogin attains thc state of being a mass of discriminatory knowlcdge, he
does not reach the satisfaction derived from experience (of the self).

(8) [158]

10n the asamkhydta-samyama-labdhf—s{ﬁéna& s;e Sari»éft/%a&iddhf IX, -46->4>97
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we (&) Areafaamaear gaee 3 | wa sweeaa
E ARG aAEHAIIAT. AOAKEIOEIAT AHAT: RN

ajas(s)ram asrantavivekadhdraya
suddarupam deva mama vyavasyatal |
svayam jayanty ullasitddbhutodayah
ksanaprahinavarana manobhuvah [[9]]

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 bliss, etc.) risen (with-
in them), and they have reached the stage where their coverings will be
spontaneously lost in a moment. (9) [I59]

AAAAATATNGHR O FATARTAAAIET TR |
AANG WA TEEAANISH gAY wemgaaw | ¥ \wg: ngon

samamytaksilanagidhakarmana

kasayakalusyam apdsya tatsamam |
mamadya sadyah sphutabodhamandalam

prasahya saksad bhavatisa te mahah [/10]/

- 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) intensely experience your great glory has instantaneously manif-
ested itself (in me). (10) {160}

wEAERa (o) | fadwmafaamiafes: mfwawrgie: o
R g wwEREEsEeeE fwha s fwatanean v

tvam atmasatmiylajiia cidekavrttitam
asisriyal Sositardgadurgadah |
pare tu ragajvarasatmyalasa
visanti balad visayan visopaman [[11]]

O knower of the Nature of self! your afflictions in the form of attachments
are dried 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, (because) these (fools) desire 1dent1ty with
the fever of attachment. (II) [161]



60 s aarafa=a:

feaftwan(q) duwdtmaafa frardamae] : | fRarvsan
g eavsfaemiata: aweasg @ATFa gaTq NERN

kiyat kiyan(t) samyamasimavartmani

kriyaratenapy apara [h} kriya ghnata |
tvayedam uccandacidekavikramaih

samastakartrtvam apdakrtam hathat [/12/f

(While) on the path (which goes to the) limits of (practices of) self-control
although you were slightly attached to certain (wholesome) activities, you

destroyed all other (evil) activities. Indeed, by the labour of your fierce,
unified consiousness, all egoity (i.e. the sense of being an agent of karma,
etc.) was forcefully eliminated. (12) [162]

wHq dagAufe gfeaa: o qear asd TN |
sanw (7 ) araeafad fregs: @ugaaafad fqs g ug3n

akartrsamvedanadhamni susthitah
prasahya pitva sakalam caracaram [
tvam es$(v)a pasyasy anisam nirutsukah
svadhatuposopacitam nijam vapuh [[13]]

Having vigorously taken in (i. ¢. known) the entire animate and inanimate
world, you are well-secured in the state of knowing, devoid of egoity
(pertaining to karma, etc.). Free from anxiety, you always merely observe
this body of yours, which is sustained by mnourishment derived from its
own elements (i.e. the Tirtharkara needs no food). (13) [163] '

gaTsgaIscaafighea dfeafy eadmerifeafamamas:
a1 fresgaagarg (q) avaaa: saRradEEFEAr 1 fmad ngen

tavarhato ’tyantamahimni samsthitim
svasimalagnakhilavisvasampadah |

sadd nirucchvasadhrtat(s) svasaktayah
svabhavasimanam imd na 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 mnot transgress
the boundaries of their own nature (i.e. they are all experienced by your
infinite intuition [ananta-darsanal). (14) [194]
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AATEAATHN | ASOIIATAAR I ARCAANAH |
tqaey U tpRwEAatad faggmagmradgd |y ngun

tavedamucedvacam isa majjayaj.
Jayaty anantadbhutasatyavaibhavam [
svatattva eva sphurad atmayantritam
cidudgamodgaratarangitam 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
in 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]

eqmwfa taigv(q)wivr waut axcenafprafad awafa o
A& angafgaewmEEn fow | sifisma nign

spréann api svams(s)ubharena bhijyasd
samucchvasad visvam idam svasimani |
parena sarvatra sad@’py alanghita-
svabhavasimd jina nabhibhiyase [[16]/

O Jina ! With the immensc 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]

T ERRETaal wafa wEn eady auEd |
Ty qeentfen garsfy am @ fwafa e afa gasngfc nten

svabhavasimanam ananyabadhitam

sprsanti bhavah svayam eva Sdsvatim [
parah parasyasti krto’pi tena na

kriyeti santa tvayi suddhaboddhari [[17]]

All existents are 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]



62 sfmeqasefafaa:

swg faar sdaRgIaegETEY waaied W o
A sieafa wemata sanfyatmro dgframemssafa 1gan

akartr vijiatr tavedam adbhuta-
sphutaprakdasam satatoditam mahal |
na jatv api praskhalati svasaktibhir
bharena samdharitam Gtmand’ tmani |/18/;

The glory of your (emniscient knowledge) 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.
(18) [168]

aafa fErrefasmrraafrafasaEawmssy
oE (2 ) eramesasnsa cavman aftdsft garfa ngn

taveti vispastavikasam ullasad
vilinadikkalavibhagam ekakam |

trud(g)atkriyak arakacakram akramat,
svabhavamdtram 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 manifest radiance: it
is One, and nothing but its own-being. (19) [169]

sae dF 7 wfdEEd W gERas fawge
seEeaafaa™ (@ ) viaweanfrmargd wamE: nen

pravarttate naiva ca nativarttate

svabhdava evodayate wnirdgkulam /
apelavollasavilal(s)amamsala-

svasaktisambharabhytam bhavan mahah |/20//

The light of your (omniscient knowledge) is held along with your powers,
which are strengthened by the delights of infinite bliss. It neither comes into
existence anew nor transgresses (the self,ie. it does not really become invol-

ved with external objects); its own nature manifests itself, unimpeded.
(20) [170]
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wasta st fora® equrafi waa sgwisfe g sqeafa 1
sEmagiste gafaagd wfgfen d@ivg 7 v wammm nen

bhrto’pi blhiavo bhriyase svadhamabhif

svatah pratrpto’pi punah pratrpyasi |
asimavrddho’pi punar vivarddhase

mahimni simaiva na va bhavadysam [/21]]

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), even more complete. Similarly, although you wefé (poten-
tially) already satiated, you (now) attain to complete satiation. And altho-
ugh you had already grown to the fullest limit, you neverthcless grow

further; indeed, there is no limit to the greatness of one such as you.
(21 [171]

wAEnRIgEra st aw dewat geafa 2 emglag
wdg avevgmafa s adw wgwsaanfa @fas ok

tvam armamahdatmyanirakulo’pi san

na tikspatam muiicasi deva jatucit |
sadaiva yat taiksnyam udeti darunam

tad eva mahdatmyam usanti samvzdah / /22//

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

FArEfanraawte @fa cag wosfz gowewfa
ARFHATAEAAT Fawqq| ; [wveway wAEAT ? U

andratottejitasintatejasi

tvayi svayam sphur]att puskalaujasi |
samaksasamvedanapiitacetasam

kutas tama[hlkandakathaiva madrsam |23}/

Your unceasingly brilliant and pzaceful hght (i. e. your omniscient know-
ledge) sparkles by itself within you, (you) who are endowed with infinite
energy. How, when this is the case, 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 experience of the self ? (23) [173]



64 - frragaas fazfam:

g feamfomvenmgmigim frawgfe gmwd aw o
sryoafremrsafufreafioscad foraesafy aafred uen

hathasphutaccitkalikocchalanmaho-

mahimni visvasprsi sampratam mama |
akhandadinmandalapinditatvisas

tamo digantesvapi navatisthate []24]/

Now, while your brilliance pervades the entire aggregete of directions
(ie. 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) , ‘

arafra g e T e i
aarpIfntaaa atseEt wawasTeEy fdEa: nKngueh

samantatas cidbharanirbharo bhavin
Jagad varakam skhalad ekacitkanam |
tavanubhatir bhavataiva yo 'thava

bhavet tavanugrahabrmhitodayah |/25//cha//VII}]

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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[ Suenfagaw |

Fifzaaen qamAtg O gF HEORE: EEE: |
Aamigar gauriwasivagr §a: arad@: @ T ugn

anddiraktasya tavayam asit

ya eva samkirparasah svabhdvah |
margavatdre hathamarjitasris

tvaya krtah santarasah sa eva [[1]/

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

sarfaaeacatast fanaais: swmeaw oa 330 )
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abadhitas tattvavidam vimukter

ekah kasayaksaya eva hetul |
ayam kasayopacayasya bandha-

hetor viparyastataya tvayestah [/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]

oF: wwEAfvawed fataasaragegmt |
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ekah kasdyan abhisenayams tvam

nityopayuktas caturangakarsi |
sarvabhiyogena samam vyavasyann-

eko’py anekah kalitah kasayaih |/3//
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Alone, you marched the army (i. e. the forces of your purity, austerities
ctc.) against the passions. With endless exertion you pulled at them on
four sides,® endeavoriug to destroy them with all your energy. Although
alone, (you wrought such a great effect that) you were regarded as being
more than one by the passions. (3) [178]

ugdgafsaafaegt: aefaaemafeaiaafy: |
gaTssEFdisty g3 waw: wawnfraareghaa: s axn

muhur muhur vajicitacitpraharail
palayitavyaghutitair miladbhih |

tavd'prakampyo’pi drdhaih kasayail |
svasaktisaras tulitah praghrsya //4/]

(During the cleventh stage of the ladder of pacification called upasama-
Sreni, from which a fall to a lower 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 reassembled. 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]

sfqet deqaar sa Aegrad qeEiareaT |
sy awt fafga: s s9@ sdww ow o uyn

pratiksanam samsprsatd svaviryam ‘
labdhvantaram samyag aviklavena |
tvayd@’'tha tesam vihitah prahdrah
prasahya sarvambkasa eka eva //5//

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

I FOARIOAsty  @anggT FaEdraaEH{q] )
fazdwtaar faa ! qlema ERTaSFaaE T 1)

saksat kasayaksapanaksane’pi

tvam udvahan kevalabodhalaksmi [m] |
visvaikabhokta jina paurusasya

prabhavam aviskrtavan paresam //6/]

! Refers to the destruction of the four kinds of kasayas, némely, the
anantinubandhi, apratydkhydndavarana, pratydkhyanavarana 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 knowle-
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, etc.)
the splendour of human endeavour. (6) [181]

srrg:feafy earwadl (A ) TRl MAFISMSATATAI: |
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ayuhsthitim svam avas(§)opabhogyam

Jhanaikapuiijo ’py anuvartamanah |
pradarsayan vartma Sivasya saksad

hitaya visvasya cakartha tirtham |/7]]

Although now purely a mass of knowledge, you (nevertheless) waited out
the duration of your life, which must be experienced. (During this period),
for the benefit of the universe, you showed a direct path leading to the
auspicious state (i.e. liberation) and thus established a fording-place
[tirtha] (for crossing the flood of transmigration).(7) [I82]

datga: fvw ag wagw fen gamifafa ggwoa:
anframmEaEmGanfa @wsgaa waswmn usu

tirthid bhavantah kila tad bhavadbhyo
i mitho dvayesam iti hetubhavah |
anddisantanakritavatiras

cakasti bijankuravat kilagyam [/8]]

Indeed, 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 continuous tradition from beginningless time. (8) [I83]-

aREaHraaqaants favd asd gued FRawmEd: )
seaggeistaaagsaEasanM af@wags: 1)

samastam antal sprsatd 'pi visvam
vaktum samastam vacasam asakteh |
pratyaksa rastra ’khilabhavapuiijad
anantabhago gaditas tvayaikah [/9//

Although you touched, within yourself, and perceived, by yourself, _,thcA_
entire universe, you nevertheless talked (.e! taught) only about an
infinitesimal part of the aggregation of total reality, because of the inatili-
ty of words to express the whole universe. (9) {184]
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fardeqstsmifagened aggameatmaggfas:
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bhindams tamo ’nadidrdhaprariidham
mahadbhutastambhitatungacittaip |
tavaiva vaktrad avadharito 'yam
surdsurair dvyatmakavastuvadah [/10//

The gods and titans, whose minds have been compelled and elevated by
the wondrous miracles (of the samavasarapa), understood only through your
mouth (i.e. teachings) the doctrine of the dual (i.e. positive and negative)
nature of reality, (the doctrine) which dispels the darkness that has grown
tenaciously from beginningless time. (10) [185]

aifaneen Fafaxwmi: sasdrasfaafarst. |
wearsfay #fimq auEmEATEEERE gataEd: nggn

vagviprusas te krtacitramargah
pratyekatirthapratipattikartrih |
srutv@pi kaiscit samudayabodha-
suddhasayair eva dhrtas tadarthah [[11]]

The drops of your words have generated 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
anekanta-vada). (11) [186]

framawada naan wufa & Teg faggsmi(w)
awensfy famviarn wgranfasan @afa nelu

vipaksasapeksatayaiva sabdah

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

syadvadmuadravikalak skhalanti [[12/]

Your words (i.e. teachings) alone comprehend [sprsanti] 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 expression “maybe” [sydr], 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-
vydvrttisimantitasatpravrtti (8) h |
Jagatsamaksam sahasaiva jahruh
svabhavasimanam athanyatha ’rthah [/13//

The expression “exists” is relative (to non-existence); it anticipates the
negation of that very “existence” since all real activities [pravrtti] 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]

w8 afwdsanagedl pasft agaaagaat |
q a9qr digq g3 fa 9@a ada @@w | ¥ ngen

sarvam sad ity aikyam udaharanti

krtva’pi sadbheda asamharantt |
na sattayd piyata eva visvam

piyeta sattaiva yad isa tena [{14]]

O Lord! The expression “all exists,” even in asserting the unity of all
reals (insofar as they share the characteristic of “existence”), does not
deny the diversity 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]

Howeua, gequaty | favd aufa adwan: @ sewt
¥\ w wFamAsivae gaca frasfastragas ngyn

satpratyayah samsprsatisa visvam
tathdpi tatraikatamah sa atma |
asan sa sann anyatayd ’bhidhatte
dvaitasya nityapravijrmbhitatvam [/15//

O Lord ! The coguition of “‘existence’ certainly touches the (entire) unive-
rse. Even so, the soul is only part of that (great existent, ie. they are not
identical. Hence), this (soul) is (both) “non-existent” (as wupiverse) and
“existent” (as part). This difference (between soul and “existence’’) indicates
(that every object is similarly non-unitary, and hence) that there is an
infinitely expanding diversity (in the universe). (15) [1990]



70 CIEEC SR CAERE

fagwfa sarg géwn fazd caww feond exuwiendifm
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pibann api vyapya hathena visvam

skhalan kildyam svapardtmasimni |
visvasya nandtvam anadisiddham

katham bhuvi jiianaghanah pramarsti  [/16//

Even when this soul, a mass of knowledge, forcefully takes in (i.e. knows)
the entire universe, it must (itself) fall within the limits of ‘one’s own
aspects” (i.e 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, (2 nature) established without beginning? (16) [191]

aq fafzed (c4)sowfa gmwd’ 7 JaaEaqar swg
q gegasafa faar weea faed sdtga wasgafa ngon

sarvam vidity(Waikyam api pramdrsium
na cetandcetanatam ksameta |
na samskrtasyapi citd jadasya
cittvam pratiyeta kathaficanapi {17/

Even realization of (the fact that there is) unity of all (existents, a unity
experssed by the word ‘‘existence” [saf]), 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]

seaefassfa fResdd engrAzEssE |
HAFW: MeINGAE Gegpen fagd amAeEs=ar ugsn

pratyaksam uttisthati nisthureyam
syddvadamudra hathakdratas te |

anekasah Sabdapathopanitam
samskrtya visvam samam askhalant; |/18//

The ruthlessly just seal of your doctrine of “maybe” [sydd-vada] stands and
confronts (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) [193]

yafeafa: @1 a3 3@ | gedfqegunsaqafeafaat |
toafa aaw i wmarg @ fg ammgEaasw ugkn
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avasthitih si tava deva drster

viruddhadharmesv anavasthitir ya |
skhalanti yady atra girah skhalantu

Jjatam hi tavan mahad antaralam [/19//

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 [sydd-vada] fail nere (i.e. do not definitively express
total reality), no matter—for they (still) establish the great distance (between
your view and those of others). (19) [194]

fcit sanamfaamgat: engrEnamasEERT o
aafe Fawd aeAceawid gafa aTg w@une@eEd: HRol)

giram baladhdnavidhanahetoh

syadvadamudram asrjas tvam eva |
tadankitds te tadatatsvabhavam

vadanti vastu svayam askhalantah |/20]/

it was you who created the seal of the doctrine of “maybe” [sydd-vada] in
order to infuse words with power (to express reality). Branded by that (seal),
the words unfailingly declare by themselves the true nature of reality which
consists of both the positive (i.e. one’s own) and the negative (i.e. that which
belonge to others). (20) [195]

qAA R AR eg @ Tyt wawamam: |
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paratmanos tulyam andadiduhkha-
prabandhanirbhedaphalaprayasal |
dayasayann apy apardn paresam
updsaniyas tvam ihaika asih [/21//

The aim of your exertions was to destroy equally your own suffering and
that of others, (suffering) 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 absolutists who simply could not comprehend your teach-
ings). (21) [196]

WAL AT GAIAGATL @A 7 |
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-vyaparayad duhkhavinodanartham

aropayad duhkhabharam prasahya |
parair adhysyam jina sasanam te

duhkkhasya milany api krntatiha |/22//
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O Jina! Your teaching seeks to dispel (all) suffering by resolutely imposing
the burden of hardships (in the form of austerities). This (teaching) is
unassailable by others ; it severs the very roots of suffering in this world.
(22) [197]

grRacaafagt wmmarngavdsiy deag
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samamrtasvadaviddm munindam

udyan mahdaduhkhabharo'pi saukhyam |
payorasajitasya yatha vrsarer

hathagnitaptam pibatah payo'ira [/23]]

Even the burden of the severe pain rising (from austerities) is happiness
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]

yFeFHAATEAIE: guyAFifandaas: |
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amandas mvedanasdandramirttih
samagravirydtisayopapannah |
nihsesitasesakalankapankah
ko ’nyo bhaved aptataro bhavattah |/24//

Who can be a greater teacher than you ? (For) you are the total
embodiment of infinite consciousness, endowed with the excellence of
infinite energy, (and) you have completely destroyed all the mud of karmas,
leaving no residue. (24) [199]

aacaad Sfawfa weragsfrrawaRrsfta |
aa: 9% ;g warfagwr gemiq i Amwfea fefsag ukwusnsn

Yyatas tavedam pratibhati sabda-
brahmaikacinmandapakonacumbi |

tatah param brahma bhavan ihaiko
yasmat param naparam asti kificit |]25//chal|VII]]

Since the “word-universal” [$abda-brahmal, (which encompasses all words,
and through them all objects), 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] VIII
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ANTAAR qUANATAT &ad wFw eafaa: qlead )
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mdrgdvatare samasambhrtitma

svayam prakdsam svam itah parais tvam |
sunisthurasthyitakutarkavakyaih

ksipto *pi nas(s)ih pratipattimandah [/1/)

When you entered 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 your (correct) understanding
of (reality). (1) [201]

sETEaE T famAsayantan:
fr-dfvaraafgrgag) Aamerafagacemmd: (@:) nu

avaptabhitarthavicarasaro
niskampam ekatvakrtapratijiiah |
nihSesiantarbahirangasango
dinanukampavisayas tvam as(s)ih [/2//

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 (all) suffering beings as the object
of your compassion. (2) [202]

wrRERRseafaarige: qEv aesivafst feem o
ATFAREY FATfLATSSG qweqwaeafs qama: nin
samraksatas te ’skhalitarthadrsteh

sitrena sadjivanikam nikamam /[
apaksapatasya balad ivasit

samastabhitesv api paksapatah [/3//
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(Living in accordance) with the scriptures, 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-bodies, and beings with more than one sense faculty). Although
impartial (by virtue of non-attachment), you became, as if compelled (tc
do so), partial (i. e. compossionate) towards all beings. (3) [203]

wat gon: qrawfaguey fafdgea: af@isfa mag
qATAT: FARAFIERAEA gurEwafaaan nen

suryamsujah pavakaviprusas te

vinirdahantyah parito’ pi gatram |
abhipsatah karmaphalaikapakam

asan sudhastkaranirvisesah |/4]/

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]

AR AAEATINIO AFA Tgaart: waafgEee:
qeet afeaseafa: faufgaea zwoa: fmarfa: awn
maridah samdsvidabharena naktam

grhitayogah Savavad vicestah |
paretabhamau parisuskamaurttih

vighattitas tvam dasanaih Sivabhih |15/

Fatigued by the burden of (austerities leading to) the experience of equ-
animity, you 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]

fagraOeita ssfadearmrargmasamta gaT
sifermea (W) 7 waw frafodaamse: ngu

vidagdharogiva balavirodhan
mdasardhamasaksapandani kurvan [
anddiragajvaravegamu(a)tra
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 sakalatmavirya-
vyapdaraparyagatasamyamas tvam |

jatah kasayaksayato ’ksardtmd .
Jhanaikapuiijah svayam eva saksat |/7/]

- 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]

qaEeAT | e feafawiftafafi=da |
TarHuNed autfamRcaTmmsdfo fagen wan nmn

tatas tvayda vydptapardparena
Svayuhsthitipraptiniyantritena
svakarmasesasya tathavipakam
utpsyatd ‘desi sivasya panthdh |]8//

Then, having pervaded yourself as well as the external objects (with your
omniscient knowledge), you were restrained- (from leaving this mundane
-world only) by your own previously fixed duration-of-life [dyuh-karmal.
Awaiting fruition. of the remaining karms (i-e. the four aghati-karmas: veda-

niya, nama, ayuh, and gotra), you -preached the path of the auspicious
(liberation). (8) [208]

s FEERTe say afgdarafraafoam: |
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antah kasayaksapanah prasahya

bahir yathdsakticaritrapakah |
satrarthasamksepataya ’yam

pradarsito ndtha Sivasya panthah [/9/)

O Lord! “This path of auspicious (liberation), -shown by you abndged
‘from the meanmg of the scrlptures (i.e. in short form), consists’ (fxrst) in *tihe
internal destruction of passions and (second) in the vigorous external perfectlon

‘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 |
Sivaptihetor api hetuhetur

ahetuvan niscaranasya bodhah |[/10//

In truth, your conduct is essentially based upon right knowledge; (and)
from that (conduct) there is destruction of the passions and attainment of the
auspicious (liberation). And so, although knowledge is (in fact) the cause
of attaining freedom, it ceases to be such a cause (i.e. it loses its efficacy)
in the case of one who has no (right) conduct. (10) ({210]

wweafreatafeT: e feafargfasiviaa: )
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samastanistirnacaritrabharah
svayuhsthitijiahsuvisirnabandhah |

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 [ayuh]. Thus, at the end
(of life), going upward by nature like the flame of a fire, you reached the
abode of the perfected (soul at the top of the loka-gkasa). (11) [211]

afemq wamEAndw: foqq qwn fasawawda o
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tasmin bhavan apracalapradesah
piban drsa visvam asesam eva [
samaksasamvedanamirttir dste
svaguptaviryatisayah sukhena [[/12/]

In that abode (of perfeeted beings), with your space-points (i. €, 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. e. omniscient knowledge),
endowed with the excellence of your well-contained energy. (12) [212]
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gty di7 gaEdsvag(g) fRagsem )
frugae ag 39 | dled aRugaEsta g@ (&) @®a ng3n

drgbodhayos taiksnyavidhdyi viryam
drgbodhataiksnyes(s)u nirakulatvam |
nirakulatvam tava deva saukhyam
gadhopayukto °si sukham(e) tvam eva [[13//

O Lord ! (Your quality of) eneray [virya] brings about the sharpening of
intvition 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 in that bliss. (13) [213]

faqonar amAAraTEi(d) FaRERERfaa: aweaE o)
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vitrsnata jlianam anantarayia(a)m
drgviryasaro ’skhalitah samantdt |
ayam samastah sukhahetupufijas
tavabhavan nityanirakulasya [114]/

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]

ATfERaRaARATRrafagagasaTeas |
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andadisamsarapathad apetam
anantasiddhatvakrtavyavastham |

trikalam alaya tam atmatattvam
saksat samam pasyasi budhyase ca [/15]]

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 (all) three
times, you simultaneously see it and (intuitively) know it (as an object).
(15) [215]

FaAaiafaamtia: e angvesam:
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drgbodhaviryopacitatmasak tih

samantato nityam akhandyamanah |
atyantataiksnydad avibhagakhandair

anantasah khandayasisa visvam []16//

O Lord ! On all sides you have forever increased your strength, which
consists of intuition, knowledge, and energy. Being yourself 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]

T AqgIaEa a9 THEwd: TEwEAAY favaaA(A) wen
favit 7 fweafa a3 awid feIwqmraEa@Ea: g

prdhopayuktasya tava sphugantyah
svasaktayo visvasamav(myabhasih |
vibho na bhindanti sada svabhavam
-cidekasamanyakrtavatarah J/17]]

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]

THIgEAN g feqarn wgeqer faagam@n
femszrwrat afq AwAE eqar @d aifid qETERTE 11gsn

pramdtripena tava sthitasya

prameyaripena vivarttamanah |
slistavabhdsa api naikabhavam

tvayd samam yanti padarthamalah //18))

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) [218]

QURHA qT: NI NIwyeE A g g fefag
AteTAad IyAamE o ! osing af= owfa ngin

parapradesair na parah pradest
pradesasanyam na hi vastu kificit /
alanayan darsanboadhaviryam
Jina 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 (i. ¢ 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-points, (which are) well-united
with your qualities, (namely) intuition, knowledge, energy, (etc.) (i. e. The
gunas are said tc occupy the space-points cf the substance, contrary to the
Nydya assertion that gunas exist independend of the substance). (19) [219]

arereey fazd fom qorond gatwdfasaaat faafa: o
g TNAR IfEaawaEdaegd 9w\ 1o

almabya visvam kila puskaleyam
drgbodhavaicitryamayi vibhitih |
tava svabhavad drsibodhamiirter
etavad evopakrtam parebhyah [/20]]

(Your great) glory, consisting 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]

FArqaHsiad: TRVTATTNTORIRT: |
e fesaman awrfgay | fawwas fg faeaea: oo

anantadharmapracitaih pradesair

drgbodhayor asrayamatrabhitah |
drgbodhavaicitryamukhena saksad

vibho vibhasy eva hi visvarapah //21/]

O Omniscient 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]

ANANTNWAENT FAqEY AIATY TqqqT 9599 |
A USHAY wATT qISTFIT: TTNRTFAATSHFITCTTTT: 1R

abhavabhavobhayaripam ekam
svavastu saksad svayam eva pasyan /[
na sajjase kvapi sada ’prakampah
svabhdvasimankitatattvamagnah [/22]/
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By (the power of) your self you directly perceive your self;(and this self)
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-sequentiality, 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]

Wi Wag Wify gaeafarweraEE: @R qen
aeafarensfrndifmeaatanm faq | awadfa u:3n

bhiitam bhavad bhavi samastavi§vam
alambamanah samam eva sakséat [
anantavisvatmakadivyadiptis
tavopayogo jina ndstam eti [[23/]

O Jina! You simultaneously take the entire universe, past, present, anc
future, as the object of your omniscient knowledge. The divine splendow
(of this knowledge) pervades the infinite worlds with its ceaseless activity
(23) [223]

aweadl ghacafad aq= ddisawegafea:
sasaifamin e ggEy wwafa wadw | ou¥n

samantato drstir avariteyam
sarvatra bodho *yam aruddhasaktih |
anantavirydtisayena gadham |
sudurddharam dharayasi svam isa |[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)

ST ARG ART 4 famenar oo fawma o
wEipatseRm wastastag € (F) derdarana(a) i
NRLNBUN

bhrantva samagram jagad eva dinam
khinnatmana pranapanam vidhaya |
bandikrto ’sy adya maya ’tilobhat
sv(a)rvas tvam evapydy(th)a kim vivadaih |25/ /cha/]ix/

Having wandered miserably through all existences in this universe with
heart full of afflictions, I have today used all my energy :nd have with
great longing made you captive. You alone are everything to me; now,
as I have attained you, what is the use discussions ? (25) [2251 IX



X

| sasfagen |

FAfAAFIRTEa T VT SOAATIRT |
fagegfaamed qusa @ik fad gEgadwIsE=T un

antarnimagnanyanayasvabhivam
svabhavalilocchalandrtham eva |
visuddhavijfianaghanam samantat.
stosye jinam suddhanayaikadrstya [/1]/

I shall praise the Jina from one point of view, (namely) the pure (i.e.
non-conventional) way of seeing (him). Within (this) Jina’s nature, all other
partial descriptions are subsumed; he is on all sides a mass of pure cons-
ciousness. (This pure consciousness) sceks no end other than manifesting

its own blissful nature (1) [226]

fauaeoEfanEaER a3 Jarauanerd ¥ |
IFRAQ(MTHRENE A3 ®4 q7 Wi@E=R(Ea) v
nirargalocchalavisaladhamno

yad eva caitanyacamatkrtam te [

udaravais($)adyam udety abhedam
tad eva ripam tava marjitasca(-sya) |/2/]

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

fadreamemaw freead a1 w o7 Arfeq
eaEERig i way fa | frerdwcamare: nan

cidekaripaprasaras tavayam

nirudhyate yena sa eva nasti |
svabhdavagambhiramahimni lagno

vibho vibhasy ekarasapravahah []3//



82 sfaqaazfaifaa:

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 whose essence is unified (i.e. constantly blissful).
G) [228]

FIARETACTOANT  NRTARHACTA AT |
fadmaras sfaaeawmn aragsamamasn! W

uparyupary ucchalad acchadhama

prakasamanas tvam abhinnadhdrah |
cidekatasankalitatmabhasa

samagram uccavacam asyasisal [/4]/

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 equal clarity, regardless of their size or

subtlety). (4) [229]
ausewas axn(ANEAR wglwafrraga wfgfa
wacaaeaTtaafaatear faaead faraafa gqseq uwn

samucchalaty atra tad(v)advitiye

mahaujasas cinmahaso mahimni |
Jjalaplavaplavitacitranitya

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]

famrgaraafaagamra: @EqaEd TH(F) T )
A THT: ETAFAAT FIRAGER faEE: TN 0

visuddhabodhapratibaddhadhamnah
svarapaguptasya cakas(s)atas te [
ayamn sphutah svanubhavena kamam
udiryate bhinnarasah svabhavah '/6//

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.
© [231]
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svigwiEtfrfasease ancawaeang qa+: |
FTTAFIIGATHAANT TANTE QAlewafa THEd non

abhavabhavadivikalpajalam

samastam apy astamayam nayan nah [
samucchalad bodhasudhdplavo ’yam

svabhava evollasati sphutas te []7//

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

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

TaEagIsafadege: tREawmE adifsagmEr 1
WA aFgEEEare Sewgss: qfkarasfa usn

svabhavabaddhd’ calituikadysieh
sphutaprakasasya tavojjihdasoh |

samantatah sambhrtabodhasdrah
prakdsapuiijah paritas cakdsti [/8]/

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]

gafenearafaswifa swwmm afa agarsta o
gaifgatfaasen @W)Fd fammamaraaafaa un

anadimadhyantacidekabhasi

prakdasamane tvayi sarvato ’pi |
ekakhilaksalitakas(§)maleyam

vilasam ayaty anubhatir 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 all
impurities are washed away. (9) [234]

qar awegaafams sww(a)fa safafa freagor
T goed wisfa famgdi: ansaar & faeocwaem ngon

tavatra tejasy anubhatimatre
cakads(s)ati vyapini nityapirnpe |
na khandanam ko’pi vidhatum isah
samantato 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 samavasarana), no one can obstruct

my (experience of the pure self, for I am then) on every side free from
afflictions. (10) [235]

faawar amwfarafadadaeafa w@)sRa o
7 wgferrsata qosdfa: egeafegss gawaam ueen

cittejasa sakam anadimagna-
cittejasonmajjasi $(s)akam eva |
na jatucin muficasi candarocih
sphurat taditpuiija ivatmadhama [[11]]

From beginningless time, you, along with the light of (your) pure cons-
ciousness, 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 lightning flashes. (il1) [236]

aRaa: dreamaAfa adw fassfafasmgm:
FEareaRfsarRRGIaERicaT waea gm famfa ugln

samantatah saurabham dtanoti
tavaisa cicchaktivikdsahdsah |
kasyapy amuficinmakarandapana-
laulyena dhanyasya drso visanti |[12]]
Your smile, arising through the expansion of the power of consciousness,
spreads fragrance on every side. But the percepticns only of those

fortunate ones who are longing to drink the nectar of consciousness enter
this (fragrance). (12) [237]

TaR® gAEHTATANTR: gRANT TANAR §WE 0
sgosfafiausfafafizasifengd araafasasimm ugan

tvam eka evaikarasasvabhavah

sunirbharah svanubhavena kamam |
akhandacitpindavipinditasrir

vigadhase saindhavakhilyalilam []13]]

Your nature partakes of only one character, and you are fully completed
by your own experience (i. e. you experience 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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fangfaravafeaaranziz ga w@w@a wifg o
wiafaes: afeay fawifa aed gamammast ngen

visuddhacitpirapariplutas tvam

ardrarda eva svarasena bhdsi |
praleyapindah. parito vibhati

sadardra evadravatayuto °pi /]14]/

(Although) fully immersed on all sides in the flood of pure consciousness
(i. e. although solidly unified), 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. (14)
- [239]

sqrETRaansie egareyil tmang wfa
APt A geat wigtfe fagegafefm f(R)eem™m newn

apdrabodhamytasdgaro °pi
svaparadars$i svayam eva bhasi |
tvam anyathd svanubhavena $inyo
Jjahasi cidvastumahimni ni(e)ccham [[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 self-experience and would never
abandon the desire (to attain) the greatness of that reality called conscious-
ness (i. e. still having desires, you would not be perfect). (15) [240]

saftza: TamAEaaE quufardigaaaay )
zafa AaraeAgamn: AgeaEl FIRITFIE@ET HLEN

akhanditah svanubhavas tavdyam
samagrapindikrtabodhasarah |
dadati naivantaramuddhatdyah
samantato jAdnaparamparaydh //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 viewpoints) to arise. (16)
[241]

frftzaed ranfgraa fasaoresfamat: |
t§e: gRreanaw g fasrafawimr eaam: ngen



86 g fadfaa:

risidatas te svamahimny anante
nirantaraprasphuritanubhutih |

sphutah sadodety ayam eka eva
visrantavisvormibharah svabhdvah |[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]

qat frar sREweAsE sAifaagn faw agfa: o
qg: fRaEsqusqeaed wWEwg sfonfa @ ugsn

-

sarva kriya karakakasmalaiva

kartradimila kila tatpravrttih |
$uddhah kriyacakraparanmukhas tvam

bhamatram eva pratibhdsi bhavah []18]/

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

as) knowledge alone. (18) [243]

Tqeq Tad: o eafagead Tafeaq o qwafa ggas: o
afwsgrgraam feadisens sREmiw ! gt wife ngln

svasmai svatah svah svam ihaikabhavam
svasmin svayam pasyasi suprasannah |
abhinnadrgdrsyatayd sthito *sman-
na karakamisa drg eva bhasi [[19/]

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

TFwIsaAEmERafa F W qEmdTEfa e
freifeasmanwwrat @ wad sEwafsRasi: ulon

eko ’py anekatvam upaiti kamam
parvaparibhavavibhak tabhavah |
nityoditaik agradrgekabhavo
na bhasase kalakalankitasrih [/20//
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An existent is divided into prior and later states, but also is one; thus
it attains fully to unity as well as to multiplicity. (But) you, having achieved
unity of conscicusness through your ever-present one—pointed intuition
(of the self), do not ever appear like the goddess of fortune, who is
(always) sullied by (the presence of) misfortune. (. e. Your unified consci-
ousness is never vitiated by the presence of changing states). (20) [245]

srraReaTifasmeess: auegan @veafy wwEaw o
seregTeafafisasitd waw agaewmEita u

adyantamadhyadivibhagakalpah

samucchalan khandayati svabhavam [
akhandadrgmandalapinditasrir

eko bhavan sarvasaras cakasti [/21]]

The perception which (forcefully) arise (in the minds of ordinary people)
pertaining to distinctions of beginning, middle, and end etc., cut the own-
being of reality into parts. You, (however), although endowed with all
aspects, shine forth as One, because your splendour is united with unbroken
intuition. (21) [246]

RLEIE I RRECIREIC ERICD te kG EC Ml
TEEANE TS ISaaed qQut Wt faagsei: un

bhamatram ity utkalitapravrttir
bhagnakriyakarakakaladesah |
suddhasvabhavaikajalojjvalas tvam
parno bhavan nd ’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 unsullied.) (22) [247]

grrgufeafrafasmmamremanseafaaaaean
apEa: daafnies @ geewdska 7 ga(sw)aft nan

ekdagraparnastimitavibhaga-
bhamatrabhava’skhalitaikavrttya |

cakdsatah kevalanirbharasya
na sankaras te 'sti na tuts(tucch)ata ’pi [/23[]
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You shine with the one mode of being which does not fall away from
the state of pure intuition, (a state) which is free from distinctions, perfect,
immovable, and one-pointed (towards the self). 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).
(23) [248]

wetwar wife fg wia qa fasiefaaa gq wfa
W& A ar wfe fada wifa 7 a1 faly | weafa fafesds: uen

bhavibhavan bhdsi hi bhava eva

cittibhavams cinmaya eva bhdsi |
bhdavo na va bhasi cid eva bhasi

na va vibho bhasy asi ciccidekah []24]/

O Omniscient One! (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 consci-
ousness, but are consciousness alone. (24) [249]

uFEy ged faugaea wEen wrwegfaaier
FISEETFrAAAEAAE Warth anigat | W g3 uxnusngon

ekasya suddhasya nirakulasya
bhavasya bhabharasunirbharasya |
sada ’skhalad bhavanaya *naya ham
bhavami yogisvara bhava eva //25//cha//X//

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.e. knowledge), which is free from all afflictions, and which is unified
and pure. (25) [250] X
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[ srsag e |

g9 arEgEr  @FamafeormaEar |
wagreRaar 39 | @faar Agmfadt nogn

iyam draghiyast samyakparinamam abhipsata [
bhavatatmavata deva ksapita mohayamini [[ 1 ||

O Lord ! Desirous of obtaining the proper (i.e. innate) transformation
(i.e. 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]

gfangfraggmsh vaeafa swmeam
smmafavmn afgsg gergag n

suvisuddhais cidudgarair jirnam akhyasi kasmalam [
ajiianad atiragena yad viruddham purahrtam || 2 ]

You preach that all the evil, contrary (to the nature of the soul),
that has been previously accumulated through ignorance and excessive
attachment, is destroyed by extremely pure flashes of consciousness. (2)
[252] '

dw: grmd fazd Aefiamasaar |
m g wafaaeweaass gasefa 0 3 n
diprah prarthayate visvam bodhagnir ayam r.kﬁjasd /
tvam tu matrdvisesajiias tavad eva prayactchasi [| 3]
This “fire” of knowledge indeed secks (to “burn”) the entire universe
(by knowing it). 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]

Aenfafeadigay fava fazawd qa )
TEgAEAEF]E a3y aafafFrom 0¥

bodhagnir indhanikurvan visvam vigvamayam tava |
svadhatuposam e[kailkam tanute tanuvikriyam [ 4 ||
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The fire of your knowledge takes the entire universe as its fuel;
indeed, it expands (the sphere of activities of its) body (to this extent) by
nourishing its unitary innate elements (i.e. by cognizing the self). (4) [254]

faraarafagesds gEaamAsgAT |
wHER & fRe aamSmEadsgaw vy

visvagrdsatipustena suddhacaitanyadhatund |
ramamdanasya te nityam balam alokyate’tulam |/ 5 [/

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

universe, you always delight in the fully completed element of pure cons-
ciousness. (5) [255]

AAaqEENg eawtd  wiaws faw:
FrastEEiEAa R e v o0

anantabalasannaddham svabhdavam bhéavayan vibkuh /
antarfirpajagadgrdsas tvam evaiko vilokyase || 6 |/

You alone are seen 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 encrgy. (6) [256]

fraymETEE g SnaEftaaaag |
g fracget wifg sawefmis now o

visvagrasad anakanksah prayatas trptim aksayam |
ayam nirutsiko bhasi svabhavabharanirbharah || 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 from striving (for new objects). You shine forth,
complete in your perfect own-being. (7) [257]

yAraeaeaf g eIarEaEa: |
ggeamsty dfesd gafgar egdvaa v s 0

anantariipair udyadbhir upayogacamatkytaih |
vahasy eko ’pi vaicitryam sumahimna sphutibhavan || 8 [/

You shine forth with great majesty; and although you are One, you
possess diversity through the wondrous and infinitely variegted manifestations
onsciousness which constantly arise. (8) [258]
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UF THAIIYRRY FrERaeidd: |
FAzaAEan fgadl gy w@g 0 R 0

eka avopayogas te sakdretarabhedatah |
JhRanadar$anaripena dvitayim gahate bhuvam [| 9 |/

Your consciousness is indeed unitary; 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]
qREqrEATMITBTEcaRa faw |
wqatan ada gwat fang afa v g0 u

samastdvarapocchedan nityam eva nirargale |
aparydyena varttete drgjiiapti visade tvayi || 10 ]/

In you there is total destruction of all coverings (ie. karma); hence
your intuition and knowledge, being clear and freed from all impediments,
always operate non-successively (i.e. simultaneously). (10) [260]

FRCA: GEHIQTRTE e |
AEASTANE A A RAWIT @wEaw 0 2L

drgjriaptyoh sahakaridam anantam viryam arjitam |
sahate “nantardyam 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]

wEegnAnTEerataasfa:
TS |1 fasHera gEt =@\ 0o 4R o

akhargdadarS’anajﬁdnapr&galbhyaglapitd’khila}fz /
andakulah sada tisthann ekantena sukhi bhavan [ 12 |]

Having exhausted (i.e. known) the entire (universe) with the greatness
of (your) unbroken intuition and knowledge, you are always

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

tag gftasueas gaEt a1 gAmfa )
freasgmarfaasasa | st (s fa oemfa o 23 0
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svayam drgjfiaptirapatvan na sukhi san pramadyasi |
nityavyaparitanantavirya jonya( jana)si pasyasi [[ 13 [/

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

TRaved gfomeans qafea wwmfa
ga: T@d glwafaframman a&/gs: 1 ¢

nasavaratvam drSsijiiaptyor na tavasti mandg api |
satah svayam drsijiiaptikriyamatrena vastunah [/ 14 []

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

7 A watauerEzfaacacean |
TauRE qEAfa O eEEIEAd: 0oy u

na te kartradypeksatvad drsijiiaptyor anityaia |
svayam eva sadaivisi yatah satkdrakimayah (] 15 [/

Since you yourself embody the nature of the six instrumentalities [karakal,
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]

Trawan () afgaegmfacs am w10
aar gvmaE gfmfafed a3 n e 0

drsyajiieya(aybahirvastu sannidhyam ndtra karanam /
kurvato darsanajfiane drsijfiaptikriye tava | 16 [/

As you perform the actions of intuiting and knowing, the proximity of
external objects, (i.e.) the seceables and knowables, is not the means
(by which) your intuition and knowledge (operate). (i.e. Omniscience does
not depend upon external objects for its manifestation.) (16) [266]

franmorgfaast @ ¥ fwd w9597 )
tqqua gfaacl waE: FHEH®E)TIE 0 e 1

kriyamanadysijfiaptt na te bhinne kathaficana |
svayam eva dySiffiapti bhavatah karmaki(a)ritanat [[17 [/
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The actions of intuiting and knowing, being performcd by you, are not
in any way distinct from you, for you yourself become, through destruction
of the karmas, that very iutuition and knowledge. (17) [267]

fat wraEaEa ginae waEEa
& ghvmfamsisfa wElsaTess: 0 s 0

kriyam bhavatvam dniya drSijiiapti bhavan svayam [
tvam drsijiiaptimatro ’si bhavo ’ntargadhakdrakah || 18 |/

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

Faitwaat facd wad waa: far
dean: waiferan waIssafa @am n’n

drgjiiaptibhavato nityam bhavanam bhavatah kriya |
tasyah kartradiripena bhavan wllasati svayam [/ 19 |/

(Since) you are always (nothing but) 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]

srer Wafa wAfa FawEwEfa g
FH AW WIETEEHT  HOOMET: 1101

atmd bhavasi kartteti drgjiiapti bhavasiti tu |
karmaivam apare bhavas tvam eva karanadayah || 20 [/

(Insofar) as you are the self, you are the agent (of producing intuition
and knowledge. And since) you yourself become intuition and knowledge,
you are the object (of that action). Similarly, you also embody the other
forms (of the kdrakas) : instrument, etc. (20) [270]

Framsamiamamfame: )
gfoafamay Wit warm wrEmat ga: ngn

kriyakarakasamagri grasollasavisaradah |
drsijiaptimayo bhavo 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 viewpoints 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. 21) [271]

qATET: Tad saifaTeas fgeafoa:
TggYFAEIA wif| @& Ww gE | ukN

anakulah svayam jyotir antarbahir akhanditah |
svayamvedanasamvedyo bhasi tvam bhava eva nah || 22 ]

Free from afflictions both within and without, you are yourself a light
undivided (by distinctions of substance and qualities, and this light is)

experienced by your own self. You appear to us as nothing but this
(pure) state of consciousness). (22) [272]

vaRdfa 7 satfa agisaaurom
HAAAT AT qq GRANILOT 121

evam eveti na kvapi yadupaisy avadharanam |
avadhdrayatam tattvam tava saivavadhdrana || 23]/

You cannot in any way be definitely 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]

Feeimfrsgameaggsga: |

seanfaab: wwiews wifa afegen v
tiksnopayoganirvyagragadhagrahahathdhatah |
anantasaktibhih spharasphutam bhasi parisphugam || 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) [274]

R rACEICEIEILSIERSI NS B E G - Sl
Fa faraegeqatadear @ g nusnLn

tvadbhdvabhavanavyaptavisvatma *smi bhavanmayah |
ayam dipanalagrastavaritinitya na samsayah |/ 25 /| cha || XI ]|
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 fire (itself partakes of the nature of
fire). (25) [275] Xl
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faam faavma aasssramfad
AR R AR TeITASTTAATE 110
Jjindya jitaragdya namo ’nekdntasaline |
anantacitkalasphotasprstaspastatmatejase [/ 1 /]
Salytations to the Jina, who has conquered all passions (and) is dis-

tinguished by (preaching the doctrine of) anekanta. (Salutations to him),
the clear glory of whose self is associated with the complete manifestations

of the infinite power of consciousness. (1) [276]

sAwtsafarsd & AERFATEAT 0
AR waeAfa g /99 @991 LN

aneko ’py atimanye tvam jidnam ekam andkulam |
Jfidnam eva bhavan bhdsi saksat sarvatra sarvada [[2]]

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 nothmg but the embodiment of knowledge (2) [277]

a7 ua famewrst agnar gsmagan:
AT FrAarrw | F gAeE q@wa n3n

ata evq viyatkdlau tadgatd dravyaparyaydih |
jianasya jhdnatam isa na pramdrstum tavesate || 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
omniscience of your knowledge. (3) [278]

TFEAACENFAT § wamwasfe
wrawEl fag e @aw gfa d@@ nvo

svaripapararipabhyam tvam bhavann abhavann api |
bhavabhavau vidan saksat sarvajfia iti giyase [| 4 [/

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 omniscient (one). (4) [279]
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geaafafa feorefatasatqasan:
TAERFHATRE A Weatr frEed nwn

idam evam iti cchindan nikhilarthan anantasah |
svayam ekam anantatvam jiianam 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”
(i. e. as they really are) an infinite number of times. (5) [280]

srpveigRsTRa fameitcenawiae: 1
e 6! wfa mgsmagifafa: o

akhandamahima’ nantavikalpollasaméamsalah |
andkulah prabho bhasi suddhajfiagnamahanidhih [/ 6 [/

O Lord! You shine forth with unbroken glory, free from all afflictions, -
well-nourished with the infinitely radiating reflections (of object) and
possessing the great treasure of pure knowledge. (6) [281]

AFAT FAATITT FAAfq qTeRAL: )
JAAT  [YATRG FAW T FHAX w1l

akramat kramam dgkramya karsanty api pardatmanoh |
anantd bodhadhdareyam kramena tava krsyate [[7 [/

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

wATEAgHAlsTIaT wifeq wAAaEg d
TF gx qafa & WE wErad § 9 usn

bhavdh sahabhuvo ’nantd bhanti kramabhuvas tu te |
eka eva tatha ’pi tvam bhdvo bhavantaram tu na /] 8 //

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

qd ATARAA TIAAT acedgia |
yd qATd @ ocaRw smaawfa ukn
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vrttam tattvam anantam svam anantam vartsyad drjitam |
anantam varttamdanam ca tvam eko dharayann asi || 9 /]

You are 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

Jamafy el awead TEwEa |
FFAWEqN gF @& weraenfRasiy o ngon

uttanayasi gambhiram talasparsam svam anayan |
atalaspar$a eva tvam gambhirottanito pi nah | 10 []

You are very profound and have raised yourself 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 us (i.e. we cannot know
your greatness completely). (10) [285]

AT TA AL ERTEGLEIA: |
gz ArfwagTwifa wadisadfasw ag ngen

anantaviryavydapdradhirasphdrasphurad drsah/
dramatribhavad abhati bhavato *ntarbahis ca yat [ 11 []

Your quality of intuition sparkles abundantly through the total
manifestation 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 external 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]

asaafgrrat afaaegaaan: |
a? @@ wr ! wifa sieemewfadifaa: ngxn

aksepapariharabhyam khacitas tvam anantasah |
pade pade prabho bhasi protkhatapratiropitah | 12 |/

O Lord! You are pervaded by the positive and negative aspects, and
you shine forth an innumerable number of times as being (either)
“replanted™ [pratiropita] (i. e. existence) or “dug out” [ protkhata] (i. e.
non-existence) whenever the words indicating (one or the other of ) these
aspects are used (to describe you). (12) [287]
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fawar agagqtamed & ta@ eqar |
Az fasgueaint aRERST@E 1N

bibhrata tadatadriapasvabhavam svam svayam tvaya [
mahan viruddhadharmanam samaharo *nubhiyase || 13 |/

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 contradictory aspects. (13) [288]

sgErgTEeETafeasaTagsfaa: |
srgrenewAt arfed wal: qrarewmEafy ngvn

svarapasatta@vastambhak handitavyaptayo “khilah |
asadhdranatam yanti dharmah sadharanas tvayi || 14 [/

As to those universal aspects (such as existence, object-ness, knowability, '
etc.) whose spread (i. e. er;umeration) as individual things is blocked by
their being subsumed under the ‘“great universal,” (which described all of
them at once), even 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). (14) [289]

Farquugrniid samea: )
gaRwa fasmaiamsmmsangd nin

anantadharmasambharanirbharam ripam atamanah |
idam ekapade visvag bodhusaktyd ’vagahase [/ 15 ||

~ Tarough the power of your omniscience, 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]

wam sfaey wafalems dsad |
fraseat fanswfa aafa @ &g wsafa ngsn

anvaya vyatirekesu vyatirekas ca tesv amt |
nimajjanto nimajjanti tvayi tvam tesu majjasi [[ 16 [/

The ‘“‘simultaneous existents’® [anvaya] (i. e. the qualities) are submer-
ged in the “disjoined existents” [vyatireka] (i e. the modes), and the
“disjoined existents’” are submerged in these (‘simultaneous” ones). They
are both submerged in you, and you are submerged in them. (16) [129]

STTIRAS ATt NI |
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pragabhavadayo ’bhavas catvaras tvayi bhavatam |
Srayante srayase tesu tvam tu bhavo. ’py abhavatam [ 17 /|

The four absences—prior absence [prdgabhava) etc. (i. e. prior absence,
posterior absence [pradhvamsabhava], mutual absence [anyonyabhava] and
constant absence [atpantabhava] )—become presences [bhavata] 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, prdgabhgva is absent. Your four perfections
(namely knowledge, intuition, bliss, and energy) will never be lost; hence,
pradhvamsabhdva is absent. Your qualities (knowledge, intuition, etc.) are
present in all your modes; hence, anyonyabhava is absent. Finally, your
soul, while in reality completely different from other souls, nevertheless
partakes of a nature similar to these; it can be figuratively said that
atyantabhava is absent.) (17) [292]

wAwrsfy sawr amwa wlaged
gFisfa ERAwEAas wrw wesfa nisn

aneko ’pi prapadya tvam ekatvam pratipadyate |
eko ’pi tvam anekatvam anekam prapya gacchasi [/ 18 [}

(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] ’

armafraaaaay arfa @t s faeaang |
& g tredisafreaeafaed st mEd ugkn

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]

7 garauafy @ | Ty |
| Uy Hgaat we 7 gEseafasifza: non

ya evdstam upaisi tvam sa evodiyate svayam |
sa eva dhruvatdm dhatse ya evastamitoditah [/20]]
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You are that very one who, having gone to rest, continues to exist
(i. e. 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]

HAEAT AGY WAAATE ATEAT TG )
W g7 waq wifa aEwt aftasat ukin

abhavatam nayan bhavam Vabhdvam bhavatam nayan |
bhava eva bhavan bhasi tavubhau parivarttayan [/21//

You bring the existent (i. e. the present mode) to (the state of)
non-existence, and the non-existent (i. ¢. a future mode) to the state of
existence (with the passage of one moment). And although you (thus)
transform th: nature (of the modes), you still shine forth as nothing but
existence (i.e. as an eternal substance). (21) [296]

gaa aAgsfa awd ggumta o
gwisfa eamATgR Tat 9d @AEIA NRRN

hetur eva samagro ’si samagro hetuman asi |
eko *pi-tvam andadyanto yatha pirvam yathottaram [[22]]

You are in totality the cause and you  are also in totahty the effect
(i.e. your entire self is the cause of your next moment as well as the
result of your previous moment). Although (you exist at ‘only) one (moment
at a time), you are (nevertheless) without either begmnmg or eqd As. you
were in the past, so will you be in the future (ie. from the pomt of view
of substance, there is no essential change in you). (22) [297)]

T AU ®F Fq AT SfawEd
sgogfaoedsmrr faRswafaa n 3 0

na kdryam karanam naiva tvam eva pratibhdsase |
akhandapinditaikatma cidekarasanirbharah |/23//

(From the point of view of non-distinction between 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] '

wasfa fraqamfy feadsta. qfrwiin
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bhrto 'pi riktatam esi rikto ’pi paripiryase |
plrno "pi ricyase kificit kificid rikto ’pi varddhase [[/24//

Although complete, you come to have emptiness (i.c. you are complete
in your own nature, but devoid of the nature of others). Although empty
(of the mundane states), you attain to perfection (of your own-nature).
Although perfect, you are (in a sense) somewhat diminished; and although
somewhat diminished, you are again increased. (i.e. There is increase and

decrease within your limits, by virtue of the quality known as aguru-laghu.)
(24)  [299]

EEICERIER T RICERI CTIE L
EFTAATTHIAIATETATAITIAT: 10 Y 1 B 10 2R N

vijidnaghanavinyastanityodyuktatmano mama |
sphurantv asrantam ardrardras tavamir anubhiitayah ]125//ch)| XI1)]

You are endowed with a mass of omniscient knowledge, (and) my
self is always fixed upon you. May ever-new experiences ‘of you flash forth
within me in unbroken series. (25) [300] XII



XIII
[FsTiit]
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sahajapramarjfitacidaccharapata-
pratibhdasamananikhilarthasantati |
svaparaprakasabharabhavanamayam
tad akrtrimam kim api bhati te vapuh//1]/

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 cleansed consciousness in which the stream of
the totality of objects is being reflected. (1) [301]

wRNfrAEfIgEaR@ar saEamaftaraT a9 )
sqata famawes auveafyow fesawepafad fadmaa 0 0

kramabhavibhavanikurumbamalaya
prabhavavasanaparimuktaya tava |
prasrtasya nityam acalam samucchalaj
iina ciccamatkrtam idam vilokyate [[2]/

The wonderful activity of your consciousness is experienced by us.
~ Eternal (from the point of view of substance), unshakeable (in the absence
of vibrations [yogal ), 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 destroyed) according to the manifold series of
sequential states. (2) [302]

gaaw 33 | wgwifadt a igramaafrsadAesa o
azfmfangaargvaryfaanframmsedmm 0 3

tdam eva deva sahabhavinim tava
sphutayaty anantanijadharmamandalim |
tad abhinnabhinnasuk haviryavaibhva-
prabhrtisvasektisamakalavedanat [/3//
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O Lord ! This very (wondrous activity of consciousness) makes manifest the
collection of your infinite qualities; (these qualities) exist simultaneously,
(a fact which is shown by the) simultaneous 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]

ErasRaaTRRslt auTEiEETEeT W |
afg araan emmEEEEat s frawwtatga: 0 ovon

tvam anantadharmabharabhavito ’pi sann
upayogalaksanamukhena bhasase /

na hi tdvata tvam upayogamatratam
srayase nirasrayagundprasiddhitah //4//

Although infused with the totality of infinite qualities, you 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) that 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]

ANTEAAAANT Y@ g0 A wTAAAT A
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ajadatvamatram avaydti cetaniam
ajadah svayam na jadatam iyat parat |
na hi vastusaktiharanaksamah parah
svaparaprakdsanam abddhitam tava /5[]

(People) consider consciousness to be nothing but the absence of insentience
(i.e. the absence of inanimate karmic matter). But that which is sentient
by nature can never become insentient because of (the influence of) other
(things, such as karmas). Your (innate ability to illuminate) your self and
others (i.e. the objects) is not negated (by the presence of karmic matter),
because no (substance) is able to remove the (innate) power of another
(substance). (5) ({305]

smesmraft fain afa fead cearordafafateantaan
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ajadapramdtari. vibhau tvayi sthite

- svaparaprameyamitir ity abadhita |
avidan param na hi visisyate jadat

paravedanam ca na jadagrakdaranam [[6/]

You are an omniscient one, a knower who is not insentient; thus in
your presence, (the doctrine of) knowledge of both self and other is irrefu-
tably established. For one who does 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) causes the knower to be rendered inanimate (i.e. cog-
nition does not produce bondage). (6) [306]

weasvadfa A ween Far wqzfa ar g afs awerfa
FAREAAfA F=ATAT AT AEATAISTARGAA: FF AT 1 O 0

Jjadato ’bhyudeti na jadasya vedana
| samudeti sd tu yadi najadad api |
dhruvam astam eti jadavedana tada
Jadavedana’stamayatah kva vedana [[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 restraints
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 no ability to know whatsoever; thus
any sort of knowledge would be impossible.) (7) [307]

A F dEAreAfd gEISSKHAISSERA: qeaEAifatg oa fasafa o
sfaay ot camamEtd fan Fanmaferrfarmag v s o

na ca vedandtmani sadg ““tmand”’ tmanah
paravedandviraha eva sidhyati |

avidan param svam ayam akrtim ving
katham andhabuddhir anubhiitim anayet [/8//

(It is suggested, and agreed to by some that the soul knows not
the objects themselves but rather the knowledge of objects, ie. the reflec-
tions of objects within the knowledge, and hence knows only 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 external 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. e. who
ignores the dependence of knowledge upon their presence, explain the)
experience of the forms that appear in knowledge? (8) [308]

T FaraAfg qazal faar fAnaEar f@a sEew wmd
awrraaq fAgafa afaa: afmfoatagafamfar: 0o n

na kaddacanapi paravedandam vind
nijavedand jina janasya jayate |
gajamilanena nipatanti balisah
pararaktiriktacidupdstimohitdh 11911
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) contaminate (them. These beings) fall (ie. do not attain
salvation), just\ as an clephant who closes his eyes (falls into a ditch and
cannot escape). (9) [309]
qrdzaRauanEEgal afwdr g afs 33! wmd
qrazAiseazagEfaegar fratt gam e i Faar v o
paravedandastamayagadhasamhrta
parito drg eva yadi deva bhasate |

paravedana bhyudayadiiravistrta
nitaram dyg eva kila bhati kevala [[10/]

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

aTdEAT 7 wFFE aewa aftfAg aew FARCTNTN
gudzaAr sxfaka dfqz: cafrds asasooeaEsa o g N

paravedand na sahakary-asambhave

parinirvriasya katham apy apohyate |
dvayavedand prakrtir eva samvidah

sthagitaiva sa 'nyakaranany apeksate [/11]]
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In the case of the liberated soul, there is no way whatsoever that
knowledge of external objects can be denied on the grounds that (the
liberated onc) lacks auxiliary causes (ie. sense organs, etc.). (For) it is
the very nature of knowledge to cognize both (the self and the objects),
and (this knowledge) depends upon auxiliary causes only when its (innate)
nature is obstructed (by karmic forces. ie. Such things as sense organs,

light, etc., are necessary to cognition only during the mundane state.)
(11) [311]

T qrEAnfaRsaEd aederas foed from: wan )
feafRa ar fre @@ g awadt qwa: wufa aorrmafa: 01} 0

na pardvamarsarasiko bhyudiyase

param dsrayan vibhajase nijdh kalah |
Sthitir eva sd kila tava tu vastavi

pasavah sprsanti paramatmaghdtinah |]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 (i.e. who really depend
upon thsse objects for their knowledge, and are contaminated by attachment
to them). (12) [312]

faaar gfq wafa @iv wnam fredfa oafa fagsaeda:
INASATA (INA A%T ?) aAwedd afws gawa faomw: wmfam oo 3

visaya iti sprsati vira ragavan
visayiti pasyati viraktadarsanah |

ubhayo ’sadaiva (ubhaye sadaiva ?) samakalavedane
tad aviplavah kvacana viplavah kvacit []13][

O Victorious One ! A man with passions, devoid of true insight
[darsana], (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 reference to the soul itself). But the soul is
innately both (this) object and (this) agent, and is simultaneously experienced
(as being both. These two positions are not really incompatible), because
at certain times (i.e. during the mundane state, the soul) is beset with
dualities (of agent and action, etc.), while at other times (i.e. after liberation)
there is unified (consciousness.) (13) [313]
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TqaRT }q Wad sweaal afs wfc @y ageea @ afa:
wgaETIfniRigam g qowrmafaar sswa oo 6 0

svayam eva deva bhuvanam prakdasyatam

yadi yati yatu tapanasya ka ksatih |
sahajaprak asabharanirbharo *msumdan

na hi tatprakdsanadhiya prakasate [[14/]

O Lord ! If the universe itself comes under the illumination of the sun,
let it be so ! There is no loss (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]

TquR ¥ Wad wAgat afz afa arg gewer w At )
agwrata i gamfy acsamaa(@)@] swmad o o

svayam eva deva bhuvanam prameyatin

yadi yati yatu purusasya ka ksatih |
sahajavabodhabharanirbharah puman

na hi tat pramanavas($)a[talh prakasate [{15]]

O Lord ! If the universe becomes the object (of your omniscience), 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.e. 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) [315]

Ieaq Swmafa AEHgEE wad aemawia faasfe 9q
TARgHAgauEadn fw qrwmAsqEAAfa amw: no g% n

udayan prakasayati lokam amsuman
bhuvanam prakasanamatim vind ’pi cet |
ghanamohasamiahrdayas tad esa kim
parabhdsanavyasanam eti balakah [/16]]

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]

afgrarafagaswri: EaTIRIaFIr TATE: |
wn faswfaaa: 9 oX wARfa 39 quamaAaE: 1o e
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bahirantar apratihataprabhabharah
svaparaprakasanagunah svabhavatah |

tvam ayam cidekaniyatah parah param
bhramam eti deva parabhasanonmukhah [/17]]

You are endowed with the quality of illuminating yourself as well as
other (objects); you are complete with (the) unobstructed light (of
omniscience), both inside and out (i.e. with reference 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 knowledge), because they (adhere to the
doctrine that the soul) is desirous of illuminating other (objects, and
hence is contaminated by them). (17) [317]

TgEWIERAMi atg ¥ wagaaHtadla fen(w) SEwewE )
afy @ saadlg frewaegagragfoad skeaft: v =

sphutabhdvamatram api vastu te bhavat
svasamikaroti kild(a) karakotkaram |

na hi hiyate katham apiha niscaya-
vyavaharasamhatimayi jagatsthitih [[18/]

Your nature [vastu] becomes extremely clear to you (through intuition
[darsana) ); but your quality of knowledge, (which knows other objects),
assimilates the entire cycle of instrumentalities (i.c. agent, action, etc.) 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]}

wga Aq1 vefa wgRaar afenfadisy g fwaaa
a fanfeammoaa afge sraAtaaigeaeea & 9T 1 2R

sahaja sada sphurati $uddhacetana
parindmino ‘tra paraja vibhaktayah |
na vibhaktikaranataya bahir luthann
apanitamohakalusasya te parah [/19]/

1, The meaning of the verse is not clear. The author is probably trying to show
that only from the conventional standpoint does the omniscient being know
objects or possess distinctions as to agency, etc., while from the absolute stand-
point he knows only his own self. Both these views are valid, as long as the

standpoint is specified.



AACATHIE: 109

In this (state of omniscience), 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) distinc-
tions; they reside outside you, and are not really yours. (i.e. The objects
are not integrated with the self, but remain external and non-influential).

19) [319]
saatanfrawaarta daaar 7 faswaaarsfy fasgaaasag )
geasAwnfa famd ag: eaat swwafa gesda & n o 0

avabodhasaktir apayati naikyato

na vibhaktayo ’pi vijahaty anekatam |
tad anekam ekam api cinmayam vapul

svaparau prakasayati tulyam eva te /[20/]

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

(20) [320]

EuRraEday gAEa: aaw fATETEEEgT |
sfafaranfiaz () fgacaefeaa: sfawfa famgzat @iag 0 k2o

tvam anantaviryabalabrmhitodayah

satatam nirdvaranabodhadurddharah |
avicintyasaktir(s)ahitas tatasthitah

pratibhasi visvahrdayani darayan [/21]]

You are one whose splendour has reached perfection through the power
of infinite energy. 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, penetrating the
heart of all (objects, i. e. knowing all their modes, etc.) (21) [321]

afgzgRafrarsaacaar awmasafa fFfaaaesam o
tgaqa gerafanfrafrd oftamdfe fom faaesar o0 3 0
bahirangahetuniyatavyavasthayd
param dnayann api nimittamdtratam |
svayam eva puskalavibhaktinirbharam
parinamam egsi jina kevalatmana [/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) to become instrumental (i.e. to become efficient
causes [nimifta]). Even so, by (the power of your) own self, (ie. by being
inherently a material cause [@pddana)), you attain to transformations
characterized by manifold distinctions. (22) [322]

gEaTAg afcorAmE aeerotacigat (q) fawfaata:
a9 AN FATIASEAHIF i faranfa fGrEaeam 0 k2 0

idam ekam eva parinamam agatam
parakdrapibhirahito(am) vibhaktibhih /

tava bodhadhama kalayaty anankusam
avakirpavisvam api visvarapatam [[23]/

Your omniscience embodies inherent transformations. (From the non-
. conventional point of view, these transformations) do mnot result from
external causes, (for those causes are) distinct from you. With unimpeded
splendour this omniscience attains to multiplicity; although one, it pervades
the entirc universe. (23) [323]

faq faewrear MOgH ard @@ TauRAEgEAay |
aifaraeRraaead a7 afq acaagafawmam 1 ¥ o

jina kevalaikakalayd nirakulam

sakalam sadd svaparavastuvaibhavam |
anubhitim anayad anantam avyayam

tava yati tattvam anubhutimdtratam //24//

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

seRIgEaadeRatead fraacawmtag aeanwrwa:
wguraAsfRaREAREHARTIaT FaarEAEmar 0 W 0% o L3 i

alam akulapralapitair vyavasthitam

dvitayasvabhdvam iha tattvam atmanah /
glapayanty asesam iyam atmavaibhavad

anubhitir eva jayatad anankusa [|25]/chal/ XIII]]

Enough of all this talk ! In this world, the nature of the self consists
of being dual (ie. of knowing itself 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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[drewera:]

fafarrafad gfmatuwa a3 sqrEawAawE:
afaavsfaafreanfrastm wwaswmarg 7w saag(q) v 2 0

citimdtram idam drsibodhamayam
' tava ripam aripam anantamahah/
avikhandavikhanditasaktibharat
kramato ’kramatas ca numah pratapan(t) //1//

We praise your form (i.e. nature) both sequentially (i.e. considering
each quality separately) and simultancously (i.c. considering your substance
in its unity. This nature is) dazzling, endowed with infinite glory, formless;
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]

tawATnfaafoamafrara sfax wwaq fow faafaes
a ayudtsta faafasam gfwi=e ox admgm 0

tvam anekacidarccikadambiruca ,
ruciram racayan jina citram idam |
na pardmrsato ’pi vibhitilavan
drsigocara eva paritadrsah [/2]]

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 (ie. who do not adhere to the anckanta

doctrine) even though they may have mastered (certain) paltry worldly
powers. (2) [327]

smgramafeaa oy Warfaegfatifufs grdwy
eafaufafansadnaemmraeanateafaatenfa w3 0

anavastham avasthita esa bhavan
) aviruddhavirodhini dharmmabhare |}
svavibhiitivilokanaloladrsam
anavastham avasthitim dadisati [/3//

(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, one, many, efc.;
these aspects) are non-contradictory (if seen from the anekanta point of
view), but (if seen otherwise, they are) contradictory. You also preach, to
those whose eyes aspire to see the majesty of (their own) selves, the same
(dual aspect of reality, namely) staying (in one’s own-nature, from the point
of view of self), and yet not staying (there, from the point of view of
others). (3) [328]

vanfaaunfrraneapfatn: caaesfaamiasfrafag |
waaa g faWt wadr wadswaar ffawa no¥ oo

ayam arjitasakticamatkrtibhih
svaparapravibhagavijrmbhitavit |
anubhiiyata eva vibho bhavato
bhavato *bhavatas ca vibhitibharal |/4]/

O Omniscient 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 fedFnAsaar g2q geAEfrgranafa 7 aq
IRaEATarafaafa wg: @RE™ gamETEE" wET 0¥ W

na kilaikam anekataya ghatate

yad anekam ihaikyam upaiti na tat |
ubhayatmakam anyad ivasi mahah

samuddya ivavayavas ca bhavan [/5/]

Indeen, in this world, the one cannot 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 (i.e. divided); and so you
appear to be “not this, but that” (i.e. you show various aspects, depending
upon which viewpoint one takes in observing you). (5) [330]

sornglaafaafacsfas fageranaea axEman:
afnwegaaife F2smyaufzafaawfosg aa v ¢ n

ksanabhargavivecitacitkalika-
nikurumbamayasya sandtanatd |

ksanikatvam athapi cidekarasa-
prasarardritaciticanikasya 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 disregards
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 consciousness. (6) [331]

samagefa a3 fadt agafe w wa S¥safq aq
97 wrewasFaarRaeaaseafa frssafasaafa: v o o

udagad yad udeti tad eva vibhau

yad udeti ca bhiya udesyati tat |
jina kalakalankitabodhakala-

kalane ‘py asi niskalacijjaladhik []7]]

O Jina! In you who are omnipresent: (through your knowledge), that
very (omniscience) which had arisen (i.e. ‘bccome manifest when you first
attained kevala-jfidna) is risen mow, and this currently risen (omniscience)
will still be risen later (i.e. once made manifcst, 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 state, has neither
beginning nor end). (7) [332]

auFafaggmassaat 7 wgfa wdsaasfc @)
gigNramveaasamm afsdafasimafgfm aqn: v oo

tvam anantacidudgamasankalanam _
na jahdsi sadaikataya ’pi lasan |
tuhinopalakhandalake *mbukana
avilinavilinamahimni 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 (ie. are not lost) in a
chunk of ice, which possesses the greatness of embodying both liquidity
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and solidity (i. e. it may be seen as a unity which nevertheless contains
. another state “ within * itself). (8) [333]

gfea) afeq: aftat #w=fa afedt afza: afwar az39 _
wIEW A T 7 gAHed fwa sesivafaa wifa s uq

Zhatio ghatitah parito jhatasi

Jhtito jhatitah parito ghatase |
thatasisa na va na punar ghatase

Jina jarjjarayann iva bhasi manah [/9/,

O Lord! when there is (occasion for) increase, it (i. e. the quality 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 is
(occasion for) decrease, it i 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 lina ! you shine forth in this
-+ way, baffling the minds (of the ignorant). (9) [334]

spfavaa: oftommdt sgat o qua faadwar o
agfea(agfa @) wafmamfaar ggaaTaERT 98 1 2o 1

prakrtir bhavatrah parinamamayt
prakrtau ca vrthaiva vitarkakathd |
vahanityam (vahasi tvam) akhan;iitadhdracita'
sadrsetarabhdavabharena bhrtah []10]] -

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 in vain. You are 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]

steraat aafa wifa fawmmatmatieaase afa:
7 aascgriafagfaws sfad ¥fa (wfafia fa)w@ggan aoa 0 (e

aparoksataya tvayi bhiti vibhav
aparoksaparoksatayd’'tha gatih |
na tathd ’py aparoksavibhiitibharam
pratiyam peti ( pratiyanti viymohahatdh pasavah [{11]]
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When you, an omnipresent being, shine forth, knowing (you) (is possi-
ble) either directly (i e. through perception of self) or indirectly . e.
through scripture, inference, etc). But the “animals” (i.e. ignorant beings),

~stricken by delusion, cannot know your full majesty ecven though it is

i

directly perceivable. (11} [336]

equgfan (a) seamgfaar cawarea a® afaar avq®
wamg wuafaug o3 wwfgfm fAogaassafa 0 2 o

svapardkrtis(s)ankalanakulita
svam apdsya pare patitd paradrk |
bhavatas tu bharad abhibhiya param
svamahimni nirdlkulam ucchalati [112]]

One whose vision encompasses only external things is aftlicted 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. e. not being attached to them) and thus unaffiicted, shines
forth in its own grand:zur. (i. e. The omniscient being’s knowledge of external
objects is merely incidental. In truth, he knows only the self) (12) [337)

gfar geagm ofta: saqufaatacda @fama: |
wa ua faawxa waar fazofa fafasfagafafa: 0 3 n

drsi drsyataya paritah svaparav
itaretaram isvara samvisatah |

ata eva vivekakyte bhavatd v
nirandyi vidhipratisedhavidhil []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 mcthod of asserting (what
belongs to the self) and negating (that which belongs to others, when
discussing the self), has been taught by you in order to produce -discrimi-
nation (between self and other.). (13) [338] '

afs gafafaas qu gfn safatmwtisaanamg |
gfRa aar sfawrg a7 fe smawtege g 0¥
Yyadi driyanimittaka esa dri
vyatirekabharo ’nvayam anvagamat |

drir eva tada pratibhatu param
kimu dr§yabharena drsam haratd e
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If your quality of intuition attains 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 aewi fawaifawaesaeyas grmawwia
st wafagrdieaar fav gwfaxfafaafada 0 0w

yad idam vacasam visayavisayas

tad abhut tava dr$yam asesam api |
athava calacidbharadhirataya

Jina drsyaviraktavibhatir asi [/15]/

O Jina! 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 firmness
of your total, immovable consciousness, endowed with the majesty of
total detachment from (even the internal modifications [ rikalpa) )} produced
by all (these) seeables. (15) [340]

wgarafawmAe Gn THERA garwnEiaE o
foam fazamfa xeafa goq eefemegfeawaa fawfasde: 0 e 0

mahatdtmavikasabharena bhrsam
gamayantya ivitmamayatvam imdh |
iina vi§vam api sphutayanti hathat
sphutitasphutitas tava citkalikah [/16]]

O Jina! 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]

AEMEHAREATaRaT waata faamfaataag o
wanfaafaaansefaar fagagaaeas faafea 1 o n

acalatmacamatkrtacandrarucd

racayanti vitdnam ivaviratam |
avabhasitavisvatayocchalitd

vitatadyutayas tava cittaditah [/17//
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The “lightning” of your consciousness has expanded its splendour
(until) 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]

gIwa Efawsawd agamagfaaacaag o
aa qgwa wAaTgaq af@fanafs swasE@ tsn

idam adya dadad visadanubhavam :
bahubhavasunirbharasattvarasam |
tava bodhamukhe kavalagrahavat

parivritim upaiti samagrajagat | (18] |

Today (i.e. 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 omniscience. (18) [343]

agedfaggmeaaar faqug ag:afafavawar |
spafawatafad gagsas fasaafa sfasr w=wa: ugkn

bahurapacidudgamaripataya

vitathaiva vapuhpratibimbakatha |
anubhitim’ athdpatitam yugapan

nanu visvam api pratima bhavatah || 19 ]/

You are the embodiment of variegated manifestations of conscious-
ness; thus, any talk of the reflections (of objects) in your body is useless
(i.e. you are nothing but consciousness, not some sort of material mirror).
And yet, (from the conventional point of view), this entire universe,
(having been internalized), simultaneously becomes the object of your

own image (i.e. it seems that your body reflects all objects, but this is not
really the case). (19) [344]

fegma fg otfy wafansdt wama: geat fawd fawdt |
w g(a)a fawafdgaey wawga fasdt 7 qafqea: nzen

hriyate hi parair visayair visay!

svam qtah kurutam visayain visayi [
sa h(y)ato visayair visayas tu bhaved

ahrto visayi na punar visayah [/ 20 |/



118 smenaaeg fafaa:

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 knower, and there is no (external) thing (internalized and)
known. (20) [345]

gfaaaafisangfandt wadimgeaa aEaw
7 fafasaafa: frgor @ fadoraoaErg 9 0N

drsibodhasuniscalavrttimayo
bhavabijaharas tava Saktibharah/
na viviktamatih kriyayd ramate
kriyayoparamaty apathad atha cal|21/]

A person whose mind is endowed with discrimination (between self
and other knows the supreme importance of self-realization to the attain-
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 involvement with that which is
not conducive to salvation'. (21) [346]

fraafaqanasaaaiafmamasransfa oar
aftamafaacagadaar wasisgstgromfaaad uu

krivayeritapudgalak armamalas
citipakam akampam upaiti puman|
paripakvacitas tv apunarbhavata
bhavabijahathoddharanan niyatam/|22/|

The soul, having removed all the dirt of karmas through pure conduct,
attains to the immovable fruition of consciousness. (i.e. When the mohaniya
karmas are totally destroyed, there is also the destruction of those karmas
which obscure the qualities of knowledge and intuition; hence, omniscience
follows immediately upon the removal of mohaniya.) And for one whose
consciousness has fully ripened (i.e. one who has attained omniscience),
there is definitely no rebirth, for he has forcefully uprooted the seed of
transmigration, (and thus moksa must occur at the end of that very life).

(22) [347)

! From the non-conventional point of view, true conduct consists in totally refraining
from all acts, since performing an act is always a cause of bondage; that is,
even good acts lead to states which, though wholesome, are stili mundane,
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afz drgratgaaEfed cpraads adgEd
fan wgaamfaa: sudfeafram faadmafa azr uan

vadi bodham abodhamalalulitam
sphutabodhatayaiva sadodvahate/

Jjina kartrtayakulitah prapatams
timivan na vivarttam upaiti tadaf[23]/

O Jina! once you possess the knowledge which is not sullied by the dirt
of ignorance, and which is forever manifest with omniscience, it follows that
when you attain to a (new) mode, (there 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)

aa agang Fafa gu o | gawd waar fagg:
gfem: @ o gfan: aad sad fom | geafa afafga: aen

tava sangamam eva vadanti sukham

Jina duhkham ayam bhavato virahah/
sukhinah khalu te krtinah satatam

satatam jina yesv asi sanwihitah//24/]

O Jina! (The sages) define “happiness” as being with you, and ‘‘unha-
ppiness” as separation from you. Indeed, o Jina, those in whom you are
always present (i.e. those possessing constant self-realization) are fortunate
ones, eternally happy! (24) [349] -

waafia waraATaee awd awan e dataT )
ax 3| | fagsamwmafe sagafa smaasft 1 am utogagn

kalayanti bhavantam anantakalam
sakalam sakaldh kila kevalinah |
tava deva cidaficalalagnam api
glapayanti kasayamalani na mam/j25//cha/| XTV]]

Truly, all omniscient beings proclaim you to be complete with infinite
qualities. O Lord, although I am in contact with only a small portion 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

1. The verse probably alludes to a fabulous mythological fish whose greed sends
him to rebirth in hell.



XV
[ femifrt o |

afaya samsaERETg Raferaafaan o
fm | wafas: feagaw azmmewfag adwEze o

abhibhaya kasayakarmanam udayospardhakaparktim utthitah |
Jjina kevalinah kiladbhutam padam dlokayitum tavesvarah//1]]

O Jina! Omniscient beings have overcome all the series of aggregates
of the passion-producing [mohaniya] and other (knowledgc-obscuring, etc.)
karmas, (karmas) which have matured 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) [351]

qq argFrAwmgiag waq aw gEgafesm )

7 fg gRandad s sgrEEaraana: un

tava bodhakalam aharnisam rasayan bala iveksugandikam |

na hi trptim upaity ayam jano bahumdadhuryahrtantardsayah/(2/)

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. he always desires more),
@ [352]

grete fawfad e Fasetaesmasan: eqam
ad gx qIrawsdy freag Fara & atfa gosam u3n

idam isa nisayitam tvaya nijabodhastram anantasah svayam|
ata eva padarthamandale nipatat kvapi na yati kunthatam//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 result, (this knowledge, now in a state of omniscience), is never
blunted, even as it falls upon the totality of objects. (3) [353]

gERFRTsan gotfag aegrafamft @oeaq o
qa 39| geaAsiyna grafgrafaafifaswg o
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idam ekam anantaso hathad iha vastiny 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 innumerable times (i.e. cognizes the
objects and all their modes); it appears as if it were simultaneously expan-
ding its scope to (encompass) the entire universe. (4) [354]

anafa faqa b @9 gafad faqr 7 &0
gfq agfgaamafradt sgfada | ada a@st nyn

samudeti vinaiva paryayair na khalu dravyam idam ving na te/
iti taddvitayavalambint prakrtir deva sadaiva tavakil/5;]

A substance never exists free of modes, and the modes do not ever
come into existence without (belonging to) a substance. O Lord! Your
nature (too) always conforms to that duality, (and your teaching always
points out both these aspects of reality). (5) [355]

A faassafawm: et & faqaefam aosag
FAATRIAT AMfAgaT wiaq(FEIT 7 ) WEAEEaw UL
na vinda ’srayinah kilasrayo

na vinaivdsrayinap syur asrayam/
itaretarahetutd tayor

niyatd kamtapa(kaiicana ?)bhasvaratvavat/[6//

Indeed, without a support there are no things-supported (i. e. modes).
And in the absence of things-supported, there can be no support (. e.
substancz). Therefore, their mutual causal-dependence is fixed, like that
(which extsts) between gold and its quality of brightness. (6) [356]

fafrw frduarfua: sfagay fafaan fasferm:
Iwd wRamIE quay dfgawdfagd ven?

vidhir esa nisedhabadhitah

pratisedho vidhing viraksitah;
ubhayam samatam upetya tad

Yatate samhitam arthasiddhayel|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] .

!, This verse refers fo syddasti and syad-nasti, the first two bhargas of the
sapta-bharigi-naya, which are seen as separate.
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7 wafqa adisaar safafesq | geafr aur waweafo
gawsaasafazd afagq fafeay av ax: u s o

na bhavanti yato ’nyathd kvacij

Jina vastani tathd bhavanty api/
samakasthataya “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.e. 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]

7 fg qreqwasaRy a1 av Agwafar ganasy |
Iud wa swilaai(mi) T@Ar A gawesAfaaE 0o ¢

na hi vacyam avacyam eva va

tava mahdtmyam idam dvayatmakam|
ubhaye katarat prabhasit(n)am

rasand nah Satakhandatam iyat/(9/)

Your majesty is neither describable nor indescribable, and yet it partakes
of this duality (i.e. it is both describable and indescribablc). May the tongues

of ours who speak of either of these two aspects break into a hundred
pieces. (9) [359]

wud: fee aeamiframmey gammsRaaaam
sgfa: fee argnmea a1 gzqt whawwfEds 5 ngon

kramatah kila vacyatam iyad

yugapad dvydtmakam ety avdcyatam/
prakrtih kila varmayasya sa

yad asau Saktir asaktir eva ca//10//

From a sequential (viewpoint, your greatness [mahdtmya]) becomes
possible to speak of. From a simultaneous (point of view, i. e. if both
aspects are seen together), then (your wmnature), being endowed with
duality, becomes indescribable. Indeed, it is the very nature of the aggregate
of words that precisely because they possess the power (to express one
aspect at a time), they lack the power (to fully express a thing of complex
nature). (10} {360]
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FAAFAARAAIEAT FACARAIRA AL |
geg famemed Aty fEaEiEs i

svayam ekam anekam apy adas
~ tava yat tattvam atarkitam paraih|
idam eva vicaragocaram
gatam dyati kilarthagauravam||11]]

The nature of reality (as taught) by you 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 full import
(of your teaching) is realized (11) [361].

A fedaaasda a1 aAIMEAEIAREST | _
gat afalw aegw: angmEaal fagw @ ugkn

na kilaikam anekam eva va
sdmud&ydvayavobhaydtmakam /
itard gatir eva vastunah
samuddydvayavay vihdaya na [[ 12 []

Indeed, 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]

tautraamsaaed fav ! fradsta fawifa fafssag o
feadt frm swmifeal a9 ofed sageamgam w0

tvam anityatayd ’vabhasase
Jina nityo °pi vibhasi niscitam |
dvitayim kila karyakaritam
tava Saktim 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)

-~

feafaeaam faqr sazanarew feufea Tacgar o
FAATHAT] FATHFA WA | gqiemswar wgifa v ugvn
kim anityataya vina kramas

tam anakramya kim asti nityata |
svayam dracayan kramakramaimn

bhagavan dvydtmakatam jahdsi kim | 14 1]
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Can there be scquentiality (of modes) without (there being) transitoriness ?)
(The answer, from the modal point of view, is “no.”’) 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 you, having in your own nature
manifested both sequentiality and non-sequentiality (i.e. eternality), abandon
(the fact of) this duality (in yonr teaching) ? (14) [364)

T fow cafagdse 7 adF: 9T ©F A1 Waq )
gy i fgad sma ga s Tmw ugen

na kila svam ihaikakaranam

na tavaikah para eva va bhavan /
svapardy avalambya valgato

dvitayam karyata eva karapam [/ 15 /]

In this world, (from the point of view of cause), your own self (i.e.
the material cause [upaddana-kdrana) is not the only cause (of your perfec-
tion). Nor are the other (objects, i.e. the efficient cause [nimitta-karanal
the only cause (of that perfection). In fact, it is precisely (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 (iwo)
operate with mutual dependenee. (15) [365]

7 fg Siowasgnraat 7 9 faw@faweas: a0
uxd qa 239 | Fa fgad soRmmE@Ed uggn

na hi bodhamayatvam anyato

na ca vijianavibhaktayah svatah /
prakatam tava deva kevale

dvitayam karapam abhyudiyate [ 16 ]/

Indeed, 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, [kevald] and non-omniscient (such as
[mati] [srata], 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]

egaQwoafad fod (o) fGoit argedéwan
ATwma qF Ay afgradagimatasa: ngen
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svaparobhayabhasite dis($yam
dvitayim ydty upayogavaibhavam |
anubhiiyata eva tadysam
bahirantarmukha[blhdasavikramaih [[/17 |/

The splendour of your active consciousness, illuminating yourself, others,
and both, moves in two directions; its power blossoms forth (in the form
of intuition and knowledge), illuminating the self and (external) objects,
(respectively), and these (i. e. the self and the objccts) are experienced as
they are (i. e. distinct from each other). (i17) [367]

fawd afedisawraan eanfe sqwfagrasnan
Afrfie @ gdigdy wER | gaERsSEEEa: s

visayam parito 'vabhédsayan
svam api spastam ihavabhasayan |
manidipa iva pratiyase ]
bhagavan dvyatmakabodhadarsanah || 18 [/
O Blessed One! Your (consciousness, insofar as it comprises both) knowledge
and intuition, partakes of a dual 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]

T quAFNTAAT waw avai aeefa qEghaE
FINT AUAWIRA TEATARST TETCHATEAT 114N

na pardn avabhdsayan bhavdn
paratam gacchati vastugauravdt |
idam atra pardvabhasanam
param dlambya yad dtmabhasanam [[ 19]/
Because of the greatness (of the law which governs all) existents, (namely
that one substance cannot become another substance), you. even when
illuminating the other (objects), do not (actually) partake of their nature.
What is meant here by “illumination of others” is, indeed, an illumination
of the (reflections of these objects in the) self, which depends upon (the
external presence of) these objects. (19) [369]

STAZICINT qUINA: LA AIEAGHDA:
guag sfawifa qwaat fegadt & afadmdaw non

vyavahdradrsa pardsrayah

paramarthena sadatmasamsrayah |
yugapat pratibhasi pasyatam

dvitayt te gatir isatetard || 20 /]
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The dependence upon external objects is (actually true) only from the
conventional point ¢f view. From the absolute point of view, however,
there is dependence only upon the self. To those who can discern (it), the
manifestation (of your consciousness is seen to) simultaneously possess
this dual nature; (indeed), your majesty is extraordinary; (20) [370]

afz aanasfy wmd fradsasanfa et
eaqerRaat foeead A aw guwwwaa wifa(f@) aq utn

yadi sarvagato ’pi bhasase

niyato ’tyantam api svasimani |
svapardsrayata viruddhyate

na tava dvyatmakataiva bhas(t)i tat /] 21 )]

Although you appzar to be omnipresent (through ycur omniscience), you are
also seen to be (at the same time) absolutely 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); it is
precisely this duality of vour nature which is experienced (as true). (21) [371]

ATRIRGE: qWAR: cpeweEmighA wfusd
afgut a7 ¥=! qeoat agagaAdE WEI 1R

apavadapadaih samantatah
sphutam utsargamahimni khandite |
mahimd tava deva pasyatam
tadatadriapatayaiva bhasate || 22 |/

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-conventional point of view, that you depend only upon the
self.) For those possessing discernment, your greatness shines forth as
actually being (both) “that” (i. e. the positive) and “‘not that” (i. e
the negative). (22) [372]

safeafaRarmagwaey fagag saafeatas
sfanefagfgaisfy & afgm 2| A 7 w¥a&@ w3

anavasthitim evam asrayan

_ nrbhavatve vidadhad vyavasthitim [
atigadhavighaytito ’pi te
mahima deva manan na kampate [| 23 [/
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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 at every moment,
it is possiblc to say, from the point of view of your having attained omniscience,
that) in (your current) state of human existence 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 ecmbodying seemingly contradictory aspects). (23) [373]

gaagaursat ag gefredifeadiogsifaa o
Tgvava qu vesoad afedt wi gfed sfoafa nvn
hathaghattanaya ’naya tava

drdhanispiditapaundrakad iva |
svarasaplava esa ucchalan '
parito-mam bruditam karisyati |} 24 [/

As a result of this (praice to you, which) moves me deeply on every side,
I am immersed in an upwelling flood of the flavor of self-realization.
(This flows from me) just as (ths juice flows from) a piece of sugarcane
which has been strongly pressed. (24) [374]

fazar am AgaifadAt qg eE(a)naEr sE:
gaur uftacd wifegs woaw | wend fabfg s onn ® ongun

viratd mama mohayamini
tava padantagatasya jagratah |
krpayda parivartya bhaktikam
bhagavan krodagatam vidhehi mam /[ 25 [ cha /[ XV [/

O Blessed Onc! I have kept myself awake and taken refuge at your feet
(i. e. I bave taken you as my teacher), and so the night of my delusion
has passcd. I am your devotee: please bc so compassionate as to lift me

upward and hold me in your lap (i. e. favor me with your teachings).
(2%) [375) XV



XVI
[ gfeaamr ez |

sanznERargnia feramafarraaaaea T o
HAqAATIsEf: Taqed: THEHANAA UF & TANTE UL

ayam udayad anantabodhasaktis
trisamayavisvasamagraghasmritma |
dhrtaparamapard’rucih svatrptah
sphutam anubhiiyata eva te svabhavah [/ 1 ]/

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). It possesses extreme detachment (from other
things, being) content in itself. (And all these qualities of your nature are)
clearly experienced (by me). (1) [376]

foaay | aftdsfe dggma: gt wamfa S@e 7 sg
FAaRanTaaten faeafasiogard gafa v

Jinavara parito ’pi pidyamanah
sphurasi manag api niraso na jatu |
anavaratam uparyupary abhtksnam
niravadhibodhasudhdrasam dadasi ] 2 f]

O Most Excellent Jina: Although pressed (i.e. approached) on all sides (by
devotees), you never appear even 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, cternal ambrosia
whose form is boundless knowledge. (2) [377]

nREsAwEasTay: sAfaaq: of@ade gta:
freafavaarafasga: samfa faifra: sswg: n3n

Samarasakalasavalipravahaih :
kramavitataih paritas tavaisa dhautah |
niravadhibhavasantatipravritah
katham api nirgalitah kasayarangah [[ 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) 1378]

gafwafnaafazeanaras afsfr gEamw awa@a o
sfrfrfaareaacanfmnsdfammanfea: s

sucaritasitasamvidastrapatit

tava taditi trutatatmabandhanena |
atibharanicitocchvasat svasakii-

prakaravikasam avapitah svabhéavah [] 4 |/

When the bondage of scul 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]

frafawasfafameaan awwemssfaar sgfighe:
wanfafaqaransEoaa@ETE Tt §E GRTIRE 1K)

niravadhibhavabhuminimnakhatat

sarabhasam wucchalito mahadbhir oghaif |
ayam ativitatas tavacchabodha-

svarasabharah kurute samagrapiram || 5 [/

The flow of the “water” of your pure knowledge becomes a veritable 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]

fawfa = awfe favaa feafe 1 faal fage &
fFrafy qaemErae ety @& iy | fafe e nen
niravadhi ca dadhasi nimnabhdvam

niravadhi ca bhriyase visuddhabodhaih |
niravadhi dadhatas tavonnatatvam

niravadhi sve vibho vibhati bodhah |/6//

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 frayq—arsia<
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sgmRafuaisfat: auaafaa aar faa | faarfe
sagra @ fRawdwgsw: sawfagEwaaiwdwaisfa vov

ayam anavadhibodhanirbharah sann
anavadhir eva tathd vibho vibhasi |
svayam atha ca mitapradesapufijah
prasabhavipufijitabodhavaibhavo *si ]17]]

O Omniscient 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 accumulated an
exceedingly (large) aggregation (i. e. the infinity of objects). (7) [382]

faaegaaaT aRTFARAAfAAT 7 o seAfa W@ )
FAA@RAAAG R aq @@ fawrmamads: 0o s 0

Sritasahajataya samagrakarma-

ksayajanita na khalu skhalanti bhavah |
anavaratam anantaviryagupias

tava tata eva vibhaty anantabodhah [/8]]

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) [383]

FEAMRTHITRIRATE aq wia:  sfaafgraad’: )
facafaafgarangdtd: gum=ar frad fagrad@n w2 oo

drgavagamagabhiram datmatattvam

tava bharatah pravisadbhir arthasarthaih |
niravadhimahimavagahahinaih

prthag acald kriyate viharasima [[9//

Your infinite majesty is unshakable, and the limits of your activity (of
knowing distingnish you from other (objects; i. e. your knowledge does not
actually touch these objects). Although filled with the aggregates of objects
which “enter”” (insofar as you reflect them) the reality of your self, (a self)
profound with intuition and knowldege, these (objects) do not 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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faafafmatafaramea aa afvwoeawa @@ ! fawag
fafrgafag am? s sfaafaaafadnost: o o 0

niravadhinijabodhasindhumadhye

tava paritas tarativa deva visvam |
timikulam iva sagare svagatraih

praviracayan nijasannivesardajih [/10//

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
[vikalpa] which have no defiling effect upon the knowledge itself). (10) [385]

sfquafagdafacarrar Yaawen fadwaeanadt:
mETAnfaaraRagaagefa agifawrrsem no2g 0

pratipadam idam evam ity anantd
bhuvanabharasya vivecayat svasaktih |
tvad avagamagarimny anantam etad
yugapad udeti mahavikalpajalam |/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 entirety within the splendour of your omniscience. (11) [386]

fafafrgarmigyaeswa eaudawmmdta agam: o
fazafumfgmifgw)safasd auafe aegwifs a=wd a 0 k0

vidhiniyamamaydadbhutasvabhavat

svaparavibhagam ativa gahamdnah |
niravadhimahimah(bh)ibhatavisvam

dadhad api bodham upaisi sankaram na [[12]]

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 overcom:s the entire world with its boundless splendour, you
do not attain to coafusion (i. e. defiling mixture) with the objects. (12) [387]

gzafa A a3 gaAwargafs fuds gusaar  fags:
gafaanamsen asfamd tqefa aue@EAagwE: u 23
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udayati na bhida samanabhavad

bhavati bhidaiva samantato visesaih |
dvayam idam avalambya te ‘tigadham

sphurati samaksatayatmavastubhavah [[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) [388]

gawaan (7)) Tanfiaas gazmetaar famgam:
saafe agswRwRs agwafagfas falt | eawaw 02y

idam udayem(d)anantasakticakram
samudayariapataya vigahamanah |
anubhavasi sadd ’py anekam ekam
tadubhayasiddham imam vibho svabhavam [/14[]

O Omniscient one! As you plunge into the circle of infinite powers, which
rise in their totality (within you), you invariably experience your own-being
as established in unity, diversity, and both. (14) [389]

facafaazamamatafofvassracdaansa: |
FRANAAfAgIEAA: TR & a<a! aasfa qEwmAmRag 0w o

niravadhighatamanabhavadhara-
parinamitakramavarttyanantasakteh |
anubhavanam ihatmanah sphugam 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
simultaneously present and which undergo beginningless series of continuous
modal transformations, your realization (of such a soul) is also infinite.
(15) [390]

afganasafgafaad: eqafafagamemand:
ag aftowa: TawEnEar wgifa auafageadwd aa 0o tg 0

pratisamayalasadvibhitibhavaih
svaparanimittavasad anantabhavaih /
tava parinamatah svabhavasaktya
sphurati samaksam ihdatmavaibhavam tat []16]/
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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. e. it is the nature of an existent to change, but this process
is always) subject to the law (that there is) dependence upon both material
[svanimitta] 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 experienced
(by us). (16) [391]

FANITHATORAAS  GROQdaqoreead T8 |
aRAaEfradnageaa fagdta qurga@EReE 0 2o 0

imam acalam anddyanantam ekam
samagunaparyayapurnam anvayam svam |

svayam anusarata$ cidekadhatus
tava pibativa paranvayan asesan [[17]]

Your substance [anvaya], called the soul, is immovable (from its purity),
beginningless and endless, unitary, «nd complete with all qualities. By taking
refuge in (i.e. having attained to the perfection of) this soul, you are endowed
with that element of unified consciousness which (by its omnsicience) “drinks,”
as it were, the totality of all other substances, (including their modes

etc.) (17) [392]

afafatnantagaaar safafaramasaaiag
sfaazafazcaq awd swfsedagafa & fageaqw u ¢s 0

atinisitam anamsamiilasatta-

prabhrtinirantaram a tadantyabhedat |
pratipadam atidirayan samagram

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) possesses the innate, partless universal (i. e. the unity
of existence), etc. (18) [393]

faufeqafear® geawm aa faga: asardwoesety
yFgFaRFEREAReHItaaant gaaa fafdafa 0ok n
vighatitaghagitani tulyakalam

tava vidatah sakalarthamndalani |

avayavasamudayabodhalalcsmir
akhilatama samam eva nirvibhati [/19]/
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You simultaneously 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, simultaneously knowing both
the parts and the whole. (19) [394]

wenwefad faaswE ag @uar frewgataswan |
gweafa qga Araam sAafRgradTE: §379 U e 1

Jadam ajadam idam cidekabhdvam

tava nayato nijasuddhabodhadhamna |
prakatayati tavaiva bodhadhama

prasabham ihantaram etayoh sudiaram [[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 “sentinet.”) But (at the same 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 really become sentient; they are only reflected in a sentient thing,
the knowledge). (20) [395]

ag wgafaanin fawd aw | fawwafawm(da) @) savame o
wafaaafa w@ifwesnesdeas fawgd swas 7 fefsads v k2 0

tava sahajavibhidbharena visvam

varada vibhaty avibham(s)ayam(t) svabhavat |
snapitam api mahobhir usparasmes

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 know 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]

wazfa aig@e fasd aw@ | awa 7 aska atgam
gaagafy qrafaga waaqgea gurg A |EED 0 IR 1
sprsad api paramodgamena visvam

varada parasya na te ’sti bodhadhama |
dhavalayad api saudham iddhadharam

dhavalagrhasya sudhambu na svabhavah []22//
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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 [sudhd)], although it brightens
a palace, does not partake of the  nature of the brightened place (itself).
(22) [397]

gfcomasmenfaaaIe @Iawin aneaea fasa: )
aa a7 s@arw: wufa sgfa ad wmraafor v 3 0

parinatasakalatmasaktisarah

svarasabharena jagattrayasya siktah |
tava jina jarathopayogakandah

svayati bahini samam rasantarani |[23]/

O Jina! The anciznt “bulb” of your active consciousness was “sprinkied” by
intense self-realization, and so its 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]

BramasrRedawista eqeafgar awmmmasmm:
yafag a7 dfadwen saafy weao: feafy Aam 0w o

trisamayajagad ekadipako ’pi

sphutamahima paramagamaprakasah |
ayam iha tava samvidekakone

kalayati kitamaneh kilahni Llam [/24/]

The light of the holy scripture, the spelndour 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 omniscience), its beauty is (like) that of a glow-worm

during daylight (i. e. one whose lustre pales by comparison with the sun).
(24) [399]

framfonfrraaditssanfaratad () szt w30
sfarafasraasstanen g famssg(y) wsfaaesfagm o w0
nyg nign
nijagarfmanirantardvapida-
prasabhavikasavis(§)amkatam kramena |

avikalavilasatkalaughasalt
varada vi$a’s(§)u mamaikavitsphulingam (/25]/cha{| XVI]]
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O Giver of the Most Excellent (i- e. of liberation)! May you, the omniscient
one, endowed with the complete 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



XV
( wgluit wFa: )

gegai fafuframtwaeawads oftranesa: w@eea: |
geatg av’! ATFAAAGIA A TAFETATIAAIAT WEE N L N

vastanam vidhiniyamobhayasvabhavad
ekamse parinatasaktayah skhalantah |
tattvartham varada vadanty anugrahat te
syadvadaprasabhasamarthanena $abdah |/1/]

O Giver of the Most Excellent (i. e.  of liberation)! Because of the dual
nature, consisting of positive and negative aspects, inherent to all existents,
(even) words which possess the power of (literal) expression (invariably) fail
with regard to one of these two (aspects; i ¢. they can only describe one
aspect at a time). But those (very) words can, by your grace, express the
full meaning of reality when they are strongly supported by the qualification
“maybe” [svad-vada). (i.e. Qualifying one-dimensional assertions with “may
be” renders them expressive of actual, multidimensional reality.) (1) [401]

seRfa safrcfaataent(ea) asa: gerasgiafanasan a7
sasgfraRansare A frEaaremaraafs o3

dtmeti dhvanir anivaritatma(a)vacyah
Suddhatmaprakrtividhanatatparah san |
pratyaksasphurad idam evam vccanicam

nitva ‘stam tribhuvanam atmana ‘stam eti ]2/

The word “dtman” (dhvaniy refers to the soul (in its) unobstructed (state).
In the act of (thus) expressing the soul in its pure nature, (this word) ex-
hausts its power, putting to rest (i. e. not expressing) all the high and low
(i. ¢. impure) states (of the soul) in the three worlds, (states) which are
evidently (i. ¢. in truc fact) manifest. (2) [402]

aeargTHAnfAsEar auy arEFETuagREn i )
aned sfazgat fegnfadamE amEatn gedg v 3
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tasydstamgamanam anicchatd tvayaiva
syatkdarasrayanagunad vidhanasaktim |
sapeksyam pravidadhata nisedhasaktir
datta *sau svarasabharena valgatiha [)3]]

You did not desire the “going-to-rest’ (i.e. the failure of words like “Gtman’”
to express the negative aspects of their referents), and so you rcsorted to
~the term “maybe” [syat] (i. e. you set forth this term as a necessary quali-
fication of all words). Thus you have rendered the power of expressing
(the positive aspects) relative to (i. e. always conjoined with) the negative.
(i. e« The term “‘sydt” 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 in the world through the
force of its own majesty. (3) [403]

gatmyg fafargwat qaom sy srwsstarefa
TrEaTEATRAAMfAe I sATRAEaEANT fwER 0¥

tadyogdd vidhimadhuraksaram bruvand

apy ete katukakathoram draganti |
svasydastamgamanabhaydn nisedham uccaih

svakitad avacanam eva ghosayantah [/4]/

Because of that power (to express negative aspects, which is bestowed upon
words by the term “syar”), these words, although they speak with sweet
syllables in expressing the positive (aspects), fear, (as it were), that they may
be exhausted (by only that one aspect, and so, although) using no words
(i. e. merely relying on “sydt”), they loudly proclaim, (as if) with nothing
but gestures, the harsh and bitter negative (aspects). (4) [404]

awaa fafaraat aas amEt wedlsft sqafag aEasds )
weasd facafuasaamsmi famd famawnafa geedmg oyn
A}

trailokyam vidhimayatdm nayan na casau

Sabdo ‘pi svayam iha gahate ‘rtharipam |
saty evam niravadhivacyavécakdniam

bhinnatvam vilayam upaiti drstam etat [15//

Although a word (functions to) render the three worlds an embodiment of
positive aspects, it does not itself attain to the nature of (i. e 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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weamAi caunfy wfh@Ashrd weaAg  ww sfa qegaEsEd )
fie wafenfaaamd 7 o fagsd gy OEvEmEEliEaRd: 1SN

$abdanam svayam api kalpite ’rthabhave

bhavyeta bhrama iti vacyavacakatvam /
kim tv asmin niyamam rte na jatu siddhyai

drsto *yam ghatapatasabdayor vibhedah /1611

If one imagines that words themsclves are (identical with) the objects (to
which they refer), then the (distinction between) word and referent (i. e. the
assumption that a relationship exists 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 distinguish them. (6) [406]

sdae afefy a=isx frsaafa aq od @ fg aweomt fag
wAfAt crENFAISTRATA A FACATAAGGUSAAAT 1ol

apy etat sad iti vaco 'tra visvacumbi

sat sarvam na hi sakaldtmana vidhatte [
arthinam svayam asato ’parasvaripit

tat kuryan niyatam asad varo 'py apeksam [/7]/

Although the expression “sar” (i. e. universal existence) comprehensively
refers to the entire universe, in truth it does not render everything completely
positive. (i. e. Applying this term to all existents does not make their negative
aspects disappear.) For although (this sat”) is supreme (i.c. all-comprehen-
sive), it still anticipates (i.c. requires the addition, if it is to completely express
reality, of the term <syas,” indicating the) negative aspects, (for these
negative aspects are), from the point of view of other (objects than the one
being considered), fixed in (all) existents. (7) [407]

wedtfa extfa owsaat fawey caszvsdt emamavfaseaasay
famad fafgafuy fasrastsa: seaad 3efa aeewar fafegw wsn

astiti sphurati samantato vikalpe

spastd 'sau svayam anubhatir ullasantt |
cittatvam vihitam idam nijatmanoccaih

pravyaktam vadati pardtmana nisiddham [/8]/

When the perception “it exists” [asti] 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) scts forth, in just as clear a manner, the negative aspect (of that
existent) when seen from the point of view of other things, (and this latter
experience is not encompassed by “it exists;” the proper, all-encompassing
expression would be “syat-asti’’). (8) [408]

ardifa egefa awad fared coszrEl eqgmanfasemasdt
yeuwd aafa quewAn fafag fawes’ fafgafed frawmatss: ukn

ndastiti sphurati samantato vikalpe

spastd 'sau svayam anubhatir ullasanti |
avyaktam vadati pardatmana nisiddham

cittatvam vihtiam idam nijatmanoccail //9]/

When the perception “it does not exist™ ndsti] arises on all sides (i. e. refers
to all negative aspects), there automatically springs forth a clear realization
which proclaims this existent called consciousness (as being), from the point
of view of other things, endowed with negative nature. (But at the same
time that experience) sets forth, in just as clear a manner, the positive aspect
(of that existent) when seen from the point of view of itself, (and this latter
experience is not encompassed by “it does not exist;” th: proper, all-
encompassing expression would be syad-ndsti<’). (9) [409]

geafen eqafadAgwifa fasy & qmg fafufsamgar a @esa
sgamefe fafuda st Wz sgq afs fags s| sgsew ngon
saty asmin svaparavibhedabhdji visve ‘
kim briyad vidhiniyamadvayat sa sabdah [
prabriyad yadi vidhim evq nasti bhedah
prabriite yadi niyamam jagat pramrstam [[10]]
Since this world (is) endowed with distinctions of “own’ and “other.”
what can any word (really) say if it chooses only one of these two aspects,
namely the positive or the necgative ? If (the word) speaks only of the
positive aspect, then there will be no distinction (i.e. cverything would
be “self”” and nothing 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). (10) [410]

uwrarg afefa a= faafa favq epzaisfa egewamga fraag o
wasal 7 @ qeeanfAgag saafa agafasfraal a@a: nggn
ekantar sad iti vaco visarpi visvam

sprsgva °pi sphutam avagahate nisedham /
santo ‘rtha na khalu parasparanisedhad

vyavritim sahajavijrmbhitam vrajeyub /[11/]
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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. e. must always stand in relation to) its negative aspect, namely the
existence of (infinite) particulars. For if it were otherwise, there would be
no mutual negation (of particulars) and the self-evident distinctions of
individual objects would be lost. (11) [411]

gsratzafafa dsing aqd wyszaisty wafq fafs ge egeeaq o
qEFE TgaHETgAaRan st @ fg wgd fagww ngkn

ekantad asad iti gir jagat samagram

sprstva 'pi srayati vidhim purah sphurantam /
anyo ‘nyam svayam asad apy anantam etat

protthatum na hi sahate vidher abhdvat []12]]

Similarly, although the expression “‘universal non-eXistence” [asaf] encompa-
sses, from the absolute point of view, the entire universe, it must account
for the experience which presents itself (to us, namely the positive aspect).
For this infinitc universe, although, from the point of view of others, it
does not exist, is even so not 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 scnsc only if applied to something which does exist from
some point of view. (12) [412]

fasitsfena waawTs Wifg wrEsamEl ar eqqasasaar &t
oxs wfamval fgwanfaa: weami waty g safsa33 w3n

bhinno ’smin bhuvanabhargn na bhati bhivo

*bhavo va svaparagatavyapeksaya tau |
ekatra pravicaratam dviripasaktih ’

Sabdanam bhavati yatha kathaiicid eva [[13]/

»

In this world, “presence” and “absence” 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 from the point of view of one’s own four (catego-
ries) or the four (categories of others, respectively). Words which operate with
regard to one object, (an object possessing both positive and negative aspects),
can somehow show the power to express both (aspects, if these words are
qualified by the term “syar”). (13) [413]

weetfa cafazfrarfia: guraraq gatfgfmana #a favam
geqiy’ quwAIfEEaTad agd wufa fagwwe @wm ugvu
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astiti dhvanir anivaritah prasamya »
anyat kuryad vidhimayam eva naiva visvam |
svasyartham paragamanan nivarttayantam
tan wninam sprsati nisedham eva saksat [/14]/

The expression “it exists” [asti], (even if applied) without restraint, can
never render the universe (a thing which is) possessed only of positive as-
pects; in spite of suppressing the negative aspects, (it still cannot do this),
for that expression, while it does ‘‘turn its object away from going into
others”, (i. e. while it does assert the positive, distinct identity of the object
seen from the point of view of itself, nevertheless) 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 saframasgosaEsea afafs sufa 97 fawawm
agA frowad qaewwwmEsdfe saframdad g @ ne

nastiti dhvanitam anarnkusapracarad

yac chanyam jhagiti karoti naiva visvam [
tan ninam niyamapade tadatmabhiamay

astiti dhvanitam apeksate svayam tat [[15]]

The expression ‘it does not exist”[ndsri], (even if applied) without restraint,
does not suddenly render the universe devoid of positive qualities. 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 others), it invariably stands
in relation (to the expression “asti” because) it exists in its own positive
aspects, (namely substance, space, time and modes). (15) [415]

awe afz 7 faday fafueaceaeard’ @ fafuta sifwas o
faena: @ @ aufafegwy’ aq wafeafagamat s d@tfa negn

sapekso yadi na vidhiyate vidhis tat

svasyartham nanu vidhir eva nabhidhatte [
vidhyarthah sa khalu paran nisiddham artham

yat svasmin niyatam asau svayam braviti [/16//

If the positive aspect is stated without bing qualified by the negative aspect,
then surely that positive aspect, (standing) alone, will not express even
its own object. For the positive aspect by itself proclaims the object as
established in its own (substance, space, time, and modes, but this assertion
is meaningless unless) it simultaneously implies exclusion of that (object
from the‘ substance, space, time, and modes of others). (16) [416]
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earewe: fF guasadt adi a1 wsemmanAatest anfrag
wafeq eavaa gx av gfa: F aman sfag o ggaauion

syatkdarah kimu kurute ’satim satim vd
Sabdanam ayam ubhaydtmikam svasaktim |
yady asti svarasata eva sa krtih
kim nasatyah karanam iha prasahya yuktam [[17]]

Does this expression “may be® [syat], which (supposedly) produces dual
power in words (I. e. the power to express both positive and negative as-
pects simultaneously, actually) produce (a power) that was not there (in the
words), or (does it bring out one) that was already there ? If that (dual)
power is innate to words, then what has been produced (by the qualifying
expression “‘syar’”) ? In this world it is not proper (to imagine that) what
does not already exist can be forcibly produced. (17) [417]

wearAt exgmwaifeRwsia nfFa: weaeat eaawadt av @ w47 )
a safsaafa st feeg cogd agaAFaRo a@an uisu

sabdanam svayam ubhaydatmikad ’sti Saktih

Saktas tam svayam asatim paro na kartum |
na vyaktir bhavati kadacanapi kintu

sydadvadam sahacaram antarena tasyah [/18/]

The dual power of words is innate (to them); no external thing can produce
(a power) in something else 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” [syar]. (18) [418]

uwewEfq gaat goen fagt faw wir fase sgaowmim
wwen afy gadfa wisfa qq & admm aapamtratadag nekn

ekasmad api vacaso dvayasya siddhau

kim na syad viphala ihetaraprayogah |
saphalyam yadi punar eti so ’pi tat kim

klesaya svayam ubhayabhidhayiteyam [[19]]

If in this world both aspects are established by only one word, would the
use of another (word) not be redundant ? (i. e. Is there any need for
“spat ?”) But if the use of the other is considered to be meaningful, then
why bother with (the theory that one) word by itself has the power to
express both aspects ? (19) (419]
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aen fafufrawgamess engremrawifaasg o )
exfensafagrmigam qeaea’ wafa g aggagarmg uoen

tan mukhyam vidhiniyamadvayad yad uktam
sydadvadasrayanagunoditas tu gaunalh |

ekasminn ubhayam ihanayor bruvane
mukhyatvam bhavati hi taddvayaprayogat /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 referring to) the innate (power of words). But that which has
been explained with regard to the power manifested through support by
the expression “‘maybe’ [syar] (should -be seen as referring to) the acquired
(power 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) [420]

qened wafa faafwaca aeng o awfa faafaat 7 @@ g
uwfereafag faafaal Gdiat atwed sagamfa Aemaean nzon

mukhyatvam bhavati vivaksitasya saksad

gaunatvam vrajati vivaksito na yah syat |
ekasmims tad iha vivaksito .dvitiyo

gaunatvam dadhad upayati mukhyasakhyam [|21]]

Whichever aspect (of an object, namely positive or negative) one desires to
express (by applying the words “asti” or ‘“ndsti,” respectively), is seen as
primary. And the (other) aspect,” which one does not wish to express, is seen
as subordinate. In this world, therefore, when one aspect of an object is to
be expressed, the other aspect is placed in a subordinate (position, where
it) abides in compatibility with the primary (aspect). (21) [421]

wrammAafafadgga @8y wgfa aumAsew |
fwA fafufraamagegorat eaedre@mang f@aagE o R

bhavanam anavadhinirbharapravrite
samghatte mahati pardtmanor ajasram | -
simanam vidhiniyamav asamsprsantau
syatkarasrayanam rte visamvaddte [[22]]

The manifold aspects are forcefully and simultaneously in contact with each
other. If, (in regards to their interaction, the words expressing) the positive
and negative aspects (of objects) are not supported by the expression, *‘sydt”
they will not “touch”™ (i.e. remain within) the boundaries of ‘“one’s own™
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and *“other” (with regard to substance, space, time, and modes), and so
there will be discord among (the objects, because the distinctions between
them would be lost). (22) [422]

gasar fafexfaar fagaasit amrsemn agfa fafa fadugaoi o
emigweefa () wentaarndiataeaat fafafaast faeandafacag n 30

dhatte ’sau vidhir abhito nisedhamaitrim

sakamksam vahati vidhim nisedhavani |
syatkarasrayi(a)nasamarthitatmaviryav

dakhyatau vidhiniyamau nijartham ittham [/23]]

The (words expressing the) positive aspects, insofar as they are qualified (by
the negative aspects) on every side, are (always) accompanied by the “friend-
ship” (i.c. compatible presence of these mnegative aspects). And the words
expressing the negative aspects are in the same way accompanied by the
positive aspects. Thus, the positive and negative expressions, (namely “asts”
and “ndsti”), which have increased their inherent power through the support
of the expression “‘spat’’ express their referent (fully). (23) [423]

gedd egrazamaeaTd e fafafaad]wafrdag |
wrer fafgawtt frafea: adwsfe sma ggfuagaag n e

ity evam sphutasadasanmayasvabhavam

vastv ekam vidhiniyamol[bhayalbhidheyam |
syatkdre nihitabharo vivaksitah sann

eko 'pi ksamata ihabhidhatum etat || 24 |/

Even a single (word), if supported by the expression ‘‘sydr,”’can, when the
particular aspect (to which it refers) is to be expressed, convey the (full)
reality {(of the object). (For) this one (reality) has a nature that is clearly
endowed with both‘“existence” [sat] and “non-existence” [asat] aspects, and
(thus it is properly) indicated by both positive and negative expressions.
(24) [424)

eagenty fafacawraa fagw: sadfa fg fasad: sawsow
gegsa: waAfag garew A0 fadw fasfasd avg wsan uw

nsBett
svadarvyad vidhtr ayam anyatha nisedhah
ksetrdadyair api hi nijetaraih kramo “yam |
ity uccaiph prathamam iha pratadya bherim
nirbadham nijavisaye carantu sabdah //25//cha//X vy
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The (positive aspect) is (asserted) from the point 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. (i.e. 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) to their own
referents, having first “loudly beaten their drum” (about the nature of
their operation, as described above). (25) [425] XVII



XVIIIL
[ mamai o |

wr safegarensgmanaasd saamafaEamTafagy
APeard HAqEA-ARAE qrETEaiREanra: gfagEg nog o

adyam jyotir dvyarmakadurgadbhutatattvam
karmajfianottejitayogagamasiddham |
mohadhvantam dhvamsayad atyantam anantam
pasyamy etan nirdayam antah pravidarya [/ 1 ||

[ 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]

& wiaedEs o Sfawfa asaRessafraafgrasta(a)a: o
A AsAweafvay fasomanfa: AR waedea aqat fasa: e w3

eko bhavas tivaka esa pratibhati
vyaktanekavyaktimahimny ekanis| p lannah |
yo na ’nekavyaktisu nisnatamatih syad
eko bhavas tasya tavaiso visayah syat [| 2 /]

Your one cognition perceives the unity (i.e. the universal nature) of the
great multitude (of manifestations in the universe). Only that person who
can cognize the manifold individual objects (i.e. only an omniscient being)
can take 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]

At qmwd wifa faRaeafaaaf ameanr gfa sofas fagben
aq amrE AR q oA fanawe aeg e eflpaamrataEe: w3 o

no samanyam bhati vtnaivdatmavisesair
nihsamanyah santi kaddcin na visesah /
yat samanyam bhati ta evatra visesdas
tvam vastu sydah svikrtasamdnyavisesah 1/ 3 |/
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The universal 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]

zauF faeamden(ms)fa garadams: (¥) aafa adawdo
gFAHl qEqa U wfawfa & qqagsaaageanat oY

dravyenaiko nityam apis($)asi samantad

devanekal(--ke) syur bhasi paryayabharena [
ekaneko vastuta esa pratibhasi

tvam parydayadravyasamaharamaydatma ([ 4 //

From the point of view of substance, you are eternal, and fron every side
(you are seen as) one. But from the point of view of the multitude of
modes, you are manifold. And from the absolute point of view, (i.e. consi-
dering both of the previous perspactives), you shine forth as being both one
and many, embodying the aggregate of substance and modes. (4) [429]

gez: wfens wfxazaga st aw@s: dsfa f@@da @ fag o
w9 FEd TG GAIEE WEF AT ErEaadfa a3m ooy o

drstalh kasmin kascid anekena vinaiko

yas canekah so 'pi vinaikena na siddhalh /
sarvam vastu syat samuddayena sadaikam

devdanekam svayavayair bhati tad eva || 5 |/

Has anything been seen anywhere that was one without (also) being many
(i.e. that was substance without being modes as well)? Even that which is
many (i.e. the modes) is not established (as existing) without the one (i.e.
substance). O Lord! All existents are always one from the point of view of
the aggregate (of modes, namely the substance), and those very existents are
many with respect to their own parts (i.e. the modes). (5) [430]

gFR%l gt gaR-aafasgl @usow &t afa gt ofw fd o
UF 738 JARAR AFARFT QFEIT FATAT QARIWATAT 1l & 1t

ekanckau dvau samam anyonyaviruddhau

samgacchdte tau tvayi vritau pathi bhinne [
ekam dravyam niinam aneke vyatireka

ekaneko nydyata evasy ubhayatma |/ 6 |/
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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 are
the embodiment of both. Thus, it follows that you are both one and many.
©) [431]

aq qegsd il frerawwsa quiar 7 & w=afa emrege)
fremifaed aeg aaRfa enadwanfrazeafansrmaaeag v o 0

yat tad dravyam raksati nityatvam anantam
parydyd ye te racayantt ksanabhargam |/

nityanityam vastu tavodeti samantin
nityanityadravyavisesaikyamayatvat || 7 [/

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.e. accounts for) the destruction (and new
arising which occur in) every moment. Therefore, reality is established in
your (teaching) as being both cternal and non--eternzl, for it embodies both
eternal (substance) and non-eternal (modes). (7) [432]

facd f fg eaq worafy safafesd freaema: eam soagh satss
freavgfer: eava faain: afud: Wit s faaian afrers =0

nitpam kim hi syat ksanabhangivyatiriktam

nityad anyah syat ksapabhangi kataro ’tra |
nityavretih syan na vinamsaih ksanikaih

svair nityavrttim syur na vinamsah ksanikas te |/ 8 |/

Indeed, in your (doctrine), can the eternal (i.e. substance) ever exist separate
from the momentary (ie. modes)? ( No.) Similarly, what momentary (mode)
is ever separate from the cternal (substance)? (None.) Among these (two),
the substance, remaining forever, can not exist without possessing its own

momentary parts; nor can the parts exist without the eternai substance.
(®) [433]

frearfredt gt amwrafargt agsol &t afa g9t afr fas
fAed zed sawawfaear safadsr fewfacdn sama garawaeat u g

nitydnityau dvau samam anyonyaviruddhau
sarigacchdte tau tvayi vrttau pathi bhinne |
nityam dravyam vyaktam anitya vyatireki
nityanityo nyayata evasy ubhayatma [/9//
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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 simultaneously cooperate
in you. The substance is eternal and the modes are non--eternal; you are
the embodiment of both (substance and modes), and so it logically follows
that you are both eternal and non-eternal. (9) [434]

Wyea: wefa wmeafAgrugaadeg saranwE: fawfa o
WIEATHRAT FEFIACHA(T) I AEATAAEAIIRTHE FAT 78 1ol

svadravyddyaih sphurjasi bhavas tvam ihanya-
dravyadyais tu vyaktam abhavah pratibhasi |
bhavabhavo vastutay@sis(s)a samantad
bhavabhavav aikyam upaniya krto yat [/10]]

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 arc by the fact that) on all sides (you embody)

the unification of existence and non--existence. Hence, in reality you are
both existence and non--existence. (10) [435]

AR faw: Fgrarsa @@ W@ a1 SgraEe faast o
aY Fwedat g equnat auwTe q g weg feenfwen fawm ngn

bhavad bhinnah kidrg abhavo ’tra vidheyo
bhavo va syat kidrg abhavena vindsau |
tau vastvamsau dvau svaparabhyam samakdlam
parnam Sianyam vastu kilasritya vibhatah 1/11]]

In this world, what kind of non-existence 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 two are (both) aspects of
the (same) existent; they shine forth, supported by the existent, for (this
existent itself) has the nature of being simultaneously complete and empty
from the points of view of one’s own (substance. etc.) and (the substance,
etc. of) others, (respectively). (11) [436]

WEWEl § anwarafaegl ageen ar afa gt afy fust
WIF: (ML STFARATIEY TTAT AIATHIAT 2707 QIETAATAT N 2% 1)

bhavabhavau dvau samam anyonyaviruddhau
sangacchdate tau tvayi vrttau pathi bhinne |

bnavah svamsad vyaktam abhdavastu parimsad
bhavabhavo nyayata evasy ubhayatma []12//
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These two (aspects), namely existence and non--existence, are in mutual
opposition and operate in different paths, but they simultaneously cooperate
in you. Clearly, “existence’ 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 view 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]

A3 AT FUTATAGN WA, TATRISATR AYIIG TIGRARA. 1
at qut gt ag fawgnawd amarg wafy fefsasandiz v 23 n

sarvam vdcyam dvydatmakam etat kramatah
syad devavacyam tad yugapad vaktum asakteh |
tau paryayau dvau saha bibhrad bhagavams tvam
vdacyavdacyam vastv asi kificij jagattha [/13]]

O Lord! All this (i.e. every existent) embodies both natures; (an existent)
can 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
simultaneously bear both aspects within you, and so are a wondrous existent
who is both expressible and inexpressible. (13) [438]

Freareey fefeagarsd a fg g ama Soswwarrefafaag
Fmfsea EAFAIEATHAT aeg FUEAeE fg AT WoiEE v 2 0

vacyad anyat kificid avacyam na hi drstam
vacyam caitan nestam avdacyavyatiriktam |
vagasritya svakramavrttyakramavrtti vastu
dvyatmatvam hi grotyan na graiyat [/14/]

(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. tc 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 attempts to state all aspects of the existent
simultaneously) cannot (describe it; i.e. an existent is to be seen as both
expressible and non--expressible. due to the nature of words). (14) [439]

gregratent gt awwafaegt ageow at fafy ast ofs fas o
AU FE! FAARAIACT AHEAN ATAIATEN FATGH GARTRARHT N
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vacyavacyau dvau samam anyonyaviruddhau
sangacchate tau tvayi vrttau pathi bhinne |
vacyo vyasto vyaktam avdcyas tu samasto
vacydavdacyo nydyata evasy ubhayatma (/15//

Expressibility and inexpressibility are in mutual opposition and operate in
different paths, but they simultancously cooperate in you. Clearly, all cxistents
are expressible, but they are also inexpressible. You are endowed with both
(expressibility and inexpressibility), and so it follows that you are both
expressible and inexpressible. (15) [440]

q1sa’ WiE: W adaq qIEigs AW agaad frawoe
qAF AT FIFAF J@ A9 TF WA FeFEw T g ngn

so "yam bhavah karma yad etat paramdrthad

dhatte yogam yad bhavanena kriyamanam [
Suddho bhavah karakacakre tava linah

suddhe bhave karakacakram ca nigiidham [[16/]

That which is the object [karma] (of change, i.e. the substance which under-
goes change) is also the (resultant) state. For that which is being made (i.e.
which uadergoes change) is, from the absolute point of view, identical with
that which it becomes. (i.c. No new substance is introduced during change.)
Your pure (i.e. unified) state is merged into the cycle of the instrumentalities
[kdrakal, and th: cycle of th> instrum:ntalitics is dissolved in your pure
nature. (16) [441]

WE A FROARAT qFET A g FEaar | afvemm
galsfa & soRawRafa @ wF w&@ FRoEw@ifagEsia o ge o

jatam jatam karanabhdvena grhitva

Janyam janyam karyataya svam parinamam |/
sarve pi tvam karanam evdsy asi karyam

suddho bhavah karanakaryavisayo 'pi /[17]]

Those transformations (of the substance) which have been produced are
thams:lves lhe cause, and those transformations (of the substance) which will
be produced are themselves the cffect. (i.e. The totality of present transfor-
mations causes the totality of transformations which appear in the next
moment.) Therefore, all of you (ie. the totality of your spacc-points) is the
causes, and all of you is also the effect. But as to your pure (unified) state,
it is (actually) beyond the sphere of cause and effect. (17) [442]

Feasq ArATAfaceaRdar argh 2ggafEraa fee wam
saeATEal SfrvafazdafanacaEn FrrsasfaamaasEd u s
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valgantv anye jiidnanimittatvam upeta
bahyo hetur hetur ihantar na kila syat |
svasmad devo jrmbhitacidviryavisesaj
jato visvavyapakavijfianaghanas tvam |[18/]
As to the others (i.e. external objects), let them remain active as (i.e. we
accept them as being) the efficient cause of your omniscient knowledge. But
here (i.e. regarding the production of a result), intruth (i.e. from the absolute
point of view), an external cause (i.e. an efficient cause [nimitta-kdranal) can
never become an internal cause (i.e. a material cause [upddana-karana)).
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]

wg: wat w9 fearaq feafatwr @ waf @& w9 aRarafaio o
[t fre fawmad @ s e & @ fawmasste ngqn

anyah kartt@ karma kilanyat sthitir esd

vah karttd tvam karma tad evasy avisesat |
devdkarsis tvam kila vijiaraghanam yah

so ‘yam sdksat tvam khalu vijianaghano ‘si /[19/]

From the conventional point of view [vyavahdra-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 (made
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]

fasamsaren: acafants cmTAt dqneTeed erawSwwsfy o
TRTSTads vafaaenr s fareEsag 100 0

visvagvydapyah saty avisese svagunanam

devadhdaras tvam svayam dadheyabharo “pi |
ekadhdridheyatayaiva jvalitdtma

tenaivoceair valgasi vijfianaghana ‘yam [/20]]

O 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 plzced (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 both as shining substancé and as
the mass of omniscience (i.e. the qualities). (20) [445] 4
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Arewt qrat Jafad faeauae  grasasfeas |afa arosaaat &t
gemwafa: wumsmes 7 qr gt aed awfaard = fafwsa nron

arma matd meyam idam visvam asesam

sambandhe ’smin saty api ndnyonyagatau tau |
pratyasattih karanam aikyasya na sia syad

artho vacyam vaktrabhidhanam ca vibhinne [/21]/

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 separate substances). But there is (really) no such proximity
here, (for) just as the words of a speaker are (actually) separate from the
objects referred to, (even though an indicator/thing indicated type relationship
exists between them, similarly the knower and the thing known are related
but distinct). (21) -[446]

a: wEtdeedede: @aw fag: wearw: awfa fegista & o
wegeaed a1 Asacfaafegrty wamean awwfa ar fea W nRn

yah prag dasir 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 unperfected 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-points, namely
yours.) (22) [447]

qF Wi weaaneachifase T wear o wadm | qaRe )
QAT W1 AZEA JATUA AREd AEHEU @wAdia N3N

ekam bhdvam Sdasvatam uccair abhisifican

bhiatva bhatvi tvam bhavasisa svayam eva |
etad bhiitva yad bhavanam punar anyan

na traikalyam sankalayan tvam anuyati [[23]]

O Lord! You “crown” (i.e. render supreme) your unified eternal 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-
(after)-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: wEraAERATaed 13 ngEawgasy fasta:
swranvaggngadtatffanstnsagefa afasamasay nvn

ekah sdksad aksaravijianaghanas tvam

suddhah suddhasvavayaves eva nilinah |
antarmajjad drksukhaviryadivisesair

eko ’py udgacchasi vaicitryam anantam [[24]/

You are One, an imperishable mass of direct knowledge (i.e. omniscience).
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]

acaTEgIsAataegtgand ;. eaged sfawwmeatayfa
e | facd e fasasawaemi fefeag s@saraamsisaags nIun
nguisu

adhydridho ‘nyonyaviruddhoddhatadharmaih | \
svadvadena pravibhaktatmavibhitih |
svamin nityam tvam nijatattvaikaparanam
kificid datse ’tyantam agddho py avagdham [[25]f
: [lehal| XVIII]]

O Lord! you are eternally endowed with strong and mutually opposed
aspects, and yet, through the doctrine of “maybe” [syat]. you are one whose
self-glory has been ‘‘proportionally divided” (into substance, modes, etc.,
thus relieving the apparent contradictions within your nature). And although
you are unfathomable, you afford a small glimpse (of your profound

nature) to those who are intent upon (realising) their own true nature.
(25) [450] XVill



XIX
[faatfret o)

wor: geat faw | e wgemafacseatagz:
TR AT NTEaAfa garREgiaiEaT: ngn

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 discernible only to that insight which
comprehends dual nature (i.e. both the positive and negative aspects of

existents). (1) [451]

A qUHAE A PR T A WrAraRasEstea ¥
araEeafrsRnafafgat aegafoag: wag nzn

ra pardsrayanam na Sanyatad na ca bhavantarasankaro ’stite |
yad asnkhyanijapradesakair vihito vastuparigrahah svayam [/2//

For you there is no dependence upon other (substances in obtaining new
modes), nor is there emptiness (due to the going out of existence of past
modes, ie. 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.c. remain) within your own countless space-points, (which never

overlap the space-points of other things). (2) [452]

maqa gfa egdied age wifs fagow faa:
afegrerataet wam ag WE axifa ggne: u3n

yad amartta iti sphutodayam sahajam bhati visesanam vibhoh |
tad ihdatmapardyano bhavan saha bhedam samupaiti pudgalaih [/3/]

You are all-pervading [vibhu] (by means of your ommiscience), and the
adjective “formless™ is most appropriate (to you, as it) clearly brings out
(ie. describes your) innate (nature). Therefore, you who are fully intent upon
(i.c. at one with) your self are distinguished from matter, (which possesses

varied material forms). (3) [453]



ATATATHIZ! 157

fafadia (w) favow zueogs saife gavsaarfaag o
gagifa rEwmaaadedla aq au@a: u¥n

cid itis($)a visesanam dadhat sahajamn vyapi kuto ’py abddhitam |
upaydsi bhidam acetanair akhilair eva samamn samantatal //4]/

O Lord! You possess the attribute (called) “consciousness;”’ (this conscious-
ness is) unobstructed on all sides, innate, all-pervading (by means of omnis-
cient knowledge). Thus, (i.e. through possessing this attribute), you come to
be sct apart from the totality of insentient things. (4) [454]

fan3A @dw ada: agsEamAaT dEaa: |
v ag AqqracEias gXfaE aETAT nyn

visadena sadaiva sarvatah sahajasvanubhavena divyatah |
sakalaih saha cetandntarair uditam daram idam tavantaram [[5]/

Eternally and on every side you rejoice in your innate self-realization; your
self-experience proclaims the great distance (which separates you) from all
other sentient beings, (for each being has his own self-experience, distinct
from that of others). (5) [455]

faswayaen qadr s aga fassa:
sfautfe atcafrea: wmeawr faswm gg & ngn

nijabhavabhrtasya 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, “uncut”
by (i.e. unmixed with) others. (6) [456]

anerfafaiinut aaag mafgafea: |
wafg tgaa® gg A 9FIT TAI AATIAT NN

ajadadivisesanair ayam tvam anantair yugapad visesitah |
bhavasi svayam eka eva cet prakatd tat tava bhavamatratd /[7]]

You are simultaneously characterized by infinite attributes, ‘“non-material,
etc.,” but you still remain unified. Thus, it is evident that (something,
namely) your ‘“being-ness” (i.e. your undifferentiated substance) itself,
pervades (and thus unifies) these (aspects). (7) [457]
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maagafy awt | wafaamedeafatamaran o
afrwifaaedafraw: sfonfe g2 ga amam n=n

tvam uparyupari prabho bhavann idam astity avibhinnadhéraya |
avibhavitaparvapascimah pratibhasi dhruva eva pasvatam [/8/]

O Lord! To those who see (you from the pdint of view of substance), you
appear only as (one who is)eternal. You are seen to be, in every sticceeding
moment, free from considerations of sequentiality, (such as) ‘*‘prior and
later,” for you exist as an undifferentiated continuity, and thus, (in viewing
you, there is always the cognition that) ‘that (same substance) exists.”
®) [458]

sEwfanwal TaeEATraAfaRTeS: |
wagFfanaaarcar A Wwifw wafaeas akn

ayam ekavisesyatam gatas tvam anantdtmavisesanasrajah |
prabhavann avimuktadhdrayid bhagavan bhasi bhavan nirantarah [/9]]

Possessing the collections of your infinite seif-attributes, you 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
each moment), you (nevertheless) shine forth frec from any distinctions
9 [459] |

awsifefanainy ar fastaro @ aafa gea(ws)am o
awzrizfanwmft @ swawmifa garfs srar ngen

ajadadivisesanair bhrta nijadhdrd na tavaiti tutsa(-ccha)tam |
ajadadivisesanani na ksayam dydanti dhrtani dharaya //10//

You own stream (i.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 attributes, .
sentience, etc, held within that (enduring) stream, (although they undergo
transformations), never cease to exist, (for they are supported by the
substance). (10) [460]

swsifzfagaofa & q@r wgFofn 7 @
YA TAANGT [T TARATHICORAIARTH 1N

ajadadivisesanani te parato bhedakarani na svatah |
dadhatah svayam advayam sada svam asadharanabhdvanirbharam

1111]]



AIITAERIE: 159

Your attributes, such as absence-of-insentience[djadal, etc., serve to distinguish
you from other (substance, but they are) not (thercby established as distinct)
from your self This is because you always remain in your own-nature,
which is completely filled with the extraordinary qualities (that distinguish
you from others), and (yet) is unified. (11) [461]

awgrgfaama: feaaeaa wfisaw=m gEs: |
sErafawmwmAaEaafs anafa argar nexu

ajadadyavibhagatah sthitas tava bhavo ’yam anams’q ekakah |
ajadadyavibhagabhavanad anubhiitim samupaiti nanyatha [[12]/

Such attributes 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 (nossessing) such attributes
as abcence-of-insentience, etc., do you arrive at self-realization; in no other
way (can this be achieved, i.e. self-realization is not compatible with doctrines
which advocate either complete identity or total distinction between substance
and attributes). (12) [462]

wad waal fasgn awer wifw amwen fxan
o« goamaray fwaar 97 @ stewcda neln

bhavanam bhavato nirankusam sakald marsti sakdrakah kriyah |
bhavanam dvayatam avapyate kriyayd naiva na karakair api [/13]]

(Seen from the absolute point of view, which asserts the independence of
the material cause [updddana-karanal in effecting change within a substance),
your becoming (i.e. your transformations into new modes) is unimpeded (by
dependence upon external (i.c. material) causes [nimitta-kdranal; it (i.e. this
process of becoming) wipes away all actions, together with there instrument-
alities (i.e. there is no distinction of agent, action, etc., within vou. Thus),
your becoming cannot be made to attain to duality (of agent, action, efc.)
either by action or by the instrumentalities, (since both of these occur within
the substance itself). (13) [463)

wEd wadt facemd 7@ @@ srownEfacac )
7 feaad #0fa ag Pradssaas @@ 33 1 ugvan

bhavane bhavato nirankuse kva laset karanakaryavistarah |
na kilabhavanam karoti tat kriyate ‘trgbhavanam ca tena na [/14//

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 [nimittta-karana)
how can the network of cause and effect be manifest? For  in truth, that
(external efficient cause) cannot negate (the process of) your becoming.
Similarly, in this world, the substance (i.e. the material cause [upadana-kdranal
cannot negate the production of (external) causes. (Thus, from the non-con-
ventional point of view, independence of the material and efficient causes is
affirmed.) (14) [464]

wadifa @ gead frar wafa saifasciradaan
waasfafaaifioeas 99 ff sa=wseaT ngan

bhavatiti na yujyate kriya tvayi kartradikarambitodaya |
bhavanaikavibhitibhirinas tava bhedo hi kalankakalpana [/15]]

It is not correct to say that an action, which arises qualified 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-nature; hence, dividing you
amounts to a (false) speculation which casts blemish upon you. (15) [465]

ssetfeaa: @A favEiseaaEIEeR (W) & )
AAHETATTB AATHATITAHETATHATHN: 1SN

ajadadimayah sandtano jina bhivo sy avakirpakas($)malah |
ayam ucchalad acchacitprabhabharamagnasvaparakramakramah |/16/]

(From the point of view which, disregarding their distinctions, sees substance
and modes as identical, it can be said), O Jina, (that) you are nothing but
this state (of omniscience), the embodiment of absence-of-insentience (i.e.
consciousness), etc. (And being simply this state), you are eternal, free from
impurities; in the light of your sparklingly clear and splendid consciousness,
all the qualities and modes of both yourself and others are reflected.
(16) [466]

wigram reR(sm)ar afe wrasfa fawwa: gaaq o
azd aane faegen famtg andfa gafag uton

bhagavan avakirpakas($)malo yadi bhavo ’si vibhamayah svayam |
tad ayam svayam eva visphuran na vi.noham samupaisi kutracit //11]/

O Blessed one! You are thi: very state, the embodiment of light, free from
all impurities, which is manifest (purcly) through its own-nature (i.e. without
external agency). Thus youdo not come to (what, from the ncn-conventional
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point of view, is a) delusion, (namely the idea that production of a result
depends upon outside causes). (17) [467]

a fawifa fawmedisfea ot @ fawarfaama: safag
aq wafwd fewfa @a afew’ wifs faaa fig ngsn

sa vibhati vibhamayo ’sti yo na vibhayad avibhamayah kvacit |
nanu sarvam idam vibhati yat tad imam bhati vinaiva nirbharam:

1118]f

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 omniscience itself, which cannot embody anything), does not
shine forth (independent of its substance. But from the point of view of
non-distinction betwecn substance and qualities), that which shines forth (is
the quality of omniscience, and it) shines forth fully even without (consider-
ing whether or not it bsloags to a) substancs, (for there is no difference
between the two). (18) [468]

gaRa faafa #as = fawdiafafa sa Feaar
gafacana fawifa ag fgag afea fafawmmga nekn

idam eva vibhati kevalam na vibhétidam iti kva kalpana |
idam ity amund vibhati tad dvitayam nasti vibhavibhagakrt [[19/]

How can onc speculate that only this (i.e. the substance) shines forth while
that (i.e. the qualities) does not (by itsclf) shine forth? (Even the expression)
“this (substance) shines forth by way of that (quality,” clthough it seems to
establish) duality of these two, (with one being only the means for the other),
is nevertheless not able to create an (actual) 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-
nctioas, they cannot be regarded as truly separate things.) (19) [469]

g1 |adifzar qut @Ewwenr asan fauwarn )
gaugRaamAtat 77 weared faw fawadt ulon

sahaja satatoditd samad svasamaksa sakald nirakula |
iyam adbhutadhamamalint nanu kasydstu vibha vibhavari [/20]/

This brilliant light (of omniscicnce) is innate, eternally manifest, lustrous, self-
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 see) only
darkness in the presence of such light? (20) [470]
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fafuag audt caawarg fafusdw fAdswoaE)
aftngfarsfaia aa &arma fawr fafwsad nken

vidhivad dadhati svavaibhavad vidhiripena nisedham apy asau |
parisuddhacidekanirbhard tava kenatra vibha nisidhyate [/21]]

The light of your (omniscience), in conformity with thc law (i.e. with the
nature of reality), and (operating only) through its own majesty, bears the
negative aspects just as (it docs) the positive aspccts. It is complete with
the one, unified pure consciousness; who in the world can suppress this
light? (21) [471]

wfwa: egfeaeawmar saafaamafaw®aan
fawar wam: aweaar faa! aequifed fawead ukln

abhitah sphugitasvabhavaya cyutadikkalavibhagam ekaya /
vibhaya bhavatah samantato jina sampurnam idam vibhavyate [[22]/

O Jina! This whole (universe) is secen 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 manifested its true nature (i.e.
it has illuminated all objects). (22) (472]

A @Y wawEmA A faw faawae
waat fawds dma: waa: geafad gwwd uIn

na khalu svaparaprakasane mrgayetatra vibha vibhantaram |
bhavato 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 (i.e. it is self-illumin-
ating). This entire universe is illuminatcd in (all its) sequentialities by that
very light with which you are endowed (i.e. the light by which you know
yourself). (23) [473]

gam fawafa freaar faa 7 sagarsasa
axd sfaafa @ e 7 fg dawfaaes: safaq nvn

anaya vicarantt nityaso jina ye pratyayamdtrasattayq |
sakalam prativanti te svayam na hi bodhapratibodhakah kvacit /124[]

O Jina! Those who constantly abide by (i.e. who accept thc doctrine of)
this (light of omniscience, a light) which exists 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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afwedtsawas wafgamghosfn qgdyg: aw
faa! amgifn goe a(w)wd q(@s)eg faamd @ag nynsunsn

abhito ‘nubhavan bhavad vibhdm aham eso’ smi muhur muhul
samah |

jina yavad upaimi puskalam s(Syamanam ta(e) “ stu vibhamayam
svayam/|25]/chal| XIX//

[ 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 I attain to a (state of) peace (like that) possessed by you who
are endowed with infinite knowledge. (25) [475] XIX



XX
[dneaaan]

yacana gfoamdtsa aqw | geagfarag o)
fad anreisamd i ag @@ 92 @awezEEgAT faw oo

atattvam eva praﬁidhdnasaus,thavdt

tavesa tattvapratipattaye param |
visam vamantyo 'py amrtam ksaranti yat

pade pade sydtpadasamskrea girah (j1]}

O Lord! Even false (i.e. absolutist) doctrines, when profoundly contemplated
(in the light of) your teaching (which is) characterized by the term “‘maybe”
[syat], can lead to attainment of the highest rcality; (for when this teaching
is applied), its every word causes (these absolutist doctrines) to throw off
the poison (of their absolutism), and inundates them with the ambrosia (of
truth). () {476]

qrEOcaafaaE(m)Fiay fammfarsmfawmeaa:
fawrendt |ewgngeda @A feamfeafafaaic

paraparollekhavinas(s)akrd balad
vilinadikkalavibhagakalpanah |
vibhasy asau sangrahasuddhadarsandt
tvam isa cinmdtravibhatinirbharah |12/]

O Lord! When you are seen from the pure point of view called “sarigraha,”
which forcibly erases all lines of distinction pertiining to prior, later, (etc.
insofar as it subordinates divisions and takes notc mainly of the universal),
you shine forth (as being) 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]

fangafaearfiadn afenar wfa camenseafaar safsoar: )
fadaacaimfrmaroeadia | qEERIEEAgET: 30

visuddhyativydptirasena valgita

api skhalantyo * skhalita ivocchikhah /
nirgamsatattvamsanivesadarunds

tvayisa miircchanry rjusatradrstayah [/3//



ATTIECHIE: 165

O Lord! In you the rju-sitra 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 (drsfis) are 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 constantly
burning flame; they are sharp in that they focus upon that part of reality
which is (itself) partless. (3) [478]

A earauaeaa o | fawsanmen  fasivasaarn
TATAMAT HAT, TAF GAF CEILAAAT TRTNAFE@T 0¥

samantatah svavayavais tava prabho

vibhajyamanasya visirpasaficayah |
pradesamatra rjavah prthak prthak

sphuranty anantah 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 seen from
the rju-satra 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]

fasivanmn: agaa fawdeaay qEiaTagwiad: |
sifegrammasiy gafaq aweed agEal A agd uyn

visiryamanaih sahasaiva citkanais

tvam esa parvaparasangamaksamah [
anddisantanagato ’ pi kutracit

parasparam sanghaganam na gahase [[5]]

Although endowed with beginningless continuity, you nevertheless appeat
(from the rju-sitra 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 integration of these (particles). (5) [480]

woercafgafarnms frgaamraaar fataaq |
waraRrnEawtafa(@)d fEwnfa dueafad e @t ngn



166 sfireqaaesfadtaa:

ksanaksayotsangitacitkanavali-

nikyttasamanyataya niranvayam |
bhavantam alokayatiam asiksi(a)tam

vibhati nair@tmyam idam balat tvayi [[6//

(If the particles of knowledge are seen as) devoid of integration (i.e. 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-sitra 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 Buddbists, 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 sargraha-naya). (6) [481]

M e afa fEeaa awWt | wfreamqefaaaa: o
| waRatwaaw | gsad(R) ssewmanmaasta(Ea) @ onoen

gato gatatvan na karoti kificana
prabho bhavisyann anupasthitatvatah |
sa nignam arthakriyayesa yujyas(t)e
' pravarttamanaksapagocaro ’ si (’sti) yah [[7]]

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 wuseful function. (In
this way the relative validity of the rju-sitra naya, which takes note of the
present moment, is established.) (7) [482]

AuAgEdy FNy @At T FEFd woafg w10 )
aaife gFiqafafacrigsigar srusEar afa nsn

ksanaksayasthesu kanesu samvido

na karyakalam kalayeddhi karapam |
tathdpi parvottaravartticitkanair

hathad dhrta karanakaryata tvayi [18)/

Indeed, (from the rju-satra point of view), the particles of knowledge are
destroyed at the end of each moment and thus cannot operate 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 sargraha
point of view.) (8) [483]
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T AEN FA IFIAUAAfT TEA TAAH |
sfermmeafag faan adw fratafratsafaaon 1 o

galaty abodhah sakale krte baldad

uparyupary udyati cakrte svayam |
anddiraganalanirvrtiksane

tavaisa nirvanam ito ° ntyacitksanah [/9]]

Ignorance disappears with the approach of that moment in which there is
the total extinction of 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 shas been extinguished ([nirvrti], your
last moment of conscionsness attains to perfection [nirvana]). (9) [484]

sdiqafag faumaen ¥ qEEARTTHIFLAGH |
7 agd w9 aafa saA@ A oWt | seva g @@Ew n 2o N

pradipavan nirvrtim agatasya te
samastam evagamad ekasinyatam? |
na sahasam karma taveti kurvato
mama prabho jalpata eva sahasam [/10]/

You have attained to nirvana; 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 the passions), you had no need to
expend great effort; but for me, even discussing itis an exertion. (10) [485]

fafaaemissgtaf: awaat awfagafear gammg
aa® gafaauawa: sag fg fammgAisaam®@ o 2 o

vicitraripgkrtibhih samanatato
vrajann iharthakriyaya samagamam |
tvam eka evapratisedhavaibhavah :
svayam hi vijfianaghano ‘vabhasase [[11]/

In this world, you shine forth alons. 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) [486]

1. The expressions ~siinyatd” and ~pardipa-nirvrti” are allusions to Buddhist phraseo-
logy, but no Buddhist meaning intended.

RS
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a tesarfy sfrwfy dtear afgfdfossfis or o
g fg a1 samenfes i | senframsawe® ook o

na kificanapi pratibhati bodhato
bahir vicitrakrtir eka eva san |
svayam hi kurvan jaladharanadikam
tvam i$a kumbhaditaya ’vabhasase []12/]

O Lord! (from the point of view which emphasizes that knowledge focuses
on the internal reflections of objects, and which ignores the external existence
of the objects themselves, it is possible to say that) nothing whatsoever is
seen outside of knowledge (i.e. the refltcted objects are indeed modifications
of the knowledge itself). Although unitary, you partake of the manifold forms
and shine forth (with the forms of objects) like pitchers, etc., which are per-
forming (their actions, such as) holding water and so forth. (i.e. Even the
actions of the objects are reflected within you.) (12) [487]

tad fg enfzaar @ I3 wam WA waq f& afgedamag
aqim geaifaaar sad fiud or | femd afgedamag v 3

svayam hi kumbhaditaya na ced bhavan
bhaved bhavet kim bahir arthasidhanam |
tvayisa kumbhaditaya sva_ya}_n sthite
' prabho kim artham bahir arthasadhanam |[13]/

However, (from the point of view mentioned above), if you yourself G.e.
your knowledge) do not become (i.e. do not take the forms of) pitchers, etc.,
how could the existence of external objects be established? But on the other
hand, when your (knowledge) exists in the forms of pitchers, etc., 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]

amfmmrfaeaTr anaRasseat afcasg
afwwafasamas-andsd 9aF gav SEaguEEArEE 1 Y

tvadekavijfianaghanabhisecanat

samastam etaj jadatam parityajat |
abhinnavaicitryam anantam arthakrt

prthak prthag bodhatayd ’ vabhasate []14f]
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This entire universe shines forth as being of the form of knowledge, (for it
is) “sprinkled” by you who are one mass of knowledge. (And although, for
that reason, it could be said that) this (universe) abandons its materiality,
it nevertheless does not forsake its inalienable multiplicity, in which an in-
finity of individual functions (of objects) is retained. (14) [489]

@dra! fanmadaga eedipasaufanaarafz
pafwsatcy an wweaat aaE g3 afgwafaga ngen

tvayifa vijiianaghanaughaghasmare
sphutikrtasesavisesasampadi |

sphuraty adhivydpya samam samantato
balat pravrtto bahirarthanihnavah |/15]/

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 everything on all sides, sparkles and forcefully hides, (as
it were), the external objects. (i.e. Since everything is in a sense consumed
by your knowledge, it seems, from a certain point of view, that there are
no external objects.) (15) [490]

a3a &9 @g gemdEs 5 ! gudigaa fawife ag o
9% ¥9 g q3F qY 9<: &4 gamig gfa swm@ uogg 0

tad eva rgpam tava sampratiyate

prabho parapohataya vibhasi yat |
parasya ripam tu tad eva yat parah

svayam tavapoha iti prakasate [[16]]

O Lord! shining forth by way of the exclusion of others is itself experienced
as (your) form (i.e. your own-being consists in the exclusion 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 objects are mutually separate things.) (16) [491]

AW QAT qEAUHAT ANAAE EFILETETAIH |
oWt | a&i ?aﬂﬁcra: Y warawATseiarRmE: v e o

abhava evaisa parasparasrayo
' vrajaty avasyam svaparasvarapatan |
prabho paresam 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) [492]

TRAARICEAEAg  SRlgaeATaTaEg a9 |
g saRafrarafavaadiasatafgaf=am v 1= 0

itidam atyantam upaplavavaham
sadodyatasyanyadapohitum tava |

sphuraty apoho ’yam anddisantati-
pravrittativrabhramabhid vipascitam |[18//

The other brings great calamity (insofar as it brings your non-existence).
You are (therefore) always intent upon rejecting the (influence of) other
objects, and so your (doctrine of) apoha 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]

qrequiigaar @fa fexar a¥ a sfsaswaata fafeam o
AF a waauTwE fawsfemdigaasaw@® ook n
parasparapohataya tvayi sthitah ’
pare na kaficij janayanti vikriyam /
tvam eka eva ksapayann upaplavam ‘
vibho ’khilapohataya *vabhdsase [{19]/

O 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 there were not separation of seif and other),
you shine forth alone through the exclusion of the entire range of
objects. (19) [494]

Td AAATEAAT FEAT FCAANEAAT AAT WA
s naEad guaeaamar fader | anenEwEisfa ww@ o 30 n

gatam tavapohatayd jagattrayam
Jagattrayapohataya gato bhavan | \
ato gatas tvam sugatas tathagato
Jjinendra saksad agato 'pi bhasase []20]]
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By means of mutual 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” [tathagata].T (20) [495]

gurawsaee afgem awg @y sag fAgaea faesm a6t )
7 fefsageiifa ancagsaamdgd dfafegrmmd n e n

samantam antas ca bahis ca vastu sat
prasahya nihnutya nirankusa sati |
na kificid astiti samastasanyatam
upeyusi samvid ihavabhasate 1/21f]

(The Sinyavadin Buddhists maintain that) in this world there is manifest
a stream of consciousness which attains to total voidness, and in which
there is the cognition that ‘“nothing exists.” (If such a cognition is)
unhindered, (it) forcefully denies the entire world of existents, both within
and without. (21} [496]

Ireqarassfaan avd sam few | a9 aofenfe seaan
7 f& frog ¥ ma &9 v3 fong fadsmfad aweaa: o 30

upuplavayocchalitah samam balat

kilesa Sanyam parimarsgi kalpanah |
kva kim kiyat kena kutah katham kada

vibhatu visve ’stamite 'samantatah []22]/

O Lord! (The Sianyavadins further claim that) the doctrine of the void
forcefully wipes away at one time all the imaginings that spring upward .
to afflict consciousness, (because they maintain that), when the universe
has been eclipsed on all sides, what shines forth ? Where does 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]

AREFAAIN U wad A frfsaafa aquat fafsgag o
faarmalsdt Augfoeias wafe a9 sfewmam saq n k3

1. Such epithets, often used for the Buddha, are shown here to be more suitable to
Jina, because he rejects only vitiating contact with the exrernal world, not its

very existence.
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samastam etad bhrama eva kevalam
na kificid asti sprsatam viniscayat [
pipdsave ‘mi  mrgatrsnikodakam
Srayanti nunam pratimdamrgah sramam []23/]

(The Sianyavadins further hold that) all this (ie. the speculations above)
is nothing but mere delusion, because for those who can cognize (reality) .
from the absolute point of view, nothing exists. People (ignorant of this
are) comparable to animals desirous of drinking the water of a mirage; they
attain only to futile exertion. (23) [498]

FTATATATATHEIATIR( W) AP Toqeq a7 [aa: |
7 fefsoram fawWisafusanq = fefsazedtaafasad () g «t: n ¥

itidam uccdavacam astam amps(s)at
prasahya sianyasya balena sarvatah
na kificid evatra vibho ’vasisyate
na kificid astity avasisyas(t)e tu dhih //24]]

And so this (Sanya-vada) forcefully destroys all things, high and low. (But),
O Omniscient One, by the power of the doctrine of the void, nothing at
all remains as real anywhere in this world, (Conscquently), thcre cannot
remain the (further) belief 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]

7 geg fasaeanarad wgr @ 3w fafq(f)aqas 4 fesww
wetw | fararawaamfaan(®) sdea @ ik gesa s aungne nsn

na yasya visvastamayotsave sprha
sa vetti nirn(p)iktatamam na kificana |
asima visvastamayapramdrjito(e)
pravesya Sianye krtinam kurusva mam [[25//cha/| X X[/

One who has no desires towards this “festival” 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 Boundless One, make me content; usher me into that void which has
been cleansed by the setting to rest of all (speculations). (25) [500] XX
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glreguramafagguaat frradaadmade
faMigardisFama-a gy THIEEAAATRAT TEEaHAT: 1)

sunistusantavadhisuddhamulato

nirantarotsarpam uparyupary abhil |
vimohayantyo ‘nyam ananyagocardh

sphuranty anantas tava tattvabhimayah |/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 you reached higher and higher
(states), constantly rising due to that purity of soul which is the result of
reaching the limits of freedom from all chaff (i.e. from all karmas). (1) [501]

afs Tag Awafanwat avcaar | amrafed aafaag o
feaan: canstagatsft waaEadamran aftnmafasr: 1

yadi svayam nantyavisesatam vrajes

tadda na samanyam idam tavadimam |
sthitah svasaktyobhayato ‘pi dhavatas

tavety anantah parinamabhamikah [/2//

(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 modes.
And at the same time, (from the point of view of substance), your universal
(i.e. substance) is without beginning. Thus, you possess infinite states of
being, by way of your innate power which operates both as universal (i.e.
substance) and particular (i.e. modes). (2) [502]

uefigagsaam aRwawafy gafggaRIsam |
@Ry Fathanaduraa giegain awesaw@® 030

akhanditadravyataya tvam ekatam

upaisi parydyamukhad anekatam |
tvam eva devantimaparyaydtmana

sunistusamsah paramo ’vabhasase (/3]
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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 part of
ths perfectly pure soul, devoid of all chaff (i.e. karmas). (3) [503]

@Awal aifa afm | agan qar gwmafa fasewf &
fasiqurai faxg favoaai fagm Tawamdfe fafwag wv o

tvam ekatam ydsi yadisa sarvathd

tadd@ prapasyanti visesapani te |
vifesanandm virahe viSesyatdm

vihaya devastam wupaisi niscitam /[4]/

O Lord! If (one suggests that) you attain to absolute [sarvathd] onencss,
then all your particulars would be negated. And in the (total) absence of
particulars, O Lord, you abandon even universality, (for a substance cannot
exist without particulars). Thus, having lost both universality and particula-
rity, your (very being) would indeed come to an end. (4) [504]

¥d a9 gAEwFAq ag Aaw cad faneqisfy faviworeafy
fasea@or 7 wife faai qag quonfa faagefsar vy o

dhruvam tava dvyatmakataiva yad bhavan
svayam visesyo 'pi visesanany api [
vi§esyarapena na yasi bhinnatam

prthak prthag bhasi visesanasriya [[5]/

You certainly possess a dual nature, for while you are yourself the universal,
you are 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. (5) [505]

fawt | fanoaen aarfadwa fanigummfads ga 70
@ar gf aifiq T arfa fawal gwa?d fyagas@aa u g n

vibho visesyasya tavavisesato
visesananam avifesa eva na |

tvaya samam yanti na tdni bhinnatam
parasparam bhinnatayaivam isate |/6/]

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 umiversality). 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]

fawfa afd @ fada afewm aifia afa: xR &
fanrg freawfomral AgraEr@ArARaT FIFTTAT o 1

vibhdri vrttim na vinaiva vrttiman

na casti vrttih kramam antarepa sa |
vigahya nityaksanikantaram mahal-

lasanty anantds tava kalaparyayah [17]]

That which possesses change, (namely the substance), never shines forth
without (a multiplicity of) states. And there is no (multiplicity of) statcs
without sequentiality (in time). Thus, your infinite states, (brought about)
by (the principle called) time, (which is the common cause of change), shine
forth, having “dived into” (i.e. taken the form of both) momentary and
non-momentary modes (seen from the subtle rju-sittra and gross rju-siitra
points of view, respectively). (7) [507]"

aar 7 armsfea 7 Araggar aomarat 7 faan a fwsaa
wite | gdg fgad@ auan sadieat & WIa: @€ A9 s

sato na ndso ’sti na cdasadudbhavo

vyayodayabhyam ca vind na kificana |
tvam isa sann eva vivarttase tathda

vyayodayau te bhavatah samam yathd [/8/]

There is no destruction of the real. nor is there production of the unreal.
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 simultaneously. (8) [508]

StgarAeaaAAg g faaagraa 7 wig FEgan o
qO MW aNEAr A gy ¥4 g aewwag wafzg ? uko

udiyamanavyayamadanam eva sad
vivarttasanyasya na jatu vastutd /
ksane ksane yan navatam na gahate
katham hi tat kalasaham bhaved iha [/9]]

An existent can only be that which is endowed with destruction (of an old
mode) and production (of a new mode), for there is never object-nature 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 newness at each moment be (considered as)
under the influence of time, (as all existing things must be)? (9) [509]

AT LY gaF uAR gaeEasd Juy fAeasg
ATaw wwata agaa fawwgaramads |t o

ksanaksayas tvim kurute prthak prthak

dhruvatvam aikyam nayate nirantaram /
anantakdlam kalayeti vahayan

vibhdasy ubhabhyam ayam isa dharitah //10]/

O Loird! The destruction that takes place at each moment establishes your
momentary differentiation (i.c. your modes; but as a substance) you sustain
yourself in an unbroken continuity which establishes your unity. Thus, you
have spent infinite time in these aspects, and you shine forth, embodying
both (unity and multiplicity). (10) [510] :

4 {g @97 warga samEqEedAs w fegwa
aatfa geemifanafgaoe faqal a|@a wam fawma v n

ayam hi sann eva bhavas tava vyagdd

abhiid asann eva ca siddhaparyayah |
tathdpi sanmlianim asadvisarpanam

vinesa sann eva bhavan vibhisate [[11]]

Although your human cxistence has ended, it was real; and your new mode
of being perfected (i.e. liberated), which has come into cxistence, did not
exist (ie. was not 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 so, O Lord, (from the point of
view of substance) you shine forth as real, embodying neither the destruc-
tion of the real nor the production of the unreal. (11) [511]

a wifs smafadegan fawest & @maga aggag o
A Feg amrafangarEa: of fewrafa fEaamEg oo

na bhdsi samanyavisesavattaya _
vibhdsy asau tvam svayam eva tad dvayam |
na vastu samanyavisesamdtratah
param kim apy eti vimarsagocaram [[12]]

You do not shine forth on account of being endowed with the universal
and the particulars, but rather because you are those two. For no existent
comes to be the object of thought (i.e. it is impossible to conceive of any
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object) apart from the universal (ie. substance) and the particulars (i.e.
modes). (12) [512] '

tad gAEfg wEa fg o9 a?a amranafa {awqg
aa favawaa 33| A wata awrafagfa amar o 3o

svayain samanair iha bhayate hi yat

tad eva samanyam usanti netarat [
samd visesds tava deva yavatd

bhavanti samanyam ihasi tavata [[13//

In this world, that which itself ‘““becomes by way of similarity” [samanair 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]

gawat oo qar armat qar fanwesmar fafosd
wafafrar sifa agm winrar 7 frerameatanaamfa o gy ¢

yathaikatam ydsi tatha samanata

tatha visesdasrayata visisyase |
svavikriya bhati tavaiva Sobhayd

na bhinnasamanyavisesabhdg asi [[14//

Insofar as you come to oneness, you possess universality; and insofar as
there is a resorting to the particulars (i.e. modes), you possess particularity.
Your self-transformations shine forth through your own splendour, for you
are not one in whom the universal and the particulars are seperate (from
your very being, as the Nyadya-Vaisesika system would hold that they are)
(14) [514].

aar far waa waf @ awfa @ wewa aw@anm )
fanimedw garsgaEan fawt ! wasdt waar @ fred ngun

sama visesa bhavato bhavanti ye

vrajanti te bhdvamukhat samanatam/
visesargpena sadd 'samanatd

vibho bhavanti bhavato na bhidyate [{15[]

O omniscignt One! Your particulars have universality, for they are
commonly endowed with existence (i.e. 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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wRuEETEARifa qegai A awd zEaTa 9w
fadivat zeuw? aewag fawmardsafs 23 ! @A u s o

samagrasamanyam upaiti vastutam ;

na tanmayam dravyabharat prthag bhavat |
vifesatam dravyabhare tad arppayad

vibhagatas tesv api deva liyate |]16//

O Lord! The (universal that is found in all substances, called the) “total
universal,” does not come to be an existent if it is isolated from the totality
of substances in which it is found. (i.e. “Total universality” is a designation
which applies to all substauces; it does not exist independent - of them.)
Rather, it exists in the sense of endowing the totality of substances with
separateness, ‘“‘dissolved” in (each of) them individually. (i.e. There must be
more than one substance for the concept of a “universality which applies
to all” to be meaningful) (16) [516]

% SramEafad qa 98 | exggdva guda wad
Tqadai 3gag fadwamwmEd afagEwmd o go n

na caikasamdnyam idam tava prabho
svaparyayebhyah prthag eva bhdsate |

svaparyayanam dradhayad visesatam
abhagavrttam tad ihdvabhasate [[17]]

Furthermore, O Lord, (in) your (system) this one universal does not appear
separate from its own modes. It manifests itself in this world by residing
within these modes, inseparable (from them), and “strengthening’ the parti-
culars (i.e. not negating their existence). (17) [517]

aafy gavaadiarswar areaaaa sfowfa aeeag
sgfoea: saa oo & g @ WIwued A sgifa sgfaa uogs n

taveti satpratyayapitam afifasd
_ samastam etat pratibhati tanmayam [
akhanditah pratyaya esa te tu san «
bhavanmayatvam na jahdati jatucit |}18/}

The real existent, (namely the substance-mode complex), is taken in by your
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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asau svato bhavavatas tava prabho

vibhati bhdvo ’tra visesanam yatha |
tatha 'nyato 'bhavavator avarito

bhavatv abhavo ‘pi visesanam tava [[19]]

O Lord! From the point of view of your own four aspects (i.e. 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 mnon-existence” also be applied (to : you).
(19) [519) :

fawifa wiat A faoem: safaq aaea @ @ et 1
a sregwiEsfy faaem: eplawraamfaaeaaem: 1 o

vibhati bhavo na nirdsrayah kvacit
tadasrayo yah sa tu bhavavan iti |
na jatv abhdvo ‘pi nirasrayah sphured
abhavavan dpatitas tadasrayah [/20]]

“Existence’ 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]

Far: agEEfaegae fAfddd qa awg €@ (W)EE
s ! ady aay waq feweAr o g wma e

tayoh sahaivapatator viruddhayor

na nirvirodham tava vastu s(s)iryate |
udiyate deva tathaiva tatparam

bhavat kilatma para eva 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 (i.e.
embodies non-existence). In your (doctrine), the existent is not destroyed
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by the simultaneous coming-together of those two mutually opposed (things,

existence and non-existence), for their opposition has been removed.
21y [521]

T aranrgen fawifa g (=8)m w@d g awamgafaa sam
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na jatv abhavasya vibhdti tutsa(-ccha)td

svayam hi vastvdasrayatorjitam naydt |
yatha ’sti bhavah sakaldrthamandali

tatha 'sty abhavo ’pi mitho visesanat [[22/]

At no time is there the appearance of total emptiness on the part of non-
existence, because from a certain point of view (i.c. with regard to the
substance, space,v time, and modes of the other), that non-existence is itself
active insofar as it is dependent upon some existent. (i.c. 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 non-existence also
embodies existence), due to the “mutual exclusion of objects” (i.e. each
“existence” is qualified by the simultaneous exclusion or ‘“non-existence” of
the other). (22) [522)
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sphuraty abhavah sakalasya yah prabho
Sthitah samaste 'pi parasparasravat /
nayaty ayam tvam svamukhena darunah
sphutaikasamvinmayam isa sanyatam [/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-existence) is so sharp that
it renders (even) you, the cm’ odiment of unified pure consciousness, into
voidness. (i.e. The objects !..1o .n by knowledge, insofar as they are “‘other”
with regard to that knowledge, are absent from it, and in this sense you
are endowed with (their) non-existence.) (23) [523]
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karoti bhavas tava bodhavastutam

karoty abhdvo ‘py avisesato ‘tra tam |
ubhau samam tau nihato bhrtabhrtau

prasahya sarvam saha samvidarcisad [[24]/
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From the point of view of ‘existence,” you exist as an embodiment of
knowledge; 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-existence), 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) :
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tvadamsasamdhuksanadaruno bhavan
mamdnis($)am varddhata esa bhasmakah |
prasida visvaikakarambitah samam :
visa prabho ’'ntas tvam ananta eva me [[25]] cha /[ XXI]]

O Lord! My hunger (to know your true nature) has been sharpened by
the blazing forth of (just one among) your (manifold) 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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pratyaksarcih pracayakhacitaikdantaniskampadivyad
bahyasparsapranayavimukhdt ksinasamvedanasya |

magnam magndam drSam atisayan majjayann antarantah
svaminn arhan vahati bhavatah ko’ ayam anandavahah [/1]]

O Lord Arhat! For you, all feelings have been eradicated because you
have turned your face away from attachment to the external objects, (objects
that) are unceasingly and immovably iiluminated 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. i.e.
your self-awareness becomes perfected). (1) [526]
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kifica brimah kim iha dahanad indhanam syad vibhinnam

yena vydptam bhavati dahanenendhanam nagnir eval
jheyam jiianat kimu ca bhavato visvam etad vibhinnam

yena vydptam bhavati bhavato nesa visvam tvam eva /[2]]

O Lord! In this world we ask: Can fuel be separated from burning? Does
burning not totally pervade the fuel? Or does the fire itself 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 seen 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 self) (2) - [527]

AH matdafa 7 afgaifa & @l
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nianam nantarvisati na bahir yati kimtvantar eva
vyaktivartam muhur iha pardvrttim uccair upam /

jnanasyad vah kva kila niy(p)atet pitasarvavakasah
sarvadravyasvarasavisado wsvagamdusa esah [/3/] -

Indeed, (the “mouthful” of internalized objects 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-
thful of water which is neither swallowed nor rejected), it remains inside
(omniscience) and, repeatedly manifesting itself, undergoes its transforma-
tions. (3) [528]
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nirbhago’pi prasabham alb}hitah khandyase tvam nayaugha:h
khandam khandam krtam api vibhum samdadhati pramazva/ ‘

deva'py evam bhavati na bhavan khanditayojitasrir ‘
anyaiva $rih sphurati salzaja khandakhandaiva bhartuh //4/ /

O Lord! Although partless, you are forccfull) 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. (4) [529]
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bhinno bhedam sprsati na vibho nasty abhinnasya bhedo
bheddbhedadvayaparinatas tvam tu nityam tathapi /
bhinnair bhavair varada bhavato bhinnabhavasya saksat
svamin ka °nyd gatir iha bhavet taddvayam te vihaya [|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 world, how indeed
can your nature be anything other than (the combination of) these two,
(namely unity and differentiation)? (5) [530]
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samanyasyollasati mahima kim ving ’sau visesair

nihsamanyah svam iha kim ami dharayante visesah |
ekadravyaglapitavitatanantaparyayapuiijo

drstam vittisphuritasarasas tvam hivastutvam esi |/6//

Can the majesty of the universal shine forth without the particulars 7 (No.)
And can these particulars exist in this wcrld without the universal? (No.)
Indeed, you are one who is a mass of infinite, already-exhausted (i.e. past)
modes that operate within one substance (i.e. you are endowed with parti-
cularity), and yet you have one unified nature, by means of knowledge,
(which is) manifested (in @/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).

©6) [531]
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eko ’neko na bhavati na caneka ekatvam eti
vyaktam hy etat tadubhayamayas tvam tu kim syan na
vidmah |
janimo ’nyad bhavati kila yo yatsamaharajanma
tasyavasyam bhavati yugapat tat svabhdvo ’nubhavah [/7/]
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One does not become many, and that which is many does not attain to
oneness. But in reality, do we not know that you are the embodiment of
both of these (i.e. of both oncness and muitiplicity)? We also know that
(substance), which is born in multiplicity (i.e. which is endowed with
infinite aspects), must undergo simultaneous transformations that conform
to the nature of those (multiple aspects, i.e. each quality undergoes its
own modifications, thus ensuring the multiple nature of the existent).
7 [532]
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anyo nasyatyudayati parah Sasvad udbhdsate ’nyas

tivras tasmims tava samataya paksapatas trayo ’pi |
tena dhrauvyaprabhavavilayalingito °si svayam tvam

tvatto bahyam tritayam api tac chinyam evanyatha syat |/8/,

While one (mode) is destroyed, 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 simultaneously)
in the same object. Therefore, (being an existent [s@t]), you are yourself
characterized by destruction, production, and continuity. If this were
not so, (i.e. if) these three (were) external to you, they would be rendered
void (i.e. they are not independent existents, but merely descriptions of the
nature of reality). (8) [533]
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bhavabhavam tava racayatah kurvaio bhavabhdvam
nignam bhavo bhavati bhagavan bhavanaso ’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 old
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 existence, is (in fact)
a reality, the destruction and production are realities as well. (9) [534]
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ekah ko ’py askhalitamahima pragabhavadyabhdvair

akranto ’pi sphurasi bhagavams tvam sada bhava eva |
eko ’pi tvam prasabham abhitah pragabhavadyabhavair

bhinnah svamin krtaparipatir bhdsi riipais caturbhibh [/10]]

O Blessed One! You are indeed one whose grandeur remains undiminished,
for although *“overcome” (i.e. qualified) by the (four absences, namely)
anterior non-existence, etc., (with reference to modes), you (nevertheless)
always shine forth as (embodying) existence (with reference to substance).
O Master! Although you are One, you are on all sides forcefully differen-
tiated by (the four cbsences), anterior non-existence, etc., and thus you shine
forth, having undergone modifications in accord with those (four).
(10 [535]

qui: quif wafa frad foaa gaifia fRaad
feaq: qureeamfa waas | qor garfa faa:
aslwAT awafAg & JeagEiEd ag |
wAges fewfa 7 fg aseiwgsd gafed uggn

parnah pirno bhavati niyatam rikta evasti rikto

riktah piarpas tvam asi bhagavan pirpa evdsi riktah |
yal lokanam prakagam iha te tattvaghdatodyatam tad

yan netrtvam kim api na hi tal lokadrstan pramarsti /111]]

O Blessed Oae! (That which is) complete (with regard to its own substance,
space, time, and modes) is a/ways complete ti.e. innate aspecls cannot
be lost. And that which is) empty (of the aspects of others) is always cmpty
(of them, ie. the aspects of others cannot be acquired). Although empty
(of mundane states), you are complete (with your own self); and although
(thus) complete, you are (at the same time) empty. That whichis known to
ordinary people (as being desirable, namely worldly things), is, for you,
destructive to the true nature of the self (i.e. not conducive to liberation).
And the leadcrship (i.e. the role of teacher, which has bcen bestowed upon
you), does not (consist in your) negating (the reality of) 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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sarve bhavah sahajaniyata ’nyonyasimana ete

samslese ’pi svayam apatitah sasvad eva svargpat. |
iianajyotsndsvarasavisaraih sarvada visvam etad

visvad bhinnah snapaya bhagavan sarkaras te kutah

syat [/12]]

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, objects and knowledge, etc.), they never fall
away from their own nature (i.e. never partake of the nature of others).
-O Blessed 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 objects (of the universe) with that know-
ledge, (and hence there can be no contamination for you). (12) [537]
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mohah karmaprakrtibharato mohatah karmakittam
hetutvena dvayam iti mitho yavad atma na tavat |
ksine tvasmims tava vilasato nunam atmaiva nanyo
nihstmny asminn nivasa sahajajiianapuiije nimagnah [[13//

(Continued) delusion [mofha], (which prevents both true insight and perfect
conduct), is produced through the force 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 causal manner, there
is no (purity of the) soul. But when both of these are destroyed, then you
shine forth in your true splendour, with nothing but your true self remain-

ing. (O my soul) Abide deeply in this boundless mass of innate knowledge !
(13) [538] '
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jRanakridarabhasalasitair valgatah sarvatas te

mohdabhavad bhavati bhagavan kartrbhavo na bhiyah |
kartrtve va svayam api bhavan kevalo jiianapurijo

Jjianad anyat kim iha kuruse nirvisanke ramasva [{14]]

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),
BEven 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, enjoy your blisst (14) [539]
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devalambo bhavati yugapad visvam uttisthataste

béhyasparsad vimukhamahima tvam tu nalamba eva |
svatmalambo bhavasi bhagavann ujjihdnas tathapi

svatma tv esa jvalati kila te gudhavisvasvabhavah [15/]

O Lord ! For you, instantaneously ascending the heights, this universe be-
comes a support (for your omniscience, 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) [540]
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yasmin bhavas trisamayabhuvas tulyakalam plavante
yatkallolah prasabham abhito visvasimni skhalanti |

sa tvam svacchasvarasabharatah posayan piarnabhavam
bhavabhavopacitamahima jiianaratnakaro ’si [[16]]

You are the “ocean’” in which the existents, extending over the three times,
“float” (i.c. are known) simultaneously. Your “waves” crash forcefully on
every side against the boundaries of the universe (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 (simultancously posscssing) existe-
nce and non-existence. (16) [541]
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samvidvicyas tava tata ito deva valagantya etah
Suddhajiianasvarasamayatam na ksamante pramarsgum [
visvacchdydghatanavikasatpuskalam vyktigadham
praudhim vindat tad abhidadhati jiianasamanyam eva [[17]]

O Lord! The waves of your knowledge move actively herc and there (ie.
among the totality of cbjects), but (in doing this) they are not able to
wash away your (total) identification with the unified 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 marifesta-
tion and (total) perfection, and which has reached infinite development
through reflection of the objects within it. (17) [542]
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anyad visvam bahir iha tava jiianavisvam tatha ’nyat

samvidvisvam yad iha kila sa samvid evavabhati /
simhakaro madananihitah kim Madhos tisthato ’nyo

visvakaras tvayi parinatah kim paras tvanmahimnah [18//

In this world, the external universe (i,e. the multitude of externally 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 not
distinct from knowledge; they are simply modifications of that 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 universe reflected in your knowledge be different from
your own

grandeur ? (No — these reflections are not external to you.)
(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.e. unlike the fruit of knowledge,
which is not distinct from the knower, external objects are distinct from
the knower). O Blessed One! 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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ntssima ’pi jvalati sa tava jyotisa bhavapuiijah [/20]/

Even the “word-universal’” [‘sabda-brahma], which very clearly illuminates
the manifold forms of the entire universe, comes to be extinguished all at once

* This refers to the tale of a demon called Madhu who, having taken the form
of a lion, was killed by Krspa.
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in your grandeur (i.c. is an insignificant part of your knowledge). Similarly,
this eternally manifest and boundless collection of objects is illuminated by
your omniscience, whose immense glory encompasses (i.e. knows) all three
times. (20) [545]
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ekah ko ’yam trisamayajagad ghasmaro drgvikasah [/21]]

O Lord! your astonishingly perfect intuition [darsana] shines brilliantly;
this intuition has arrived at its (great) strength by having firmly and
'constantly pervaded cven the most subtle (portions) of the continuously
changing universe. 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 three worlds. (21) [546]
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ekah ko yam vilasati vibhor jatyacaitanyapurijah [/22]]

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 totality of objects, (22) [547]
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ekakarasvarasabharato *nantacaitanyardjih
sajjah kartum pratipadam amir mrwbhagavabhasah /
a vi§vantan nibidanikasair visvag udbhdasamanah
svaminn ekah sphurad api bhavan krtsnam anyat prama-
rsti (23]

O Master! By the force of the unified innate essence (of your conscious-
ness), you invariably render each of the infinite forms (of objects), as they
appear in (your) consciousness, partless and inseparable from knowledge.
(i.e. 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
“wipc away” (i. e. internalize by way of cognizing) this entire manifest
world of objects. (23) [548)]
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pitam pitam vamatu sukypti nityam atyantam etat
tavad yavaj jvalati vamanagocaro jyotir antah/
tasmin deva jvalati yugapat sarvam evasya vantam
bhayah pitam bhavati na tathd 'py esa vantada eva [/24/]

May the meritorious ones completely cast out the (vitiated transformations
of the soul, ie.the passions) which have been 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 (i.e.
which is innate). O Lord! When that (light) shines forth, all (the vitiated
transformations) are totally and simultanecously 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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ekanekam gunavad agupam Sanyam atyantapurnam
nityanityam vitatamatatam visvarapaikarapam/
citpragbharaglapitabhuvanabhogarangattarangair
unmajjantam kalayati kila tvam anekanta eva
1125/ [chal| X X1I]]
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Indeed, the doctrine of anekanta alone (is sufficient) to establish (that) you
are both one and many (ie. 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-
eternal (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 mountain of consciousness and subsume the
entire spread of this universe. (25) [550] XXII
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Jayati paramam jyotir jaitram kasdyamahdagraha-
grahavirahitakampodyotam divanisam ullasat |

Jvalati parito yasmin bhava vahanti tadatmatam
hutavahahathdkhandagrdsikrtendhanavat samam ||1//

The perfect light (of your ommiscience), the “conqueror”, is victorious (i.e.
having 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”, (i.e.) the passions. Because that (omniscience) shines on
every side, the existents come all at once to be identical with it (through
internalization), like firewood which has been consumed on all sides by the
powerful impact of a fire. (1) [551]

eanfa wiras ! feasrfasesfaggnet ﬁgm‘gmshﬁ&: Taafg<d om: |
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tvam asi bhagavan visvavydpipragalbhacidudgamo
myrdur asadrsaprajfionmesaih skhaladbhir ayam janah |

tad alam aphalair vakyakridavikaravidambanaih
katipayapadanyasair asu 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. e. with no further talk) enter (i.e. take refuge in
you). (2) [552]

fefraaamanrtisaifa fagtey agwwfad msad swegfwfed:
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kim idam udayaty anandoghair manamsi vighitrnayat

sahajam anisam jhanaisvaryam camatkrtikaritaih/
prasabhavilasad viryarambhapragalbhagabhiraya

tulayati drsa visvam visvam yad ity avahelaya |/3/]

This wealth of innate knowlcdge shakes the mind with a siream of
wondrously produced bliss. That knowledge contemptuously takes the
measure of the entire universe, (cognizing it) with profound vision, resolutely
manifesting the energy and activity by which it has reached the heights.

() [553]

afwaafaduarad: ganfrd s fHaroeagEasarg ad saauwa |
agafafamg afesaw  wassa  fedwal  waafa wadsFaw say
fafowa: vy

lalitalalitair atmanydsaih samagram idam jagat
trisamayalasadbhavavydptam samam jvalayannn ayam)
tadupadhinibhad vaicitryena prapaficya cidekatam
jvalasi bhagvann ekantena prasahya nirindhanah [/4/]

With the extremely beautiful placement (of your “steps’) you simultaneously
illuminate the entire universe, which encompasses existence in all three
times. You shine forth absolutely alone, spreading your unified conscious-
ness into the variegated forms that derive from the shapes of the objects.

@) [554]

auafaaat ehiaeRafgaaaagzaT eavaggH fasd feawman! fafasaa:
fenfa qeat aracacang afavad fawafa o3 feafasn g aaraa: o

samapatitayd sphitasphitodvildsalasaddysa

svaraspakusumam visvam visvat tavesa vicinvatah/
kim api parato nantas tattvagraham pratipadyate

vikasati param bhinnabhinna drg eva samantatah [/5//

O Lord : Out of this entire world, you seek 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 [dardana], 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 directly). And this intution is manifest on
all sides, being both distinct and non-distinct from you (i.e. it can be
seen either as one of your quulities or as occupying the same space-points
as does your soul). (5) [555]
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idam atibharGn nanakdram samam snapayan jagat

parinatim ito ndnakdarais tave$a cakasty ayam|
tad api sahajavydptya rundhann avintarabhivandh

sphurati parito ’'py ekakdras cidekamahdrasah [/6]/

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 expands its innate nature 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) [556]

wARTaa; Araass: aafaafatlageamegs: gararmtantata
HORITHTATHIF: THEHATAT TAGATR ST waranfig: e

samam udayatah Santdtankaih svabhavavilasibhis
cidacalakalapufijaih purijikrtatmavisuddhibhih/

ayam atibharaksobharambhaih sphutanubhavas tava
pralayam agamac citrakdrah kasdayaparigrahah [[7//

You rise to (great) heights (i.e. to omniscience), endowed with the mass of
undivided consciousness 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)

sEafa agr R 9g afEscaaesfaaatad arafafamaasaa
suwfRwamracacd wwe faasa (7 )fa (fea ) foragafraniaaa sfasiaan

=it
udayasi yada dhvastadharam bharat parito ’skhalat-

pravitatam idam samyksamvidvitanam udaficayan/|
ayam abhibhavann antas tattvam janasya nirdasraya (*)-
s[thlitikapadagranthir gadhas tada praviliyate [/8//

When you rise (to omniscience), 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 *tyantam vimuktiparigrahe
bhavati vikrtivyaparaya prabho na bhavanty amith/
prakrtim abhitah samsat(jj)yeva sphutam tava cinmayim
svarasavikasac chuddhakampopayogapariplutah [/9]/

O Lord | you are emancipated from all attachments, and so for you the
reflections of objects (in knowledge) are incapable of producing vitiated
transformations (i.e. further seeds of delusion). And so these (objects) have
clearly taken refuge in your sentient nature (i.e. they have been reflected
within you), and thus they are pervaded by the pure and active consious-
ness whose essence is innately manifest. (9) [559]
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nibidanibide mohagranthau prasahya vilayite
tava param idam jRdtr jiianam na kartr na bhoktr cal
yad iha kurute bhufikte va tat tad eva sadaiva tat
kila parinatih karyam bhogasphuto *nubhavah svayam /[10]]
When the extremely tangled knots of delusion have heen forcibly dissolved,
then your excellent knowledge exists only as knower; it is neither a doer
nor an enjoyer (i. e. knowing involves neither agency mnor karmic result).
At this stage, (namely that of omniscience), 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 vi§vakridasuk haikamahidharah
sphurasi bhagavann eko ’pi tvam samagrabharaksamam|
pratipadam idam vast vevam syad iti sprsato drsa
sahajakalanakriddmirter na casti paras tava {{11{{
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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 entire 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,” i.e. you know it as it really is). This bliss is indeed not distinct
from your image (i. e. from your knowledge and intuition). (11} [561]
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sphuraii parito bahydatmdana(a)m ya esa mahabharah
svarasasarasaj jhanasyaitas tavaiva vibhatayah/
sphurati na jadas citsamskarad vinaiva nirakulah
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 (omuniscient) knowledge, complete with
the essence of self, for the body, (being) inscntient, cannot act without the
support of consciousness. (Feel free), therefore, (to) cognize both finite (i.e.
occupied) and infinite (i.e. unoccupied) space, ([loka] and [alokd], respect-
ively), for you are cleansed of doubts and cannot be contaminated by exter-

nal objects, (12) [462]

sfaaewatronssififrafaimitrafaaaaatuts fawaawaman:
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dalitadalanai$ chinnachedair vibhinnavibhedanair
anavadhilasatparydyoghair vibhaktam anantasah/
niitanisitaih Saktyudgdrair avaritavikramaih
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 been pounded, cut what has
already been cut, and divide what has already been divided (i. e. these
modes are extremely subtle). Timelessly you cognize this whole (universe),
rendering it into bits (by perceiving every mode) with your extremely sharp,
unimpeded, and heroic powers. (13) [563]
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citihutavahasyaik angarikrtam parito hathat

yad atikalanat trailokyam te bhavaty atimurmurah/
svayam atisayasphatim Samsad visesagariyasim

jagadavisayam jhiananantyam tavaiva vibhati tat [[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 objects),
And these (three worlds), being known in even 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 dhamany ayam na nabhomanih
kalayati tava jRanagnyekasphulingatulam api |

svayam upayati pradhdnyena prakdasanimittatam
ajadakanikamatra’pi syan na jatu jadopama [[15//

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 consciousness
is itself essentially a cause of illumination; (thus), anything insentient, (which
must be illuminated), can never be compared with it. (1) [565]
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agurulaghubhzh sagsthanasthair gunaih sahajair vrajan

kramaparinatim samviccakre niyaty upaves($)itah/
prabhavavilayavasadydpi pratiksanam aksaras

tyajasi na manak tankotkirnam kadapi 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
“aguru-laghu,” (which prevents any real increase in your space-points). And
though (you undergo transformations), you are indeed possessed of non-
change (from the point of view of substance), for even when you attain at
every moment to production and destruction (of modes), you remain
indestructible (as substance) and never even slightly abandon the unified
consciousness which is like the mark of a chisel (on stone; i.e. it cannot be
wiped away, but persists through all modes). (16) [566]

waafondiviataead 7 fongd awwfarodusra waieg  fawead
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kramaparinatair bhavair bhavas samam na vigdhyate

samam atibhardt tair akranto bhavams tu vibhavyate |
tad idam ubhayam bhitdrtham san mitho na virudhyate

kalayasi sadi yad bhdvanam vibho kramam akramat [[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 (assertions), for such is the true nature of reality;
you always know the sequences of all modes non-sequentially. (17) [567]
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svayam api parat prapyakdram paropakrtam vahan
paravirahitah sarvakaraih parasya sunirbharah |
avagamarasah Suddho *tyantam tavaisa vijrmbhate
svabhararabhasavydpdrena 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 from these (objects). itis in reality free from the (objects
themselves, i.e. objects do not really enter the knowledge, and hence do not
mix 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 nature (i.e. without depending on others).
(18) [568] :
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AETRYNTHRIEER{T adawafawal wwdE 7 am famgd
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avagamasudhdadhardsdrair lasann api sarvatas

tad atibharato jfidnaikatvam na nama vigahase |
avadhirahitair ekadravvyasritair nijaparyayair

yugapad aparair apy ullasam prayasi sukhadibhip [/19//

Although you shine forth on all sides through the constant flow of the
ambrosia of knowledge, you do not simply attain to unity with knowledge
alone, rather, you simultaneously attain to the splendour of being united 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]

w(®) aawfo wAAE: aneaafa wafn  gafeanfaearaaare fan !
: a fawrsud

afgtfa qaq wwgdisfa wmeworaw: wafa = afgfican  gawaen-
qQsfa ag ugent

$(s)atatam abhito jidnonmesaih samullasati tvayi

dvayam idam ativydptyavydpti vibho na vibhavyate [
bahir api patan yac chuddho ’si svaripapardyanah

patasi ca bahir visvak Suddhasvardpaparo *pi yat [/20//

O Omniscient 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 nevertheless unified with your own nature (ie. in reality you know
only yourself). 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 cognition of both self and
others simultaneously.) (20) [570]
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samam atibharad etad vyapya prabhdsy abahir bahis
tad api na bhavan devaiko ’ ntar bahis ca vibhavyate |
prabhavavilayarambhair visvag bhavaty api yad bahis
trisamayabhuvas tarkotkirnah parakrtayas tvayi [[21]/

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 are not seen to be the same inside and outside,
for although you become united with the activities of production and dest-
ruction (i.e. with the modes of all objects, by knowing their “outside*),
you simultanzously internalize the essences of other (existents, i.e. their
substances oi “insidss™), which extend over the three times, thus inscribing
them within your kaowledge like the mark of a chisel (on stone, ie.
permanently). (21) [571]
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trisamayajagatkrtsnakdraih karambitatejasi

sphurati parito ’ py ekatratmany asau punaruktata |
vadatl purusanantyam kintu prabho tvam ivetarair

visayapatitaih pratyekam te sphuranty akrtadvayah [/22]]

The light (of knowledge) 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 individual objects also proclaims
(that there is) an infinity 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]

Framatfdeaegatan fAuEatrea ¥
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1 The precise meaning of the last two lines is not clear.
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drgavagamayor divyocchvdsd niravarapasya te

bhrsam upacitah sphiryante te prakampamahodayaih |
api hi bahuna tanmdahatmyam parena na khandyate

yad atibharato gatva ” nantyam puraiva vijrmbhitah [/23//

The sparkling forms that appear in your unobstructed and perfected intutiion
and knowledge expand 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.e. by the infinite number of objects)
because, (by virtue of the quality called aguru-laghu, these two have) reached
to infinity by their own extreme power, and have thus become fully extended
even before (cognizing any objects at all). (23) [573]
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yugapad akhilair ekah sakam padarthakadambakaih
svarasavisarais tvam vyatyuksim bharad iva divyasi |
atha ca na pardan sificasy uccaih parais ca na sicyase
sphurasi militakarair ekopayogamahdrasaih [/24//
Although you are One, you forceully play, as it were, a game of “mutually
sprinkling water” with all objects simultancously (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 internal-
ized objects. (24) [574]
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//25] cha || XXIII []

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! (25) [575] XXII
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nityanityam asuddhasuddham abhitas tejo dadhaty adbhutam/
divyanantavibhitibhdsini citidravye jinendre ’ dhund

majjamah sahajaprakdasabharato bhatiha visvasprsi [11]]

Now we immerse ourselves in (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 yet evident (to those who are wise), eternal (from the
point of view of substance) and non-eternal (from the point of view
of modes), pure (when only the states of liberation are viewed) and
impure (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 not realized the self) are not able
to take in your beautiful form, which is hidden in its own nature, unparall-
eled, endowed with the power of non-sequential (cognition, i.e. knowing all
objects simultanecously. Furthermore, your form) embodies the applied
consciousness (i.e. the activity of knowing) which has blossomed through
its own great force; it is the spontaneous 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 omniscience; the extensive light (of this
omniscience) was formerly obstructed (by karmas, but is now unhindered).
The infinite 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, poweorful light; they are filled with glowing flames, and the rays
(of their light) are extended by the force of that excessive energy which puts
forth great effort in bearing the burden of the three worlds. (And this
burden is) firmly embraced by the fully expanded intuition and knowledge.
(5) [580]
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O Omniscient One! You are One, manifest as the embodiment of sub-
stance, beautiful through your sprklingly clear omniscience. What intelligent
person would attempt to separate you from your own nature (i.e. claim that
consciousness and soul are partly identical and partly non-identical merely
to establish the doctrine of anekanta, (which advocates such a separation),
unless that would establish (the fact of) your soul’s innate divinity ? (i.e.
The point of the anekanta 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 possible). (6) [381]
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O Lord ! Your own-nature consists of that uniform existence (i.e. contin-
uity of substance) which is supported in‘its cxpansion by both existence
and non-existence (i.e. production and destruction of ths mod-s). And your
greatness consists of increasing your own creation (i.e. attainirg to infinity)
by way of the collection of high and low contrary aspects, which have
joined together in “mutual friendship.” Although (this greatness) 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 external 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 on every side; it has
reached the greatest height by its intense, unified self-experience, and always
“plays” with the expressions of its various powers (of knowing), both
sequentially 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 to
stability. O Lord ! You are very heroic, by way of your partless and
yet divided nature (i.e. only a great onc could subsume such an apparent
contradiction); you shine forth with the immensity of consciousness, and
as you stand alone, who is not filled with great wonder at the sight of
you ? (9) [584]
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O Blessed One! Since you can be described by (the expressions) “eXists”
and “doSe not exist,” your are, O Lord, a special sort of existent, embody-
ing both existence and non-existence. You are endowed with a great light,
a mass of consciousness 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 non-exitence (into total voidness.) (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 remains illuminated on every
side by its own innate glory (i.e. the objects, though internalized, remain
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]
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What is this wondrous nature of yours? Gods and demons, 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, illuminate with
their own glory the infinite universe on every side; and yet, (while doing
that), they continue to reside in themselves. (12) [587}
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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, they) rest in you
alone, for their “speed” (i.c. activity) has beecn forcefully contained (therein).
(13) [588]
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O Lord! You are boundless, an embodiment of fully manifest intuition and
knowledge. But you do have limits when seen from the point of view of
your space-points, (which are finite). Nowhere is your limit perceived when
you are (viewed as being) the embodiment of applied consciousness (i.e.
omniscience). But in this world, the (very) expanse of (your) consciousness
which internalizes the entire universe (as object), itself points to (the fact
that you) possess boundaries, for the excellent and infinite activities of this
expanse (of consciousness) are restricted within (finite) space-points [pradesal.
(i.e. The number of objects is infinite, whereas the space-points of the soul
are myriad but finite.) (14) [589]

Reaita sfa aw afvafrasafaaam
gam gaw wifa aafa @wag wwe wqn
MFFraftAAguEAZaT & g T ! wEd
AEFAmEATfafaranfgar g eEdseE: 1

majjantiva jaganti yatra parita$ ciccandrikdsagare
digronmagna ivaisa bhati tad api tvayyeva magnah sada |
lokaikantanimagnapunyamahima tvam tu prabho bhdsase
bhavanam acal@’vicintyamahima  prdayah svabhavo
*dbhutah [/15/]

The three worlds are submerged, as it were, in the ‘“ocean” of “moonlight”
(spread) by your consciousness. 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 (self). 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 in the) three
times appears to you (as having) beauty (like that) of the manifold particles
of pollen which fall from a flower; and the grandeur of this active 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) does not touch the later (mode), and the later does not
become the prior. There is no condition possible for things in a stream
other than “first” (followed by) “next” without (actual) contact between
them. But you undergo transformations while remaining eternal (i.e. 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.)
(17) [592]
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The streaming “water” of your consciousness shows itself (endowed with)
the “sport” of (visible) transformations; (these transformations) are produced
by the movements (i.e. changes in the objects) which have begun and have
continued sequentially 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, doesuot flow out of a cavern), 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 eternally
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 are belplessly afflicted with momentariness
produced by imnes 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-nature, 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-nature,
(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 devoid of the (sense of)being
an agent [kartrtval. And thus, although you ‘““devour” (i.e. know) the entire
triple world with the *(eclipsing) planet” of your fully applied consciousness,
there is no purpose (motivating this knowing) of the other (objects), for
truly the direct cognition of the self, (a self which) embodies 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-
ciousmess) that rise high, fully extended by the excellent activity of forcefully
rising infinite energy, And under the impact [kridati] (of these cognitions),
the continuously manifested rows of our (vitiated) states [bhdva] (of consci-
ousness) unceasingly abandoan life (i.e. are destroyed. Indeed, even) the
highly stretched glory of our “light” (ie. our mundane consciousness) is
overcome (i.e. destroyed when we perceive the splendour of your omniscience,
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 unity of knowledge and intuition, you hold the
sharpness (by which all things are known, and at the same time) the treme-
ndously widespread activitiecs of your extreme and fully developed energy
are abundantly manifested with great force. These (activities) bring about
(the experience of) the essential quality [rasa] (of the soul), so that the
entire universe (may) be pervaded (with omnmiscience). (23) [598]
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How can you be described (by mere words)? For the bliss of your self 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 avadhijfiana. (How, then, can your omniscient
state, which is even more glorious, possibly be talked about?) (24) [599]
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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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O Lord! You are somehow grasped by means of great exertion on the part
of those who, as a result of the speed of the rise of severe forms of karma,
“wander around” both within (themselves, i.e. in a state of delusion) and
without (i.e. in various existences): 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 one of your aspects, are dissociated from the coverings of karma
by means of a tremendous casting-off (of these karmas), and these (people)
seek (and thus attain) you, (you) who have risen for (the benefit of)
all. (1) [601}
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11241

O Lord! There is some (subtle) thing that obscures your (nature from
people, a thing which, being subtle), is not understood by those of little
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knowledge. For that (ignorant) person, burning inside, the weighty (bond of)
attachment, etc. is evidently the cause (of failure to perecive you.) And for
that person, (foolishly believing that activities in the world are the “window”
through which your nature may be seen), activities become (mord) severe day
by day (i.e. 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 uctivitics), gradually
obscured. (2) [602]
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dattva durdharabhirisamyamabharasyorah svayam sadardh |/
ye pasyanti balad vidarya kapatagranthim $lathatkasmalas

te vindanti nisatasaktisahajavasthastham antarmahah

11311

As tothose who are free from all impurities, having forcibly cut the knots of
crookedness (i.e. of even subtle attachment), and who have with great revere-
nce given their hearts to the manifold collection of extrcmely difficult restr-
aints in order to cffect the instantaneous destruction of the dust of karma,
(karma) amassed by lack of restraint in the past, they obtuin the inner
light, secure in their own natural state, endowed with perfccted powers. (3) [603]
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And 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]
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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 self) and the
external (i.e. the objects), respectiveiy, having attained to complete asceticism
(i.e. having fulfilled the mahdvratas), they experience the natural state,
mindful (i.e. proper and unattached) in (their) actions. And having carried -
their previously-att:imed peace to a state never reached before (ie. to
perfection), they cut, (as it were), the very roots of the tree of karma. (5) [605]
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And as to those who, on account of the destruction of passions on every
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) see the windows of (theu’)
OWn-nature (6) [606]
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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 universal (i.e. intuition) which by itself applies to (i.e.
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 external, (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
be known). (7) [607]
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You have given a slight (degree of primacy) to the universal aspect of cons-
ciousness, (namely 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 (one who is) endowed with the greatness’ of
that consciousness whichis firm (in itseif) and clear (with refcrence to obj-
ects, i.e. which congizes them). In the hope of getting at (i.e. isolating) the
universal, onec 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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You are at every moment experienced as reflecting the external objects, it
is indeed your own nature (to do this), for in truth, who has seen a fire
burning without firewood? (i.e. Knowledge without objects is like a fire
without fuel.) Even so, although you cognize the external objects, you
remain on all sides totally detached from (these) external objects, and you
shine forth, ornamented with the light of fully manifest consciousness. (9) [609]
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The soul enjoys the flavor of the nature of reality (i.e. its own nature);
therefore, if it wishcs to leave the external objects and attain, by its own
(power), only to that self which takes delightin itself (i.e. to the exclusion
of external objects, then may (that soul) not be so contracted as to be a
“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 constantly drags (the soul) outside to (involv-
ement with) the objccts. (10) [610]
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drsto pi bhramakrt punar bhavasi yad drstim bahir nyasyatah
kasyapi svakakaramapudgalubalaksubhyattvisas tvam pasoh/
tenaivotkagapistapesanahathabhrastam svakarmecchavakh
samyak svocitakarmakandaghatand nityodyata yoginah
111
As to the “animal” (i.e. ignorant pcrson) who casts his sight to the outside
(i.e. who simply performs ascetic practices, rather than concentrating upon
destruction of the internal passions), and whose light has been dimmed by
the rising of the force of karmic matter, even if he sces you (i.c. 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 this), aim at actions which are
free from the resolute and very powerful forces of desire, (forces) which
“grind again what has already been ground” (i.e. th: scnse pleasures, from
which no real good can arise), and they are fully intent upon those manifold
activities which are suitable (for attaining perfect conduct). (11) [611]
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nispando ‘pi susuptavan mukulitasvantah pasur badhyate
1112]f
Great effort should be made to control the totality of desircs, 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 Jing), he is gradually released (i.e.
attains to moksa). Bat the “animal” (i.e. ignorant person), although he has
closed his heart (to extermal 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]
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karmabhyah krtinah kramad viramatah karmaiva tavad gatir
yavad varttitarajjuvat svayam asau sarvangam udvarttate |
Iabdhajﬁc‘z’naghanddbhutasyal tu vapurvdpimanovargand
yantraspanditamatrakdranataya satyo ‘py asatyo ‘sya tih

113/f

A mindful persen (must) gradually dissociate himself from all actions, for, as
long as he does 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 omniscience), the activities of his body, speech, and
mind, although real, are merely the eause of producing vibrations in this
“machine” (ie. in his embodicd state), and thus are (for him) not real,
(in that they have no goal In other words, activities pertaining to right
conduct are obligatory until omniscience is attained; thereafter, they may
continue but have no real purpose.) (13) [613]
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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 stilled (by external austerities), he does not attain to freedom from
vibration even for a day, (for ths 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 restraints, 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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chaydasparsarasena $antamahaso mattapramattasayah
§ramanyad dvipamilanena patitds te yanti himsam punah |
akramyakramapakadagdharajasi sphirjatsvabhavadbhute
karmajfignasamuccaye na ramate yesam matih svairini

115]]

The integration of action and knowledge manifests a wondrous nature,
aggresively and simultaneously burning away all karmic dust. But those
(people) whose willful minds do not delight in this (integration, i.e.
who believe 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 actions pertaining to pure conduct are unimp-
ortant. And so), with their hearts deluded, paying no heed to their activities,
they are like an elephant with closed 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]
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Childish (i.e. ignorant people), 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. strength) of
their passions may be reduced; (during that time), they become free from
vanity pertaining to their own inflated sense of ego, and give primacy to
the realization of the universal (i.e. the self). But {soon thereafter), they
fall away (from that realization and return to the “slumber” of delusion).

(16) [616]
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Self-realization is strong as a result of being firmly secured in one’s own
object, (namely thz self); it involves extremely sharp awareness of the self
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 (ie.
the intuition and knowledge, respectively). (17) [617]
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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 intellectual understanding
of the nature of the soul). He remains constantly ‘sprinkled” with (i.e.
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 darkness (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 illuminates the whole universe;
only then does he come to rest. (18) [618]
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For one who, since his birth, has never had (any) realization of the pure
light (i.e: the self, a slight experience of) your clear taste (i.e. a biief moment
of self-realization), which thrills the entire body, is likely to make him
subject to lapse. (i.e. He may imagine, after such an experience, that the
goal has been reached, and thus become lax in his efforts.) But as to
those who have a “sharp liking” for the restraints (i.c. who belicve in
their efficacy and practice them diligently at all times), cven if they should
become intoxicated (by a brief experience of the self), they never become
heedless (of their practice). It is only for those who have destroyed all
their evils that, at the proper time, you shine forth fully (i.e. only through
complete restraint is total sclf-realization possible). (19) [619]
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In this world, when an existent which externally appears to be unreal is
internalized and takes the form of knowledge, it is rcal, and is not the
object of the opposite (i.e. 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 does 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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[. The meaning of the verse is- not clear.
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antarbdhyavivartti kificid api yad rdgadi rapadi va
tat kurvannavisesatah samam(ksanam) api jiananala-

) syendhanam |
visvendpi dhrtaprameyavapusa rosepa samdhuksitah

saksad vaksyati ka$malam samarasah Sasvat pramatd
Jvalan [[21]]

As to a knower who even for a moment does not make the entire universe,
which (exists) internally 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 taken the form of objects. (Furthermore), 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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Our (i.e. 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.c. realized) the pure nature of the self. (In this mind), a very
special kind of light is growing, (a light which is) manifesting (itself) ever-
anew, extremely wondrous, radiant on all sides, with constantly increasing
clarity. (22) [622]
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Those (persons) who directly wash away all the stains of (karmic) contami-
nation shine brightly forth, (and) they attain to union with the long and
deep river of (the) variegated (rules of) conduct (i.e. they have kept all the
vows pertaining to pure conduct). In their boundless light and in the
grandeur of their internal peace there sparkle the qualities of the great self
(i.e. the liberated soul), and these (qualities) continuously increase (to the
point of being) manifest perfection. (23) [623]
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1124/

The manifestations of knowledge spontancously sparkle with ever-increasing
purity; they are (as if) extremely intoxicated as a result of consuming the
“juice” of the collection of the entire world of knowledge. (Because this is
so), I believe that this (knowledge) must be the Lord, the ocean of consci-
ousness, moving with the waves (of its own transformations) and thus of
variegated essence. (This Lord), although one (unified consciousness), becom-
es many (by way of intuition, knowledge, etc.). and is the treasure-house of
all wonders. (24) [624] ’
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Jjhandgnau putapaka esa ghatatam atyantam antarbahih
prarabdhoddhatasamyamasya satatam visvak pradiptasya
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yendsesakasayakitagalanaspasgibhavadvaibhavah
samyag bhanty anubhiitivartmapatitah sarvah svabhdvasr-
iyah [/25/] cha [|XXV]/

1. This verse is identical with Samayasdrakalasa 141.
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I am constantly blazing forth (i.e. mindful) on every side; may the purapdka®
of my intensely undertaken (practice of pure) conduct, both internal
and external, be accomplished in the fire of knowledge. As a result of
(accomplishing) this, therc shine forth all the beautiful splendours of one’s
own-nature, which are “fallen” (i.e. experienced) along the path of self-reali-
zation; (these splendours, furthermore) become manifest through the falling
away of the entire mass of the stains of passions. (25) [625] XXV

semn: ead oafa aefadifean:
afafgwrrwdtfafreaasan
FEATAEATAAERAE QN
g agfa a(w? )foarfa |qg: @@ ngn

asyah svayam rabhasi gadhanipiditdyah
samvidvikasarasavicibhir ullasantydh/

dsvadayaty Amytacandrakavindra esa
hrsyan bahani m(bh ?)apitani muhub svasakteh [/1]]

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-rcalization; (and it operates) under
the great impact of its own energy. (1) [626]

eqgrEacHta gumfrarar amfenfaragyanaaem o
nRrasaT At waife acfaargamat famt firm o

gagaaEgQun gfa wfeae (w7 ) foasm «w wgacaene: qaed: nsn

sydadvadavartmani paratmavicdrasare
JAdnakriyatisayavaibhavabhavanayam |
Sabddarthasanghatanasimni rasatireke
vyutpattim dptumanasam dig asau Sisanam |/2/]
ity Amrtacandrasarinam krtih
$aktim(bh)anitakoso ndma Laghutattvasphotah samdptah [/cha/|

This composition (of mine) is merely (intended) to give direction to “children”
(ie. ignorant ones) whose hearts are desirous of understanding (the following):
th: path of sydd-vada; excellent reflections on the nature of the self and

1. A method of cooking, in which the food is wrapped in a leaf and heated for a
long period,
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other; increass of the perfect wealth of both knowledge and conduct; the
boundaries of arrangements of words and their meanings; and the excellence
of poetic expression. (2) [627]
)
Thus ends the Treasure-house of Jewels (i.e. words) of Power, (which
is) the work of Amrtacandrasiri and is known as “Laghutattvasphota” A
Brief Exposition of Reality.
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31/33 sconti—-

33/12 thats upreme
33/14  Ereqdrg—
35/6 Yasi
36/12 own-nature,

38/10 Tir—

41/25 Fars—

43/20 tato
45/7 dravys
45/13 zsge fyeg—
48/22 F9 F FTS
43/26 Katham ca na
59/26 —sdatmyalasg

60/22 Tirhankara
66/35 maya
67/4 cheists
67/16 |[tirtha)

67/31  rastra
68/6 surdasurair
69/16 sadbheda

73/18  nihsesidntar—-

74/14  drops

74/17 quEgE—

74/17 wFI—

74/25 (resolved to re-main in

motionless as a corpse)

(three aghdtiya)
conti—

that supreme
AeqdqT gH—
yasi
own-nature;
Tir—

FAlS

sato

dravya
zayyfasg
FAFAIS
kathameand
—satmyalalasa
arhat

maya

theists
[tirtha]
drasgra
surdasurair
sadbhedam
nihsesitantur—
drops of
qATEATE—
KEEES

Omit



256 Errata -
qes/qfaq qqZ 915 ag IS
76/13 =g a: ag A
76/28 perfeeted perfected
77/21 =199 q9r— —HEA—
78/13  prdho— drdho—
78/23 pramatriipena pramatrripena’
78/25 naikabhavam naikabhdvam
79/3  ofs pace— of space—
79/30 TmmAE SerE)
80/36 use use of
81/1 Susfagay EREUE ki
82/7 —wEmErw ! (—weamfa ?)
87/8 TIGT— I — '
87/12 sarvasaras sarvarasas
93/11 knowleage knowledge
94/29 4wy quy:
98/34 third line missing A AT qY
102/28 tdam idam
107/1 =7 EC
114/12 it i it is
114/29 —ga1g9 aifq: —gardata:
121/16 famar Fiqw (F1=+97 ?) (FraarFiqT—)
122/2 guwTSsAaTSAtaed gRFTATATSATTCST
122/5  samakasthatayd samakalatayd
122/14 3I9% FA7q ELCEIEG]
122/17 ubhaye katarat ubhayaikatarat
124/8 yonr your
125/33 wfaafa sfaatta
125/36 pratibhasi pratibhati
128/15 =arfy gurfa (7))
128/19 dadasi dadhasi (7)
129/27 & fawy & [=] faw
129/31 sve vibho sve [ca] vibho
134/19  fawreafaam (d9) (aq) [ECIRIECIRED]
134/22  avibham(s)ayam(t) avibhasamayam
135/8 waafa safa
135/12  svayati Srayati
139/14  t3I99qls 9T-— EqUEdr q7—



Erratu 257
qez/dfRr ARG 15 qg 913
139/14  srggr Iagat
139/17 asato ‘para asatam para—
139/17 asad varo asad vaco
140/7 sr=gad e
140/10 avyaktam pravyaktam
144/16 faafaat faafaq
144/19  vivaksito —vivaksite
145/4  fafazfaat (fafa<tas)
145/6 abhito (adhikam)
147/3 s T
147/14  usfaa(ea)s (azfamo:)
147117  ekanis| p}anhab (ekanisannak)
148/6 =wifa (vgsifer)
148/9  syur bhasi sphiirjasi
151/21 garcAed FATHF
151/25 dvyatmatvam dvyatmakam
151/35 Fr=a1 =gea) ar=at gy
152/3  vacyo. vyasto vdcyau vyastau
154/17 s@aae= @ R EICY
154/20 pratyutpanne ya prayutpannaya
159/22 —karana —kartana
160/34 //11// 117}
1614 frta (frsa?)
161/6 -—vinaiva (vibhaiva ?)
163/2  &(wywa a(@s)eq fawray T (& ) waegeataywraa
163/5 s(§amanam ta(e) ‘stu s{vjamanantasva-—
165/34  sretFaaTy STATFAATH
170/20 erogeyd G
177/14  fa@grsaar (faatwrss za7)
177/15  =raar (=raY)
177/17  —vifesasrayata (—viSesas ca yatha)
177/18  Sobhaya (sobhayt)
179/2  sputaaa=arfeay ERICERINE EIRGH
179/5 abhavavator arvarito abhavato ’nivarito
182/4 —famarg fergar
182/8 —vimukhat —vimukhda
183/4 w=alm G e



258 Errata
u3/dfe A 9IS E a5
183/8 kimtvantar eva kim tvanta eva
184/17 3 fafa zaH fafa—
184/21  drsram vitti— drksamvitti—
186/22 g (a9 aed)
186/26 yan netrtvam (yat te tatrvam)
186/26 pramarsti pramarsti
189/29 weifegeaay (werfemraay ? )
194/3 afers afenq
194/15  wrag EUEE
194/16  fammeqw fawrraay
196/29 *) (7
198/8  arereATai() ATRITATAT
198/12  bahyatmana(a)m bahyarthanam
201/34  Trifaea i faeas
202/3 -—~rambhe

—rambhair
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