Sketching A Crocodile On Water Or Sgkeech
Silence And Self-realisation In Jianadeva

VIDYUT AKLUJKAR

| fest honouwred 10 have basn asked 1o speak on Jnanadeva { 1275-1296 c.e) in front of
this learned congregation. Whenlwas pondanng upon a topic worthy of this occasion, | feft as if |
was walking ihrough & used-cear ot reading brightly painted signs on good-looking but used cars.
I saw many wsil-wormn topics rush tc graet me, loudiy prociaiming “Dick met Choose Me! Try me!”
These were topics such as the life® and literature® of Jaanadeva, the Bhagavad Gitaand Jianesvar®,
the philosophy of Cidvilasa in the Anubhavamyta“ of Jnhanadeva, the glory of Marathi manifest inthe
Jhaneévari, Jadnadeva and Sankara, Jnanadeva and Namadeva®, the myths and miracles of
Jhanadeva®, the significance of Jianadeva in the 20" century” and so on. Since many excellent
scholars in Marathi and a few in English have already written a ot on each one of these topics. | felt
aisinciined 1o choose from them, and tinally decided against picking any of the used lot. Instead, |
decidad to give you a taste of Jignadeva’s philosophy essentially as expressed by Jianadeva,
through his own inimitable style. Jinanadeva’s style is a unique blend of postry and philosophy,
and it is impossible to talk about JAdnadeva’s contribution to philosophical thought without fully
understanding his style. Since in morethan one ways.the styleistheman, thetask of understanding
JRinadeva’s style is tantamount to addressing the basic paradox of Vedanta facing Jnanadeva. Is
all communication about Brahman futile, destined to die while being created, like sketching a
crocodile on water®? And if it is so, then how can one convey that which by definition is impossible
to convey? Hence the title of today’s talk.

Witiie Clgiming thai ine mysiic experienue of oneress with Srainst is beyond speecih, and
beyond sense experience®, Jnanadeva engages in trying to convey that very experience to you
through all your senses. His claim is as foliows 1o,

“That which the vision cannot see, can be visualized without eyes, If one obtains the
knowiedge beyond sense-perception. The gold which even the alchemists cannot obtain, may be
found right in the iron if suddenly the Philosopher’s stone parisu comes in your hand. Similarly,
when the good teacher graces you, what can you not achieve? Jnanadeva says, | am blessed with
such an unlimited grace. For this reason, | shall speak. | shall manifest the form of the Formless
through speech. Atthough it Is beyond the senses | shall make you experience it through your
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senses.
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| propose to explore in this paper the literary strategies adopted by Jadnadeva in order to
convey that whichis impossible to convey. Inthe course of this inquiry | shall also address questions
such as: How does Jinanadeva reconcile the basic paradox of communication from the view point of
an enlightened soul? How does he define theterritory of speech? Can a silent question be answered?
Can eternal speech be silenced? Are speech and silence the twain that shall never meet or are they
inseparable like Siva and Sakti? Sincethisis a Vedanta conference, | can afford to take for granted
acertain familiarity with the philosophical tenets of Vedanta and focus instead on their manifestation
through Jnanadeva’s poetic creations.

Before embarking on that joumney. let me assembie the essentials. The Marathi tradition
believes that Jnanadeva lived a short but extremely illustrious life of 2 1 years in the latter haif of the
13" c. and by those calculations, this year. 1996, commemorates the 700" anniversary of hig
sanjivana samadhi or of the time he decided 10 end his sojourn among us'2 Jndnadeva became
silent in the year 1296 c¢. e. but his voice is never silenced. In that sense, his samdoh/iis called
sanjivanaor immortal.

In the history of Marathi language, Iiterature and Bhakti in the social life of Maharashira,
Jnanadeva’s position is unparalleled. He is rightly regarded the patron saint of Marathi Iiterature
andtilthis date. Serious literary performancesin Maharashtra orin the Marathi community anywhere
in the worid end by chanting Jhanadeva’s pasdya-dina ovis, which form the gracious epilogua to
his magnum opus, Jnanadevi. Jaanadeva was not the very first writer of Marathi. There were eminent
earlier writers who had chosen Marathi as the language of their literary creations, writers such as
Mukundar3ja. (the author of Vivekasindhu)Narendra (the author of Sisupala-vadha)and Damodara
Bhatta (the author of Rukmini-svayarmvara). Athough these have written celebrated works of story-
poems or dkhyana-kavyas. Jidnadeva alone is credited with forming the identity of Marathi as a
literary language capable of expressing the grand philosophy of Vedanta. in the social and religious
life of Maharashtra his position is again foremost, as he is also considered to be the founder of the
Varkari panth, a sect of Bhakti worship in Maharashtra, with a strong following of faithfull pilgrims
(varkari) from all walks of life without regard to caste or creed who visit Pandharpur twice a year.
Three iliustrious Sant poets, Namadeva, Ekanatha, and Tukdrama have buitt the edifice of Bhakti
upon the foundations laid by Jianadsva. Out of these three, Namadeva was a senior contemporary
of Jidnadeva and is known to have travelied along with JAanadeva and latter propagated the
Bhagavata philosophy all the way to Punjab. The earliest records of Jadnadeva’s life and of his-
samadhiin 1296 come from Nmadeva’s poems. Ekanatha was the scholar sant who is credited
with the first critically edited version of J’s major work, Jidnadavi

it may come as a surprise that all this fame of Jandnadeva who ended his life at 21, rests on
essentially four works. Thess are [ 1] Jn3nadevi,'® which is a work of about 9000 verses in the
lérsse!y built ovimeter of Marathi, and can be described as a protoundly philosophical and extremély
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etegant story-poem set in the framework of a commentary on the Bhagavad G312} Anubhavamria,
‘an original work of Advaita philosophy in 800 ow verses which gives expression to the mystic
experience of bliss of Jianadeva, [ 3] Cangadeva Pasasthiwhich is in the form of a letter composed
in sixty-five oviswritten by young Jnanadeva to an aged yogin called Cangadeva*, explaining the
riddled status of communication after having attained the highest knowledge of Brahman, and [4]
Abhangas, including Hari-pétha, a collection of several lyrics in the abharigastyle which are poetic
offerings to God Vithoba of Pandharpur. Of these four, the first two are more or less critically
edited, but the latter two have come down to us through various oral traditions and exist in the orai
repertoire of the varkaripilgrims and in several editions printed for the edification of scholars.

If | am asked to summarize Jnanadeva’s philosophy in one word, the word “synthesis”
immediately comes to mind. This is a password for grasping Jaanadeva’s philosophy in all its
aspects. There are not one but several biends of apparently contrasting tenets of different schools
or sects in the poetic phitosophy manifest in Jnanadeva’s works. There is a biend of Saivaand
Vaispavaprinciples in histeachings, there is amixture of Sankara’s Kevalddvaita, along with homage
1o some doctrines of K2shmir Saivism In his exposition of Vedanta, there Is a heritage of Nitha
panthi yogic practices leamed from his elder brother and teacher Nivrttindtha, coupled with his
familv heritage of Bhagavata dharma or Bhakti of Vithoba of Pandharpur. The synthesis of
philosdph‘ical doctrines is mirrored in a style of exposﬂion that is also a model of synthesis. There
is a happy wedding of poetry and philosophy in all his works not to mention the linguistic coupling
of Sanskrit and Marathi at the opening of his Anubhavamyta. His diction exhlibits a unique blend of
learned Sanskrit Sastric vocabularly along with dynamic vernacular imagery. The choice of the
flexible four-partite ovimeter for most of his works also refiects the harmonious synthesis of prose
narrative with the fluidity and sonority of lyrical poetry'®. Allin all, JA3nadeva seems to be defiberately
bringing together potentially contrasting elements to create a paradoxical fabric to timeless
philosophy.

The paradox facing Jnanadeva is the paradox of a living liberated soul, a Jivanmukta. In
1act, it generates a series of vexing questions about the nature ot human interacton in the tace of
unity with Brahman. If the triad of the subject, object and process dissolves with the advent of
knowledge of Brahman, then how does such an enlightened soul function in public lifa7 Does he
end up in sitence to remain rooted in that union with Brahman or does he taik, teach, converse and
communicate? If. in keeping with our experience, he must engage in such dualistic benaviour.
untit the time for his final departure, then how do we understand the essential nature of such a
behaviour? And lastly, if liberation is bliss, then what prompts a living-liberated person to be
engagqed in such mundane activities as talking. teaching. explaining?

I.shalt start with the last question first. Having realised the oneness with Brahman, what
prompts himto-communicate? Jhanadeva gives two reasons. The first is psychological, the second,
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athical. These are, first, unbearability of lonefiness and second, genarosity of the blessed souls.
While paying a tribute to his own teacher Nivrttinath, JAidnadeva says, “Lonsliness is not easy to
bear. Therefore by using an excuse of a disciple, this (action of tha teacher) is like tha sight looking
at itself all around.”™® In saying this JA3nadeva at once acknowledges a psychological need for
communication feit by everyone as long as we exist in the world of duality, but at the same time, he
shows the ontological awareness of the eternal oneness, and therefore. reminds us of the ultimate
paradox involved in any such action. He uses an innovative linguistic analogy to further elucidate
the paradoxical nature of such an enterprise. On the syntactic level, Jianadeva says, it is like the
very verb of looking behaving like a subject gazing at itself. This self-reflexivity of diction oczurs
again and again in JiZnadeva’s exposition sinca it forms the framework of any action undertaken
by the liberated person.

Besides breaking boredom, the other reason given by Jn@nadeva for the urge to
communicate Is generostity of spirit and the essentlally universal nature of that precious knowledga.
Jn the concluding section of the Anubhavamria, Jnanadeva uses a series of questions to elaborate
this point with the heip of fllustrations from Nature'”. He says, .

The iord guru Nivritiraya has blessed me by keeping his hand on my head. Now

should ! not remain silent and enjoy that blisg?

he not illuminate the entire universe in its lustre? .

Isthe nectar deposited in the Moon just for its own use? Oris the water given by the

sea to the clouds only their own share?

The light of a famp exists in order to light up the entire house. The entire space of

the sky belongs to the world as well.

The ocean swells, due to the power of the Mocn, or the Spring makes it so that the

trees become generous. )

Similarly, my own bliss is due to the divine generosity of my Guru, and there is

noihing itet | can ciain as my own, o1 in my coniroi.

Thus the urge to communicate, the need to share and the inherited generosity prompt the
liberated person to engage in speech. Butis it necessary for the listener to listen? Can he not gain
the knowleage by silent mednation, entirety by himselt? Does he need the Uther”? Ihe leacher?
The Word? Jhdnadeva’s answer is “Yes and no”. But instead of answering straight forwardly, he
uses again a question and an illustration: “if we could see our face by turning our gaze backwords,
would we have to seek the help of amirror™?*® Any such illustration that Jidnadeva uses goeson
illuminating the subject at hand from more than one angle.

Let me expiain. The mosi impossibiiity of seeing one’s own face is conveyed ai ine ouiset
in this analogy. Our eyes see only what is in front of them. If we could turn our gaze backwards, we

62



could see ourselves in our entirely. But wa cannot. Knowing oneself is like gazing at one’s own
face. Rtis almost-but not quite impossible. There is help at hand. There are, fortunately, mirrors in
this world. Teachers are like mirrors. They help you see who you are. Speech is like a mirror. it
manifests what there is. But what you see with the help of mirrors is nothing new. nor is it created
because of the mirror. It is always there. The mirror simply aids your sight, makes your seif-
knowiedge possible. If the mirror is broken, you are stifl the same. All these nuances of the mirror
analogy are used by Jnanadeva at one time or another and anyone familiar with his works is
reminded of those other contexts'® as weil. At the same time, in the present context, the irony of
not being able to accomplish something simple like seeing yourself is also captured by way of this
analogy. Seeing cneself should have been simpie. After all, the subject and the-object of this action
of seeing is the same. it is not as if you have to see someone not present here and now. if youcan
touch yourself, you can hear yourself speak, why can’t you see your own face without an external
agent? The anomaly within the sphere of sense experiences is deliberately chosen by Jadnadeva
to illustrate the incapacity of an unaided individual on the path of seif-realisation. By using this
illustration connected with sense and sense objects, it becomes easier to convey the theoretical
simplicity and practical difficulty in knowing oneseif. This is just one example of Jidnadeva’s strategy
of conveving to vou through sense experience that which by definition. is bevond sense experience.
’ " Having thus understood the need to communicate, and the necessity of communication

tor both the speaker and the listener, let us take the question of the adequacy of speech in the
context of the knowlecge of Brahman. The only mode of communication available to Jidnadevais
speech. How sufficient is this mode? Jianadeva has no illusions. He has time and again described
how inadequate speech is in the context of understanding the real nature of Brahman. in fact, the
opening verse of his Anubhavamrta describes Brahman as “yad aksaramanakhyeyem anandam
ajam avvavam”. that which is undiminishing. indescribable. bliss. unborn. and undving.
Nevertheless, we keep using the terms such as “sat. o and ananda™ 1o describe Brahman.
Jianadeva is very clear about how such adjectives are to be taken. He cautions by saying that
these adjectives are meaningful only as-long as they eradicate the possibility of their negation in
Brahman, but not in the ultimate sense. The mirror analogy again comes handi : “Just as having
shown the face to the oniooker, the mirror can go aside, or after-waking up a person, the one who
did that job may go away, similarty, havmg shown the one which sees, {0 tha one who saw, these
words retire by tha path of silence™®

The role of the words as mirror is-also expressed in the following coupisat: :

Word, which is famous in reminding, (s extremely useful. Is & not like a mirror that

makes manifest that which is unmanifest? .

~ What wonder is there that an onlooker may see because of the mirror? Butthanks
1o this mirror (of speech} even the one who cannot see begins to see.*!
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Thus, JAanadeva understands the role of speech as illuminating, indicating, and then
subsiding in silence. Atthe sametime, he also delineates its territory. Speech comes in only before
and after the actual bliss, and that too, with a marked difference of attitude. In the actual event of
experiencing Brahman, no ocean of words is sufficient nor they possible.# Sincethereis aunity of
the experience, the experiencer and the object of experience, there is no place for words there.
Jhanadeva uses a picturesque description of this ultimate state: “The para vani has devoured the
entire denotational sphere of objects, it has drunk up all the denotating words and now it is sound
asieep.”* When the Para vapior the last level of speech is stable, there is no occasion for any
waves to arise in there. so how can there be any sound? Nor is there any necessity of speech in
that ontological event. JAanadeva uses day-to-day analogies to convey the futility of that enterprise
and asks, “Can one wake up the one who is aiready awake? Does the one who is already satisfied
come to sit at the dinner again? Isthere any use of lamps when the Sun has arisen? When the field
is ripe with crops, do we bring in the plough to that field 7*%¢

Drstanta or illustrations are aiso used effectively in the topic of Avidya. Ali linguistic enterprise
falls in the reaim of Avidya. Therefore, it is impossible to eradicate Avidya by using speech in any
manner. Jndnadeva illustrates this hypothesis by listing in quick succession a series of unlikely
chalienges. *if one thinks that Avidva can be destroved (by using speech.) then let him first peel the
sky. Let him milk the goat at its throat. Let him await someone by looking on from the eye of the
Knee. Let him evaporate the evening and pulverize it. Let him grind the yawn 10 extract ali its juice
and mix it with !aziness. and then serve the drink to a fatso. May he (who sets out to destroy Avidya
with words) retum the water upstream, may he flip the shadow that falls down, may he joyfully
weave ropes of wind. May he kill the bogeyman. May he fill the refiection in a sack. May he
blisstulty go on combing the hair on his paim. May he break the non-being of a pot, may he pluck
the blossoms of the skv. and mav he eniov breaking the horn of a hare. May he make ink by
buming camphor, or gather kohi on the flame of a diamond. or may he joyfully marry the offspring
of an infertile woman. May he nurse the cakora birds of the nether worlds by the New moon, or fish
for the creatures dwelling in a mirage.”™ This brilliant mixture of both conventional and original
analogies effectively transiates the concept of impossibility.

Unlike other philosophers, Jnanadeva does not engage in lengthy logical discourses, nor
does he use elaborate argumentat to prove his points. This does not mean that the essence of his
teaching, or his doctrines, are not profound. It means that he has managed to manifest the subtle
principle by flooding it in the light of his lucid and brilliant poetry. What could have been an experience
of chawing cast-iron chick peas with tender teeth becomes more palatable and digestible due to
Jnanadeva’s compassionate stvle. In describing the words of $ri Krsna as he unfolds the Bhacavad
G4, Jnanadeva has described his own style as follows: “First flows out the affection. The letters
follow in its path. The words appear later, first appears the grace.?®” His style is more intimate,
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mmore sensuous, and therefore more enjoyable. He is not out to convince you with a polemic, but
conveys to you directly, through senses the essence of his own experience. Atthe sametime, heis
fully aware that conveying that experience is a mutual enterprise®’, and the listener’s role in it is of
vital importance. Therefore, again and again, JAanadeva reminds his listeners of that concentration
which is essential for them to participate in that blissful seif-experience?®. Instead of advancing
inferences or anumana, he uses upamana or similes, ripakas or metaphors, and drstantas or
illustrations and analogies. Other literary devices used are direct questions, addresses, challenges.
synesthesia, and oxymorons.
_ Thetask of Jaanadeva is to convey through sense experience that which is beyond sences.
So naturally synesthesia suggests itself as an appropriate figure of spsech, since i invoives a
deliberate fusion or cross-matching of senses and sense-objects. Jnanadeva uses it in all its
variations. In the sixth canto of his J7@nadevi he describes his language as follows:
Listen. Thejuiciness of this speech is such that due to its attraction, the ears obtain
tongues, and the senses start to quarrel with each other. By nature the word is the
object of hearing, but the tongue will say, “this is our enjoyment.” And the nose
will feel, “it hasthe nature of fragrance.” So wondrous is the beauty of form of this
speech that sesing it the eyes are satiated and they exclaim, “1s this an open mine
af beautiful forms™7** ’ '
tater on, Jidnadeva suggests similar reception of the speech of $ri Krsna by coupling
synesthesia with erotic imagery:
That speech (of $r Krsna) should be heard by the ears of mind, that word should
ba seen by the eye of the inteiiect, that should be exchanged by giving the mind in
retumn. When the hands of concentration will take these words inside the hean,
thay wili entertain the intellect of the connoisseurs.®
Jnanadeva further uses inversion of senses and sense objects, and the fusion of other
dichotomous images to describe the experience of a jianmukia. a living-liberated person®":
Now the fragrance has become endowed with a nose, the hearing has obtained
ears, and the eyes have gained mirrors. The fans are blowing because they have
bacome wind, and the heads are sending out fragrance by being transformed into
the campaka flower. The tongue itself has become full of juice, the sun itself is
blossoming in the fotus, and the cakora bird has become the moon. The flowers
have bacome the bees, the young women have become the youths, the onewho is
overcoms by sleep has becoma his bed.
Such tactics highlight only the incapability of the existing language to capture the state of
enlighienment. At the same time such unconventional descriptions succeed in conveying to the
listener at laast ataste of that immortal experience. In this context, Jidnadeva mentions the canora-
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&arha-nydyaor ‘the rule of Moon and the branch’ from the traditional indian epistemoiogy. If the
crescent moon of the first night is hard to spét inthe sky, then by pointing to the branch of atree that
appears next 1o that crescent you can faciiitate the viewer’s vision, However; the viewer himself
should visualize the moon. In truth, J. admits that it is impossible to completely convey that state
which he enjoys, “The world of the Word to describa our state has not ever been created. The
vision that can see us stops being the vision.” And yet, at least on ona more occasion, Jianadeva
breaks his silence to anewer an unwritten leter. | am now referring to the emallest work attributed
to Jhanadeva called Cangadeva pasagsthi Tradition tells us that this work of 65 ovi verses was -
written by JAanadeva in reply to a ietter sent him by Cangadeva, otherwise known as Canga Vatesu,
or Canga Vatesvara. Cangadeva was a famous elderly yog/ of unknown age, (some say 100,
some 1400 years) and he had heard the fame of this child prodigy called Jidnadeva. Cangadeva
wanted to communicate with Jianadeva and instead of coming directly to mest Jhanadeva, he
decided to write a letter. Somshow he was stumped at the very beginning. How should he address
Jranadeva? Granted that Cangadeva was an older perscn, should he wriie blessings to Jhdnadeva
or given the fact that Jianadeva was enlightened and thereby on a more advanced leve than himself.
should Cangadeva write salutations 1o JR@nadava? Ths question remained unresolved. So finally
Cangadeva simply senta blank letter to_dﬁénadeva in the hands of his disciples, and waited. When )
the letter was received, the story telis us, that Jianadeva’s younger sister Mukia bai laughed out
loud, and said, “Although he has lived for so many vears, he has remained blank.” But JAanadeva
sensed an aspirant’s dilemma in that blank letter, hie understood the sincerity of the need to
communicate and the hesitancy in subscribing 1o either modse of conventional communication.
Jinanadeva also took it as an indication that the land was ripe for sowing the seeds of knowlsdge.
Speech here had understood its limitations and had ended in silence. Therefore, Jianadeva replied
in sixty tive versas 1o that silent question. .

Cangadeva pasagthi is like the cream on top of Jidnadeva’s Anubhavampta, In it Jignadeva
sums up his philosophy of Advaila Vadania and Gidvilasa which is essentially bassd on his own
experience of onensss with the universe. Each one of its owsis so terse and so fuli of implications,
that it will take many words to fully explain even one. | shali dwell on a few just enough to show
something of the philosophicai personality of Jnanadeva and the g%eamess of that mind that still
speaks 10 its audiences. He addresses his reply with the phrase “svasti $ri Vatesu™ The name
Vatesu is the name of the delty Cangadeva worshipped. and also the name which he had attached o
his own. Hather 1nan INVoKIng his customary names of Goas such as Siva or Vitthasa, Jhanadeva
starts with the name Cangadeva prefers, there by making his reader attentive and open {0 receive,
and then proceeds to point out the onenass of that name Siva and then, in the manner of his eariier
work, Anubhavamyta, Jndnadeva embarks upon Siva’s paradoxical activity of creationand dissolution
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of this universe. In fact, in that first ov/J. accomplishes much more than that. it reads,
waffa st a2y 1 St erdfal SRRy 1 TRl A Ay lnmusa el

it can be literally transiated as foliows: T

Blessings to Sri Vatesu, the one who hides to reveal the apparition of the universe, and then
devours it by appearing.

Understandably, it is full of the usual contradictions. Cangadeva is addressed by the name

of his deity here. Jn2nadeva addresses the worshipper with the name of his God, $ri Vatesu, but

this is not the usdal respectful invocation. Instead of wrmng salutations to the deity, biessings are
given to the deity, and there by to the elderly Céﬁgade\ia in the word svast/ And if that is not

enough, the same reader, Canga vate$u, is attributed the céémic task of creation and dissolution of
the entire universe. The reader becomes so absorbed by this suoces:si\}e unification of the reader,
the writer, and the deities of either, that the next contradiction of the hide and seek of the ultimate
achieving the opposite result in the manifestation and dissolution of the universe seems pale by
comparison. ‘When such an ov/ is finally fully under;téod. one marvels at these miracies of
expression packed to the brim in the metrical miniatt;re, and the conversational mode dissolves in
pensive silence. Leading the listener or the reader towards that silence is precisely the goal of
- Jnanadeva’s speech. ' .

Throughout his writings Jianadeva has preferred the conversational mode of
cemmunication. The very first work he chose to write on was the conversation between the divine
speaker and the most eligible listener, Krsna and Arjuna. in his Anubhavamrta, Jranadeva speaks
directly to you of his own intimate experience and you witness his mastery of the conversational
mede. In his abharigas he speakes to God Vitthala. And in Cangadeva pasasthi he speaks to
Cangadeva, but not just to Cangadeva. | care here hirn speak to you and me tirough the ovis
writlen 700 years ago. While talking to the iistener at hand. Jnanadeva also talks beyond time and
space. He talks by using illustrations of sense experience, he uses seif-reflexivity to remind us of
the essential paradox of action, he aiso talks of the universality of his own experience, and he
invariably draws you into that experience. Therefore, his poetry forever celebrates the touch of the
Uttimate principle®® which transforms it from the sphere of mere speech elevating it info an experience
ofbliss. iwould like to end my exposition with the ending of Cangadeva pdsasthisince in it, JAanadeva
sums up all the points | have been discussing so far. Consider what Jadnadeva says,**

Cangadeva, you are the son of that same VateSu. Justasa lump of camphor.

Listen to this conversation between you and me, listen to the speech of the self.

Says Jhanadeva, for you to listen to my speech is like a palm of a hand emoracang
its own surface.
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it is like the speech listening to itself, it is like the taste tasting itseif, like the lustre

visualizing itself.

1t is like the gold testing itself. like the face becoming its own mirror, that is how, O
\ Cakrapani®*, is this conversation between you and myseif.

Therefore, having dissolved these qualifications of “me’” and ““you” letus simply
enjoy the encounter, in its transiation again and again.*
Cangadeva, by using your excuse, the mother teacher Sri Nivrtti r3ja has lovingly
given this juicy foof of his seif-realisation.®
While thus looking at each cther, both these mirrors with vision- Jnanadeva and
Cangadeva— went beyond their distinct identities.
in the same manner, whoever will make these ovis his own'mirror will attain the
bliss of the seif.
ALTSHY | ,
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first printed edition was made in 1845 by Balasastri Jambhekar by using $ila press. The English translation of Justin
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Abboat 1929, Manu Subhedar 1932, and R.D. Ranade 1933 are available, while V.G. Pradhan’s English transistion
oftheentire work is published in 1969 by Unesco. A posthumous edition based on the edition prepared by Mangrulkar-
Kelkar inthree volumes with the original ovis, their Marathi transiation, 2 comprehensive introduction. and indices and
appendixes has recently been published by the Bombay University. 1995.

4. Canga Vate$u or Cakrapant are also given as his names.

" graAR AR IR A S Pre Rl rn St Ak 1 HaRm v AT iRl el 1 3ol s oferedl sl
et 1R A 11 38 i § B iR R ool | R et g @ 13 B 0131 18.1717 - 1720,

. YR gErE 1 seeh firard w20 fn 1 3 onefs argEh o 1ues o Hieffn TS e A A | IR TS A TR 1w
feias e 1

7. AnubhavEmfta 771-776.

® Anubhavimila 142 BSveRlwd i oRFm e T 1§ and viden (errd W7

. Ses Anubhavamita 38, 61, 110. 129, 132,140, 175, 243, 257, 269, 288, 289, 374. 513, 521. 593,602,
607.612,702.

2. aAnubhavimpta 243-4. NN TER | smEn aw Pt 16 B Jaaf 12233 1 dmaRRTrR e | Tl iz
1o et o frueh ars £ sl 1

* Anubhavamia 288-9. w3 g 1< TR ¥R | semte Rng (anferd 119red R e 13 e Rt ek

~ R Iawdd e o

2 G g | eworer] vafs (ool mit vy 1 sl o Anub‘lavamna299 Ses also 300-306

#  gregan W | areeEd R 1aech B4R 17039 11 Anubhavamsta 763.

2. pAnubhavample 282-284. Qftraeeli B | e wrn e 1 TETRR A EEH I 1) fewmd wd ﬁa'mﬁmﬁm =3
ren 33 o oarei 11 3RS Rawyd 113 23 4 Ol 1T Reven At 1 g TR 1

2 aAnubhavimyta 334-34 | SR TERA | 3 amfier WIER Rel 1 3% areh avart 1 smwrreht 11 A9 QAT Q) (e S A
el 1SR GO R (iR (Y arAR Ty 1 T WAy (e 2Ty R T e wfl w1 e e
oy v i 1 AP DR A (R R we | aEElid Rres 1 gl v v i g e g A e
g (Rmgd 11 A g T e e e 1 e 1w g 11 R garel 1 g st @t el
st 1wy ...
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27. Eor more on the tapic of Jidnadeva’s communications with his ustem ]
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Aueh o 1 qffr el Rl | eI @ ) wigfe A 11 SRR it 1 v R R 4 v g e 1+ Brangf 01

2 vd v ) SR Ree | fesall o 1agd qw

B AT ARETR | = wgw T, wgm:ﬁat&llmqﬂlpmmwmmwmﬁh
At 1 A AW | Ry g A |6 A MR 1IN 1) DR TRy AT Aan | g e st | wa
\ yaEnedm | =0y 1) Cingddeva pisasihi 37-40.

34 Another name of Ciingedeva. However, as it means ‘the discus-holder” . it is also a famous name of Krsna, o Vitthala,
the God, T

3 s Imdt | e B8 gedt 1 & et s | Daeig 11 Cangadeva pasasthi 53,

. mm gaR sk | iR o PRl e T 3 R Y. o e v O + 26 e TR | ST 3
1590 s et w1 ode s R |+ ) areaRa + B3 g 1| Cangadeva pasasthi 6 1-3.
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