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B T T T Y S o Prayer AL et

to Lord Rudra Shiva

(Stanzawise Translation in English)

A IYIRATONT TTiead T 11 3 || \

I salute the Lord who is ready with his weapon pulled out of the
scabbard and who strikes down suddenly on the enemy.

an anfaaga T wfRaga T 11 Il

I salute the Lord who creates effort in the surroundings and
promotes the same all around.

ot g: ffiassan Sare geasA |

s fagfioressn et fafdeacds st |

oAt 3nferdasat o smftadassa : 11 19-18 11

I salute the hearts of the Lord, that are gencrous in giving things
of happiness to all who include the weak sections, the selected
ones, those whose arcas arec made trouble free and thus the
surroundings are made full of heaps of things of happiness.

*e e
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Thus Spake Gurudeo...

The form of God has a magnetic power in it. We remain
unaware of it because of impurities in us. As the mind becomes
purer and purer, it feels the divine attraction more and more.
Spiritual sound, more than spiritual light, makes one lose oneself
in God. Shankaracharya has saluted and eulogised this power of
the spiritual sound in his Yogataravali (FGTAUTS AMSIF G ).
He again says that on account of the experience of spiritual sound,
the aspirant becomes completely absorbed in the Godhead.
(TR UTA AUTUSS T Hlegauy dd1an] ) ‘You have made me
dance to yvour tune as the serpent by a snake-charmer,’ says
Tukaram.

I once asked Shri Baba as to how it is that the medicine
given by Shri Maharaj is effective, whereas that given by others is
not. Shri Baba replied that when Shri Maharaj looked at the
medicine, he saw there the form of God. Therefore, the medicine
automatically became sanctified. The touch of God made the

medicine effective.
fVachanamruta)

L X X

One has only to remember that it becomes the mission of
such a realiser to spread the gospel of God whenever and wherever
it becomes possible for him to do so. One God, One World, One
Humanity should be his maxim, theopolity his doctrine. Whosoever
realises the unity or the presence of God can never but direct his
life in such a way that the greatness of God becomes not merely
understood, but also achievable.

IThe Bhagavadgita as a Philosophy of God-Realisation P. 136/
L X X
_J
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,
EDITORIAL

. Phi]osophy, Individual
~and the Society

T he Individual is a constituent of the society which can be
.z. described as a group of people belonging to a country or a
part of the country, a nation or part of a nation following and
believing in certain tvpe of philosophy in the form of some
culture. religion, values/conventions, traditions, mutual
behavioural patterns/habits cte., which in turn give rise to types
of administration. vegulating laws, acceptable justice for the
socicty as a whole, maintaining the same in the interest of overall
welfare of the socicly as its goal. The life time of a society can

be considered as unlimited for all practical purposes.

The goals of the individual are limited by the achieveability
in the short span of life time. The goals may be to reach
excellence in sciences, arts, literature, techniques and talents in
various ficlds. aiong with an urge to lead a life of sulficiency,
wealth and happiness. As long as their goals and cfforts to
realise them are beneficial and complementary to the values and
goals nurchured by the society and other individuals, so far so
good. However, though the goais might be complementary, the
cfforts and mcthodoiegy adepted mav transgress the values
respected in the society so much so as to border on eriminality

or be outright criminal. Thouch the governance mizght be on the

\. J
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look out for such cascs, they need not to escape the attention
and watchful eves of the conscience-keepers of the society in
the form of the experienced, the wise, the phiolosophers,
futuristic visionaries, saints and social scicntists who lay down
the norms for values to be respected by the society. If it not be
so the society may be on the downward path of decadence despite
the outward appearance of progress and prosperity.

In this context, the first dicum of the Vedas, namely,
“Satyam Vada, Dharmam chara” meaning “Speak the truth and
do your duties sincerely and with responsibility”, is often
repeated. The ancient sages were the conscience kecpers
examplars and futuristic vitionaries of the then society. These
conscience keepers were the source of right philosophy to guide
the society on the proper track to progress and prosperity.
These philosophies nced a strong moral base amongst the
citizens to succeed and be effective. Hence the off-repeated
dictum given above.

What we sce in our country to-dav is the degradation of
this moral basc itsclf. The country which is a successor to the
great Indian Civilization, is itself in philosophical shambles in
the absence of right thinking and lack of morals. The spread of
corruption at almost every level speaks for itself. Some western
diplomat described Indian Democracy as functional anarchy.

Amongst Indian religious and social philosophers, we sce
two streams. One strcam has the individual and society together
in their thinking while the other onc has only the individual in
their mind for the realisation of liberation and Godhood. Samarth
Ramdas Swami. Bal Gangadhar Tilak, Swami Vivekanand, the
Sikh eurus. Basaveshwar and others belong to the former, who

[ . " . C - = 4 - - [3 ) .
preached and practised Karma -Yoga of Bhagawadgeeta. so that

y
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the progress of the society and the individual are linked together.

In the latter onc are many saints and philosophers who preached
meditation, uttering God's name for realisation of liheration.
Theyv believed that with moral background, the societal,
discipline and welfare will automatically follow; which
did not happen.

Some philosophers say that Bhagawadgeeta though
enunciates different yogas, they form an integral entity which
the individual has to follow and treat them together for individual
development as well as societal welfare. Todav's abysmal
degeneration on the basic morality and ethics in the Indian
Society is due to the serious necglect of the principles of Karma
Yoga of Bhagwatgeeta in the preaching and education by
philosophers and educational institutions.

Apart from the need of regulatory laws and timely justice
in the governance, the various philosophical research institutions
need to go to the root cause of this malady which has grown into
unmanageable proportions during the last fifty years of our
independence in order to suggest a sound system of measures.
To find out whether a person is ‘tainted’ or ‘untainted’ should
not take 15 or 20 years of judicial court proceedings. Might be
a few days study of the prima facie case be adequate. If not so,
the philosophy of the system of law and justice is confusion worst
unfounded, and we are falling a prey to the guiles of some clever
persons who show disrespect to the people and hold the country
to ransom.

When Sant Nivruttinath, elder brother and Guru of
Dnyandev tried to discuss with the adamant pundits after the
episode of Vedas being recited by a buffalow, Dnyanadev told
Nivruttinath that they (the pandits) are overcome by ignorance

\.

N
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and fallen a prey to their habits and there is no point in debating
or discussing with them.

A saint telling a person to take the name of God daily and
not to worry about anvthing else is probably because at that
moment the person does not possess the responsiveness to any
thing higher than taking the name of God and the belicf that in
due course of time, the constancy of taking name of God may
give him a flash of enlightenment and put him on way to progress.
This is mere individualistic approach without any consideration
of the society.

In Bhagwadgeeta, Sri Krishna tells that Karma Yoga is most
suited to common people as they get gradually used to discipline
the senses and act sclflessly in dealings with the world which
contribute enormoursly to the health of the societvy as whole.

Any philosophy needs to consider the individual and the
society together for mutual benefit, progress and upliftment.
After all. the socicty is the mother institution which protects

and promotes values amongst the individuals.

If we look to the historv of the socicty, we sce the
mismanagement of the society by the orthodox but educated
and learned groups of pundits to the detriment of the society
and country as a whole. To-dav's picture is not much different
when we read the media phrase "Oruanise the criminals before
organising the political party.” Only the groups have changed.

Philosophers and philosophical institutions should be aware
and organise themselves to put a bar to such tendencics. If not
sn, thev are themselves ineffective and are failing miserably in

their dutv.

’ >0
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(Continued from last issuei

Eternity Compressced in Time

My Reminiscences of Shri Gurudeva

—— e - o

RS i“jﬁ:%% ST R ST ST LY e g
C hri Gurudcv sclects another prayer-song from an old film
L) called “Surdas® mainly because in it the use of words is
fully worthy of the thoughts it contains. I vividly reca!l in this
context my stay with Shri Gurudeva at his Bungalow situated
near the Draupadi Ghat in Allahabad during the month of January
1953. As I mentioned much earlier in this essay, the various
chapters constituling the ‘Pathway to God in Hindi Literature’
were being dictated to the typist Shri Shintre during the daytime,
and I was called by Shri Gurudeva any time after mid-night to
read out to him the typed material for finalizing the text. This
particular film song ‘aa1 €1 B 77 fd@TUY’' was sung by me in a
sitting held by Shri Gurudeva exactly copying the voice of the
then melody king Shri K. L. Saigal. It was greatly appreciated
by Shri Gurudeva. Well, the situation described in the song is
like this: Surdas is a typically blind man, who very oflten talks
about the experiences of blind men. A blind man is described in
this poem as climbing a very difficult hill. The blind man has to
climb to this hilltop in pitchy darkness. Therc are deep ravines
below, and one false step would mean instant annihilation. That
blind man has to rise to the City of God, which in the manner of
Bunyvan. is situated on the top of a hill. He implores God to help
him and lead him on the upward path by taking him by the hand,
so that the light inside him might be ignited. By that light.
Lhf:: may be able to traverse the darkness and ascend to thﬂJ
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City of God.

In this context Shri Gurudeva points out the significance
of the initial song in the “Sursagar”, namely “318 & @9 $& AT
and says, It is God's great omnipotence which has made a
blind man see things, which are not accessible to the vision of
ordinary men......... It was said about Homer and Milton, that
they wrote poems about heaven when they could not see
things even on earth, both being blind. Even so, Surdas. He was
physically blind, but from the inside, he had the vision of a great
secer. Hence there was nothing impossible for him by
way of the apprehension of God. /Pathway to God in Hindi
Literature. P.162)

Shri Gurudeva then considers two other prayers, one from
a femalc devotee, and the other from a male devotee, both in
the pure Braja style. The female devotee sings in devotional and
pathetic terms and is prepared to leave away everything for the
sake of God. She says, "I shall leave the house and leave the
forest, " @2 @il @ &=l ~ I shall leave cities and citizens, * PR
seR &Sl . 1shall be afraid of nobody, “ @@ @S @& ”. 1shall
be prepared to leave my body. But tell me, how would it be
possible for me to lcave my love? “ 3% dsil 318 d<il, A8 F&! A
asit " . Ishall duly discharge my regal duties with full ceremony.
People have lost their sense, and accuse me of having lost
mine. yevess I shall bid good-bye to all talkers and listeners. 1
shall leave my father and my brother, and forsooth, my very
mother. But how will it be possible for me to leave Lord
Krishna?” Shri Gurudeva appreciates the Aikantika Bhakti
towards God expressed in this song of the female devotee.

Coming to the song of the male devotee, Shri Gurudeva
tells us that he speaks in bold and self-respectful terms in
contrast to the pathetic manner of the female devotee, and is
e
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prepared even to die for the sake of God. Meanwhile, he is
rcady to brave all dangers for the sake of God. In the song,
“dte ufgwral, uta @@ sRral” |, the devotee says, “Put an iron ring
round my neck, or imprison me in heavy chains. Fasten strong
ropes around my body, or flay me alive. if you plcasec Administer
poison to me, and then picrce a dagger in my heart. Drown me
in midstream under a heavy load of stones. Make me sleep on
a bed of scorpions, or burn me alive by setting fire to my
garments. Throw me down a precipice, or make a dark cobra
inject its poison into me. You may do all these things; but you
cannot take away my love towards Girdhari, the darling of
Nanda.” (Ibid., pp.163-64).

The next song considered by Shri Gurudeva is composed
by Bahiro, a poet not much known to fame. This song, * Fdeit
a1 g Tl 5@ Ul d«f A farda , is an embodiment of complete
resignation to the will of God. Bahiro is here imagining what
ought to be his prayer to God when he is leaving his body. He
mentions five possible alternatives in that situation. “In the first

place, I want a sort of ‘TE=gft5 :
“sfigpeor Foo1 FE B A} T a7 A forwa

Let me say Krishna, Krishna, and die in God.” Shri
Gurudeva has called this as “¥@af® " which belongs to the Bhakta
of the type of Narada, and is analogous to what we might call

“FRorgfts ", As the Bhagavadgita says :

NFAABIGR TE ATETHATH TR |
I: Tafd wrste] @8 | afer oz arfeng 11

The second type of liberation maybe called ‘forEegfts’ As
Bahiro sings :

. S| AT forde g1, aa gt a4 A forsa | J

OCTOBER-DECEMBER 2004 + PATHWAY TO GOD 11
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“To be in the proximity of God, to be in His presence while

dving. constitutes the second tvpe of absolution.” This is
something like Madhvacharya's doctrine of liberation, namely *
At ", Suggesting another kind of alternative, Bahiro craves

for “sieavfagfs’
R & &t 4 3157 |1, @@ woT e A foret |

“Let me die when you are absolutely caught up inside
my mind.” Shri Gurudeva here recalls Ramanuja’s doctrine
of liberation. namely “&®" in which great stress has
been laid on the conception of “3rea@wifisy’. He explains
that Ramanuja demanded to like God, not to be simply in
His presence, not to be near Him, bul to be exactly like Him.

Bahiro comes to the fourth type, namely, “strengefagfs’
and says, Let God give me His vision (3mafg e3d f@@rd ) with
ringing of His anklets (Ejgiﬁ a1 FaaTel1), and let me die in that
vision and audition, being fully absorbed in God, so that therc
might te no distinction between myself and God.” Shri Gurudeva
likens it to the "#HZSAYFE" of Shankaracharya. Coming
to the last alternative of “eRuemagis” wished by Bahiro,
Shri Gurudeva explains in autobiographical terms,
"So, ultering the name of God,. fceling His presence near
himself, experiencing His immanence in the mind, or realising
nis identity with God, the sccker goes on to the last Mukti,

namely. “¢RUEEAGRE -
* St & greTdt wait

geumias A format)

Savs Bahiro. This is the Muklti, which Krishna tanght to
Arjuna in the eighicenth chapter of the Bhagavadgita.
7

<
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“ ademfs aficasa Wi eRui g1 ” (Ibid. pp. 164-66).

Shri Gurudeva becomes eloquent when he sings the
glory of self-surrender as the highest type of Mukti. “In modern
times, we know Sri Aurobindo Ghosh made surrender the
chief plank of his Integral Yogic Philosophy. In ancient times,
especially in Christ, we find that there is an unmistakable evidence
of this type of liberation. Let us carry on our minds back
to the books of Matthew, Mark, Luke and John, and we
shall find how on the night previous to the day of his crucifixion,
in the garden of Gethsemane, when he was experiencing great
agony of soul, Jesus Christ prayed, “Father, if Thou be willing,
remove this cup from me, nevertheless, not my will, but
Thine be done”; also how, when. on the next day, he
was experiencing great agony on the Cross, he exclaimed in
Hebrew, “Eli, Eli, lama sabachthani”, “My Lord, My Lord, why
hast Thou forsaken me?” “I desire’, says he “that my life be
spared for spreading Thy gospel, but if it be Thy will that I
should pass away, let Thy will be done.” This is the great
Christian doctrine of liberation through surrender. Ramanuja’s
Prapatti is also a good Sanskritic counterpart of the same
doctrine. The poet Bahiro has given us the quintessence
of the doctrines of the great theistic and Vedantic philosophers,
such as the ‘Wwagf6 , the “fo®egfs” and the “seaufagfs’,
rounding them off with his own doctrine of “goEmegfE"
which involves an absolute self-surrender of devotce to
God.” (Ibid. pp 166-67)

{To be continued?

Prof. M. L. Sharma,

115, Maiviva Nagar.

Jodhpur-342 01 1. (Rajasthan)
L 2K R J
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The Ethical Problems of Ageing

- A Brief Note

1. The young and the aged (old) are the two poles of Life involved
in the collective life of mankind. It is a field of cosmo-social
and ethical dynamics.

2. Human beings at present live in an age of transition, an age
of Crisis. They seem to have discarded the aged and the ethical
and moral values for which they store all through their youth.
So to say, the human beings are in a sea of chaos and conflicts.
Thev seem to drift hither and thither without a set purpose
of Life. Thev miserably seem to lack a firm grip on the values
of life.

3. Man is tossed between the pull of the ego and the call of
conscience. The aged are to be looked upon as an anchorage to
hold and a compass to guide. They have left their footprints on
the soil of evervone. Their blessings are an invisible strength to
all human beings.

4. The cthical problems of the aged arc many, such as : customary
morality and old age --- How to perceive the truth of subjective
nature of the aged? --- How to understand the reality of the
human pressures, limitations to the senses of audio-vision?
--- gap of understanding --- role of past vasanas and samskaras,

tendencies and propensities ---- past associations and pre-
concepts, favours and prejudices --- play of thought processes
and the nature of their minds working is highly subtle and
. S
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complex to grasp --- The response of the aged to social

relationships ---- The social ethics etc.

5. It is hightime, man takes to ethical studies in the aged. There
is in them, so much stress and strife, fear and anxiety, tension
and hurry leading to psychosomatic disorders. There is every
need to evolve a new world, a sane social order thereby avoiding
a suicidal catastrophe. With the advent of rational and
discriminating faculties and with a free choice of action, it will
be possible for man to defeat, the self-defeating conflicts and
tendencies, chaos, moral pollutions and utter confusions.
It will be an exercise in self-culture, for social relationship is
the mirror that reflects man's true nature. For ensuring
social peace and harmony, a right social ethics and a sane social
order is a must. |

Res:- - Dr. V. N. Sheshgiri Rao
LIG-112. "Bhamati” ;

Gangotri, Hudco Lavout,
II cross, Saraswalipuram
Mysore - 570 009

Professor and Head

PG Department of Philosophy
Mysore University
“Manasagangotri” Mysore-6

L 2 AR 4

Man works with various motives. There cannot be
work without motive. Some people want to get fame,
and they work for fame. Other want money, and they
work for money. Others want to have power, and they
work for power. Others want to get to heaven and they
work for the same..... In China, where no man gets a
title until he is dead, and that is a belter way, after all
than with us. When a man does something good there,

they give a title of nobility to his father, who is dead or
to his grandfather.

Swami Vivekanand, Complete works Vol. I. Page 32

\ w,
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i A
(Continucd- from last issuc’ ’
Bhagwadgecta & its exposition
by Sant Dnyaneshwar

Chapter VII (3o f&sms &r91) & Chapter VIII (31&Ra& Ite1)
Knowledge of the Absolute

God and the World
& The Unchanging Eternal Brahma

(Sanskrit Script followed by English Translation)

A9 e d9Td UTd FFelTell GUABHIUTIY
d SRR oTYeHT Holed OT gaadn: l1R¢l
But those persons of virtuous deeds whose sin has

exhausted to the end, become free from the dualities of delusion
and worship Me with a steadfast vow.

Sant Dnyaneshwar explains -

Those of my devotees who disregard the thorns of dualities
which deviate a man from his vows and create bondage of desires,
worship Me with unwavering devotion. They crush the thorns
which create doubts while on the path of devotion, cross the
dense forest of sin and take the straight path towards Me. They
escape the way-layers in the form of anger and desires and follow
the virtuous path and succeed in reaching Me.

ST TROTHI &I THTiSre dafed 3 |
d g@ agfdg: $ cantared of aiikaeny 13|

Those who take refuge in Me and try to free themselves
from old age and death know the Brahman. the Absolute Power
entirelv and also get a total perspective of the activities

of the world.

. J
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Sant Dnyancshwar explains -

Oh Parth, those in whom the desire to escape old age and
dcath rises, succeed in their efforts in course of time and know
the Brahman entirely and gain perfection like a ripening of a
fruit in its due course of time. At that time, they are filled with
blissful satisfaction and see the whole world filled with delight.
Their mind calms down and they do not feel the botheration of
worldly activities. In this way, they realise the Absolute and
attain permanent peace of mind. I am the cause of their initial
efforts in spirituality and the attainment of eternal peace.

afeng e wi At T A g«
waToT &1 s I @ ar & fagdwaa : toll

Those who know Me as the One who governs the divine as
well as the material aspects and all sacrifices, they, with their
minds harmonized, retain the knowledge of my presence even
at the time of their departure.

Sant Dnyaneshwar explains -

Those who have touched Me with the hands of experience,
those who have seen Me with the eyes of the power of knowledge,
do not griecve when the timec comes to leave their body. In the
absence of this nearness to Mc through experience and / or power
of knowledge, everyone is seized with an inexplicable grief and
fear of separation of the body at the time of death. It is difficult
to say how much nearness they have reached Me so that they
cannot forget Me even in the difficult time of death. There is no
doubt, however, that they have bhecome one with Me in their
heart of hearts. Howcver, Arjuna was still engaged in the thought
about the meaninyg of the words of Bhagwan Shrikrishna said in
the previous stanza (29) and was not fully attentive about what
Bhagwan said now (in stanza 30) and the mecaning of words did

Lnot scep down into his mind. He looked at Bhagwan as if ju«-lJ
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awakened and asked in surprise, oh Krishna. the words and
meaning of these two stanzas have escaped the attention even of
the learned devotees. They have gone beyond my grasp. He
would like those to be described again.

L 4
Chapter VIII ( 31T AT )

The unchanging Eternal Brahma.

Arjuna asked -
fs aq a@ fenearen f& o goaan |
ifenyd @ f& mwnféRa fegeaa 131131 ¢

3iftrrst: dU BIsT IR S e weRIga |
AT 9 38 5 A1 S 1 forarestst - 1121

What is Brahman (the Absolute)? VWhat is Self and what is
action Oh Purushottam (the best of persons) ? What is said to be
the basis of the elements and that of gods ? (1)

What is the basis of sacrifice in the body and how Oh
Madhusudan ? How again you are to be known at the time of
departure by the self-controlled ? (2)

Sant Dnyvaneshwar explains -

Oh Bhagwan. plcase condescend to explain to me what is
Brahma, what is Karma and what is Spirituality? What is meant
bv Adhibhoot and Adhidaivat? What is Adhiyadna in this body
and how to determine the same? How are you to be known even
bv those who have controlled their senses ?

Oh Arjuna. the Sclf is like a calf of the Cow who fulfills all
desires, sitting under the shade of the irce of Kalp-taru the tree
which makes vour wishes bear fruit. So, there is no wonder
that all the surroundings work together to fulfill the desire. When
tiic devolee takes refuge in Me, he attains Me and no desire of

J
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his remains unfulfilled. When the child wants milk, the mother

gives him milk without asking.

i} seTaTe IaT -
31 TEURH IGHTET S LA |
yauTargad:l et srAfRE : 13 i
3iferyd &R wra: gEwATEdaay |
st s ghaTS 37 IR 1wl

Brahman Is the indestructible Supreme Absolute
Self Essential nature of that Absolute Self is Adhyvatma. Karma
1s the name given to the creative force that brings beings
into existence (3).

All mutable changeable objects are called Adhibhoota.
The manifestation of Divine Personality (such as Ishwar.
Mahavishnu etc. ) is Adhidaivata. I am the Adhivadna
residing inside the body as Atman, Oh Arjuna (the best of
embodied being) (4)

Sant Dnyaneshwar explains -

Bhagwan Shrikrishna said,

That which has filled this ordinary container called the
body, but is so subtle that it cannot be seen or felt, but is
indestructible, is called the Brahman or Parabrahman. ‘his
Parabrahman does not experience being born with the body nor
becoming dead when the body dies. "This Brahman is in a
permanent natural state inside the body or outside and is known
as Spirit & its nature the spirituality. Just as in a clear sky, clouds
of different colours appear and disappear, likewise, in the
eternal pure Braliman, different shapes in the form of beings
due to attributes of ¢go and desires appear and disappear.
If one looks clousely at each of the shape, it is filled with pure
Brahman alonc. These various shapes form the whole

- J
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universe, animate as well as inanimate. The universe thus appears

strange and vast in variety and numbers but it constitutes the
one and only pure Brahman. The existence of this strange
appearance is said to be due to Mava & is the nature of Brahman
itself. This creative activity of manifestation in the universe
without the creator being seen anywhere is called Karma. (3)

The Adhibhoot is the name given to the variety of shapes
which are transient and appear and disappear like the clouds in
the sky. Adhidaivat is the Self belonging to the Brahman and
occupying all the shapes and beings in the universe though unseen.
This sclf belonging to the Brahman participates in all its activities
without itself being affected by them. It is really the deity of the
form brought into the shape with the help of the five basic entities
called the Panchmaha Bhootas. It is thus called the Adhidaivata.
Ultimately when the gross attributes of the Self disappear, I am
the entity who makes them do so and is then known as Adhiyadna.
Thus in reality I am the Adhidaivata as well as the Adhivadna.
it Adhibhoot. the Sclf the Adhidaivata is covered by Maya. When
the Mava disappears the Adhidaivata & Adhiyadna become onc.
The whole life activity is known as vadna-karma.

Ch Arjuna, plecase listen about this Yadna-karma.
ienunciation is used as fuel to burn the desires and passions
lowards the sense objects, in the yadna-kunda of Sclf-control of
the senses with the mantras of Yoga and offer the mind and Prana
in the {ire of pure knowledge which rises without the smoke of
any doubts or hesilations. This knowledge then merges with the
sure Brahman, which is called Adhivadna. Bhagwan Shrikrishna
wis happy to sec the face of Arjuna beaming with satisfaction at
what he listened from him. Ile then said to Arjuna who was
exeelient in attentive listening, “Oh Arjuna. when Maya is burnt

awav, the knowledge which burns it also burns away and what

remains is nothing but pure Brahman. (4)

y,
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And whoever lecaves the bodv. at the time of death.
remembering Me alone. attains Me in all aspects. There is no
doubt about this. (5/ /

Sant Dnyaneshwar explains -

Those who know Me as the Adhivadna, considering them-
selves as Brahman which resides within and the body as mere
outside cover, how can they forget Mc at the hour of death.
which only means falling off of the cover. If a housc is buili,
inside and outside the house is sky only and if the house falls
off, the inside sky becomes one .with the outside skv. In the
same way, at the time of death, the Self merges with Me. There
is difficulty only if the delusion that the body is only a cover
created by Mayva does not vanish ecven at the time of death.
Therefore the man should remember Me and understand that |
am the Adhiyadna, who really occupies the body, in the form of
Sclf. Otherwise, il at the time of death, man remains in a fearful
state and confused. he does not come and merge with Me but
attains a state originated in the imaginations of his mind. Just as
a man gripped by deadly fear, starts running without any
destination and falls in a well or river unawares of himself. cannot
remember Me or the path to reach Me. Just as a man sces in his
dream what hc imagines in his waking state, similarly, a Sclf
controlled man who is always aware that I am the soul which
resides in his body is the Adhivadna, cannot but reach Me when
the cover of body falls off. There is no doubt about this. (5)

.r!'n .’u- roriataziarived.

- P. B: Dharwarkar

-
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The Application of Santometry to the
Luminaries of Chimmad Sampradya

C himmad Sampradaya which emerged about a hundred
years ago is characterized by certain features such
as performance of Kirtanas (dancing and singing the glory of
God), recitation of panchapadi in praise of Sadguru during night
Bhajan, meditation in solitude (Ekantik Namasmarana),
predominance of charismatic and traditional types of leadership.
Sri Raghunath Priya Sadhu Maharaj, Mahayogini Laxmibai Akka,
Chimmad Maharaj, Mai Saheb, Daji Saheb, Narayanarao
Maharaj, Uddhavaraoji, Shivarambua Brahmachari, Tatya Saheb
Kotnis Maharaj, Dada Saheb are some of the famous leaders and
close associates of Chimmad Sampradaya. However, the present
paper revolves around the brief biographies of, and the
application of Santometry’ to Sri Raghunath Priya Sadhu Maharaj
(1829-1879), Chimmad Maharaj (1833-1891), Uddhavaraoji
(18897-1932), Tatya Saheb Kotnis Maharaj (1864-1924), and
Dada Saheb (1899-1973).

Before procceding to give the description of the above five
spiritual personalities, it may be noted that for the sake of
convenience the first three leaders, viz., Sri Raghunath Priya
Sadhu Maharaj, Chimmad Maharaj, Uddhavaraoji are brought

L J
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under the category ‘A’ and the remaining two leaders, viz., Tatyva
Saheb Kotnis Maharaj and Dada Saheb are brought under the
category B'.

A. 1. Sri Raghunath Priya Sadhu Maharaj

Sri Raghunath Priyva Sadhu Maharaj/Sadhubua was a
Bairagi, a Brahmachari, a Dravid Brahmin? from Andhra. He
came to Sonagi (a village near Devar Nimbargi in Bijapur district,
Karnataka) while he was on all India pilgrimage. Sadhubua came
in contact (probably for the first time) with Sri Nimbargi Maharaj
(1790 circa - 1885) at Sonagi.

Sri Nimbargi Maharaj/ the Saint of Nimbargi / the founder
of Nimbargi Sampradayva initiates Sadhubua and convinces him
that God cannot be attained cheaply by annadana (distribution)
of food), eating neem leaves, burning huge quantity of camphor,
uttering loudly ‘Rajadhiraj, Sadgurunath Maharaj Ki Jai’,
performing miracles etc.

Sadhubua led a meaningful spiritual life and breathed
his lcast at the residence of Aursang at Chimmad during the
life time of his spiritual master (Sri Nimbargi Maharaj).

2. Chimmad Maharaj

Sri Ramachandra Annajipant Huddar/ Rambhau
Yargattikar/ Chimmad Maharaj/ the Saint of Chimmad/ the
founder of Chimmad Sampradaya was a houscholder and a
Deshastha Brahmin. Chimmad Maharaj, soon after the
completion of his Mulki examination started serving at Umadi,
Jat and some other surrounding places. Sadhubua came in
contact with Chimmad Maharaj at Umadi and took him to the

L )
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Saint of Nimbargi. At the instance of the Saint of Nimbargi,
Sadhubua initiated’ Chimmad Maharaj.

just befere his Nirvana, Sadbubua directed some of his
disciples to bring Chimmad Maharaj from Vite to Chimmad in
order to lead the spiritual aspirants on the pathwav to God. After
resigning from the government service and seeking the permission
of the Saint of Nimbargi, Chimmad Maharaj scttled down

at Chimmad.

While laying the foundation for the temple of Sadhubua at
Chimmad. Maharaj discovered a pure water spring and thus the
well was cons.ructed. This well is known as Tapanashi. At the
instance of Nimbargi Maharaj (in Tapanashi) a small temple was
built wherein the Padukas of Sadhubua, the Pindi of Sri Nimbargi
Maharaj, and the arrow of Kadasiddha were established in 1881
by Chimmad Maharaj. Soon after the demise of Sadhubua,
Chimmad Maharaj founded Chimmad Math - Moola Kshetra (the
original centre) of Chimmad Sampradaya and named it after Sri

Rachunath Priva Sadhu Maharaj.

Chimmad Maharaj started a number of spiritual activities
at Chimmad Math. It is a matter of great significance to
understand that Chimmad Maharaj used to draw the illustrations
of his own spiritual expcriences. With the permission of the
saint of Nimbargi, Chimmad Maharaj initiated a number of
Sadhakas like Kotnis Maharaj. Shivarambua Brahmachari.
iShivarambua Brahmachari was appointed at the Chimmad Math

to perform rituals).

Soon after Airvana of Sri Nimbargi Maharaj (Lingavat

Neelavani) his foster daughier Mahavogini Laxmibai Akka

L )
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(Maratha by caste) came to Chimmad Math as a

Gurubhagini (spiritual sister) of Chimmad Maharaj and
settled down there. The founder of Chimmad Sampradaya left
his mortal coil in 1891.

3. Sri Uddhavaraoji

Maisaheb and the founder of Chimmad Sampradaya were
the parents of Sri Uddhavaraoji, Daji Saheb and Narayanarao
Maharaj. Uddhavaraoji married the daughter of Kotnis Maharaj's
brother-in-law in 1908. Shivarambua Brahmachari initiated
Uddhavaraoji at the instance of Mahoyogini Laxmibai Akka.
Mahayogini Laxmibai Akka used to call Uddhavaraoji
Kanphatya* because he had a bore in his ear by birth.

Mahayogini Laxmibai Akka (1847-1897) informs Kotnis
Maharaj that Sadhubua, Chimmad Maharaj and Uddhavaraoji
are the avataras (incarnations) of Ramadasa Swami, Jnaneshwar-
Ekanath, Gorakshanath (Kanphatya) respectively. (Vide for
dctails Apte 1986 : 38, 45, 52.)

B. 1. Tatya Saheb Kotnis Maharaj

Tatya Saheb Kotnis Ma'harai/ Sadguru Hanumant Kotnis
Maharaj was a Vaishnvara Brahmin and his birth place is Terdal
in Karnataka. Kotnis Maharaj lost his parents in early childhood.
Kotnis Maharaj was brought up at Mudhol by his paternal uncle.
Majumdar, a judge, was instrumental in taking Kotnis Maharaj
to Chimmad. Chimmad Maharaj inititated Kotnis Maharaj
in 1886.

Kotnis Maharaj settled down in Sangli in 1900 and
started Sankirtana regularly there with the utmost devotion

. J
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and at times in spite of his illness. Kotnis Maharaj
performed his last Kirtana on 27th January, 1924. (Sri Radhabai
Limave (1857-1939) and Gurudev R. D. Ranadec (1886-1957)
- the two great disciples of the founder of Inchageri Sampradaya
11843-1914) had the rare privilege of listening to Kirtanas of
Kotnis Maharaj).

Kotnis Maharaj continued his spiritual efforts till the end
of his life. He used to draw illustrations of his own mystical
experiences’. Chimmad Math granted him permission to initiate
spiritual aspirants.

2. Sri Baburaoji

Sri Baburaonji / Sri Raghunath Rao/ Dada Saheb was the
son of Tatva Saheb Kotnis Maharaj. Kotnis Maharaj initiated
Baburaoji when he (Baburaoji) was 16.

Baburaoji was a houscholder. He was instrumental
in starting Kaivalva Granth Mala and publishing a number
of books. He also got constructed Kaivalya Dham - the
main centre of Chimmad Sampradaya on 6" January, 1939.
The founder of Kaivalya Dham is Kotnis Maharaj but he
was not alive to sce Kaivalya Dham at it was constructed after
his demisec.

Sri Baburaoji initiated quite a few spiritual aspirants and
performed Kirtanas with devotion. While Gurudev R. D. Ranade
regards Kotnis Maharaj as Ekanath of modern times, one of the
disciples of Sri Baburao describes his spiritual master as Ekanath
of Sangli. (Vide Dabade 1998:82, 126). (Ekanath Maharaj was

a great Kirtanakar and belicved to be an avalar of Jnancshwar

e
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Maharaj). J
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The quintessence of all the preceding Santomeric
incidences applicable to the aforesaid five luminaries and
close associates of Chimmad Sampradaya is displayed in the

following kaleldoscopic table of Santometry.

THE KALEIODOSCOPIC TABLE OF SANTOMETRY

Sl. Who is To whom By Whom Aspects of | Remarks
No| Compared Compared | Compared | Comparison | = Similar,
© Same
1){ Sadhubua Ramadasa Laxmibai Incarnation ©
Swami Akka
2)| Chimmad Jnaneshwar-| " " ®)
Maharaj Ekanath
3)| Uddhavaraoji] Gorakshanath | * " ©
(Kanphatya)
4)| Kotnis Ekanath Gurudeo Performance =
Mabharaj (Adhunik) | R.D.Ranade | of Kirtana
with devotion
5)| Baburaoji Ekanath (of | Baburaoji's | =
Sangli) disciple

Thus, Sadhubua, Chimmad Maharaj, Uddhavaraoji, inthe

opinion of Mahayvogini Laxmibai Akka, are the avataras of
Ramadas, [naneshwar-Ekanath, Gorakshanath (Kanphatya)
respectively: and Kotnis Maharaj is adhunik Ekanath according
to Gurudeo R. D. Ranade: and Baburaoji's disciple elevates his
Guru to the position of Ekanath of Sangli.

J
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Notes :

1. By employing an ianovalive research technique of Santametry an investigator makes an
attcmpt to present systematically and objectively the assessments of certain saints already

made by some lin terms of some quality or the other) in relation to some other saints or
gnds /goddesses.

2. For information on various Indian communities like the Andhra Brahmana, the
Deshastha Brahmana, the Maratha, the Lingavat (Veerashaiva) communities ( Vide
Chopra 1998).

3. Sadhubua initiated the founders of both Chimmad Sampradaya and Inchageri Sampradaya at
the instance of the Saint of Nimbargi and it is for this rcason that Sadhubua serves as a link
between the two Sampradaya.

3. The Kanphata Jogi stands oul marked from other Nathapanthi...... by the large ear-rings or
ear discs which he wears in the hollow of the ear. Al the last stage of initiation of a
Nathapanthi. his preceptor drives a double edged knife, called Bhairavi knife, through the
hollow of his disciple’s ears to make a hole for the reception ol thrl,- mos! important mark of
a Nathapanthi ascetic. When the wound heals up, a large ring either flat or round is put in
cach car. The flal one is called Darsana and the round one Kundala. It may be as big as seven
inches in circumference. The most favourite material of which it is made is the horn of a
rthinarceros.  The ear-ring whether Darsana or Kundala is technically called Mudra. The
Kanphatya dervies his name from this fact of his ears being torn for the inscrtion of the
Mudra, the mark or the stamp. Ghurye 1964:1341-135)

5. It the illustrations of mystical experiences sce the light of the day it would be of immense
value to the field of study in mysticism.
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Becoming Divine :
Crossing Culture Boundaries

Sos

L N S AN Fua T ST I I S T T R T TR T TR A "___’"'__'.'.:'l TRLUTN TSRS ‘:‘,.4."' bty |
TR S e T S , s : =

FUSIRAIGCR e AN S e e e e

T\/l an's inborn necessity to associate and to consume the
l jov of being one with the divine has alwavs been an

attractive feature of most ancient religions. Originating in the
Vedic period and stretching to the religions of Indo-Aryan origin
such as the worship of Mithra, | Varuna and Indra.
Zoroastrianism, of Phrvgio-Thracian origin such as the religion
of Orpheus. Kybele. Dionysus, Isis and Ze:lmoxi's etc.  The
concept of becoming divine achieved widespread popularity in
anllqmty Although these religious traditions stemmed from
Indian sources they intermingled with the Aveslan. Persian.
Egvptian, Greek and Roman traditions due to prominent cultural,
religious, political and historical links which existed between
the East and the West. Emancipation or jivanmuktha elaborated
in the Vedas and Upanishads reflect the Hindu aspirant’s eventual
unity with the divine. A unique staic of release fron: all corporeul
bondage, jivanmuktha fused with the above meiiened religious
tradition. It has crossed cultural boundarics for no boundry
prevents the joy and consolation of associating the essence of
the divine. This paper traces the decisive and therefore definitive
link between the Eastern and Western religious traditions in he
light of the all pervading religious, cultural and spiritual necessity

becoming divine.

J
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The end of the cycle of transmigration has a most

distinguished promise for a devotee of the above mentioned
relicions.  That is the consolation of becoming divine. Well-
known not only in the Vedas and Upanishads and the systems of
Indian philosophy becoming divine is a unique state when the
Hindu aspirant is completely free from all desires, passions, evils,
pleasures and pains. It is noted in Advaita Vedanta that the
eradication of Maya (Illusion) and Avidya (1gnorance) as the initial
steps towards becoming divine. According to the Vedas those
who praise or justify any appearance of evil arc one’'s whose
knowledge is based on Avidya iRg. Veda 1.129-6). The Vedas
note two significant directions in transmigration of soul. One is
pitravana which refers to those souls that follow their fathers
who engaged in charitable work and who will be re-born as men
in this world (Chandogya Upanishad V 10). The other is
devayana which refers to those souls that cultivate virtue and
destroy cvil. There is also a line of thought that refers to the
idea of reaping the fruits of one’s own decds or karma on which
depends his or her birth.

Greck philosophy and religion has a lot in store to prove
the doctrine of transmigration of souls. Pythagoras is known to
have remembered 20 of his previous births. Once he recognized
the cry of a dead friend of his in the velps of a beaten dog
(Xenophases. fr. 7). There is a famous line which refers to
Pythagoras' grandmother being born as a woodcock.
(Shakespcare, Twellth night Act iv, Sc, 2, vs, 52-62).

Pythagoras banned the consumption of animal flesh on a
general and a particular basis for fear of harming one’s own friend
and kin. The Stoics asked in sarcasm whether there is a sin in
cutting the throat of an ox or sheep and of cutting a fir or oak

\ »,
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tree. (Porphyry. De-Abstinent. 1-6). Plato refers to men being
born as animals with their earthly qualities. Inkeeping with the
Upanishadic idea ‘as a man does so will he be born’
(Brhadarnayaka Upanishad, iv. - 4-5). Plato puts forth, that
the ‘lawless’ and ‘violent’ will be born as wolves hawks and
kites; the ‘sclfish’ and ‘gluttonous’ and ‘drunkards’ as donkics
and ‘good citizens' as bees, wasps and ants. (Phaedo. 80B-81C)

He also mentions that true lovers of wisdom or
philosophers contemplate death as a practice throughout their
lives and that when death comes they arc content to leave this
world and join the company of gods. On a similar footing the
Vedas and Upanishads maintain the idea that ascetic practices
arc followed by Hindu aspirants in order to become divine.
They stress the importance of purification, concentration
and identification. These help him to calm down his passions
and to develop a sense of vanity towards material objects.
These are similar to the expiatory and purificatory rites
introduced by Orpheus in the 7th century B. C. into Greece,
these rites stress on soul purification and asceticism. The Greek
mystery cults too maintained certain abstinences such
as of bloodshed, animal flesh-eating, beans, leather, sex etc. in
order to receive the bliss of becoming divine and the special
care of the patron gods and goddesses of these mysteries. The
Eleusinian mystery offers the bliss of becoming divine in the
following mannecr.

“Thrice blessed are those mortals who see these rites before
they depart to Hades; for to them alone is it granted to have true
life on the other side. To the rest all there is evil.”

(From Sophocles in Radhakrishan p-139)

. J
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The Vedic concept of becoming divine corresponds
with Zoroasirianism as an eternal struggle between Ormuz or
divine light and Ahriman or daemonic darkness. The Dionvsian
and Orphic cuits hold that it is necessary to cultivate
tre Dionvsiac or divine elements and lo destrov the Titanic or
human elements for soul purification. The cult of Mithra
receives our attention here as that too is a venture in which
Mithira the companion direcls the worshipper towards the light
of the divine.

The above then is evidence to indicate that becoming divine
nas indecd crossed cultural boundaries for no boundary can
prevent the desire for becoming divine. Highly conceptual, decp
rooted in a spiritval realm and of course Vedic in origin this
buman desire for becoming divine will always receive great
aticntion regardless of any cultural barrier.
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Spoil-Sport
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(The Kannada Poem composed by

the Saint of Nimbargi in !hn.'l)nvnnuguri script)
sitq SAferaif? atre] Feraif? AA@a
w2 forg amsa 2 i
TS 3rater ofiq RS afd mf?
s Faa BRIRY oft Sif 121
Ueg 3afer s s mifig nrq
ITeT SO g RRG 113l
Spoil-sport art Thou, and amongst all
An outcaste am I, a spoilt slanderer.

Craving for food, ye tasted porridge
Profuscly at the bounder outcastes’;
What a spoil-sport art Thou, and I a spoilt slanderer!

Shamelessly ye dined the spittled food
And got even the son of Shrivala Chopp’d and kill'd
What a spoil-sport art Thou, and I a spoilt slanderer!

How much shall [ say to the words of our Great Lord,

Uttered Shri Guru Linga Jangama, the mass of mercy;

How spoil-sport art Thou, and I a spoilt slanderer!
Transcrealed by :

- Prof Yashwant Achar

H. No 15, Heera Baugh,
Lidupi - 5706 104,

000)
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Sankaracarya’s

Prabhodha-Sudhakara

mong the numerous works composed by Adya Sri
Sankaracirya, there is a tract named Prabodha-sudhakara.
After reading the work, 2 doubt may arise in the mind of the reader
as to whether it is a genuine composition of Sankaracarya. This
question cannot be discussed in this article. However as this work
is included in the collected works of Sankaracarya, it is presumed
that Sankaracarva has written this work.

The book Prabodha-Sudhakara contain, the stray thoughts
of Sankaracirya on various subjects like the nature of the
human body, disaffection and so on. All these musings are
grouped under various heads. In all there are nineteen groups
which are named thus :- (1) Censure of the body (V. 1-28)
(In this verse the first five verses contain Mangala and Some
preliminary remarks). (2) Censure of sensual objects
(V. 29-50). (3) Censure of the mind (V. 51-54). (4) Checking
of sensual objects (V. 55-64). (5) Control of the mind (V. 65-
77). (6) Disaffection (V. 78-85). (7) Establishment of the self
(V. 86-94). (8) Establishment of Maya (V. 95-109).
(9) Explanation of bodies like the subtle body (V. 110-118).
(10) Non-duality (V.119-132). (11) State of being the agent
and the enjoyer (V.133-138). (12) Self-luminosity (V.139-
143). (13) Concentration on sound. (V. 144-149). (14) Merging
of the mind (V. 150-157) (15) Enlightement /Knowledge
(V.158-165). (16) Two fold devotion (V. 166-183). (17) Rules

about meditation (V. 184-193). (18) Unity of the Qualified and
J
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the non-qualified reality (V. 194-225). (19) Favour

(V. 226-257).

The title Prabhodha- Sudhakara

The word Prabodha-Sudhakara is compound word
consisting of two words namely Prabodha and Sudhakara.
The term Prabhodha means enlightenment or knowledge,
and the word Sudhakara means the Moon. At night in the
absence of the sun the moon sheds light on the earth and
enables us to have the knowledge of the things illumined by
her light. Like the moon, this work sheds light on various
1 topics and enables us to know them. Thus the title mcans,
the work which like the moon gives us light i.e. knowledge of
different subjects.

Peculiarities of Prabhodha-Sudhakara

Following peculiarities and featurcs of this work are
noteworthy :-

(I) The work contains 257 verses which are composed in
different metres.

(2) The tract is furnished with various figures of speech (alankara)
based on words (sabdalankara) and senses (arthalankara). These
figures serve a double purpose : (a) They give dclight to the mind.
(b) Some of the figures like simile. Drstanta clarify that
point under discussion. Following figure, of specech can be
mentioned:-

Yamaka :- V. 3, 6, 19, 51, 61, 107

Anuprasa :- V. 2, 7, 10, 14, 21, 40, 58

Simile :- V. 43, 53, 104, 133, 164, 204

Mectaphor :- V. 9, 55, 85, 161, 247

Utpreksa :- V. 69

Drstanta :- V. 64, 205, 251 J
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Parikara :- V. 219, 224
Visama :- V. 28
Dipaka :- V. 51

(3) Some words like Krsna, Nrhari, Hari are often repeated.

{4) Krsna the God and the Rcality is referred to by words
like Yadavadhisa (V. 2), Yadupati (V. 174), Yadava (V. 190),
Yadu-kula-tilaka (V. 195), Yadunatha (V. 200), Yadu-nandana
(V. 241) and Yadunayaka (V. 249).

(5} Some incidents in Krsna's life are mentioned. They are
connected with Piitani, Sakata, Vatyasura, Yaniarjunan,
Ultikhala-bandhana, Kesin, Bakasura, Aghasura, Davagnipana,
Govardhana-uddharna, Rajaka and Kubja in Mathura,
Kuvalayapida-vadha, Mustika, Cantara, Kamsa-vadha, and
Sisupala-vadha.

(6) There are occasionally references to sruti / Upanisads
and sometimes quotations from them are given. e. g. V. 35,
97, 111, 119-121, 136, 143, 169-170, 194, 208,
214, 216.

t7) There arc direct and indirect refereness to Bhagavadgita.
e.g. V. 170, 198.

(8) In the work the author has put many questions whose answers
the reader can easily find. e..g. V. 12, 16, 74, 82, 92, 125,
146, 253.

19) Sometimes the author himself answers a question by putting
a counter question. e. g. V. 100. '

(10) Often the author himsclf answers the question raised. e. g.
V. 42, 90, 91.

11} Sometimes prima facie views are mentioned and their

\ _J
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replies are given. e. g. V. 107, 196-198, 199, 206, 217

(12) The author mentions the following poetie conventions:

The bird Cataka drinks water falling from the cloud.
The bird Cakora drinks the light of the moon. The young
oncs of a tortoise are sustained by the mere glance of the
mother-tortoise.

(13) Sometimes empirical examples are mentioned to illustrate
some point. e. g. A fisherman catches, the fish by means of a
hook with some amisa (V. 63). A frog canght by a snake tries to
eat flies (V. 64). A gourd when pressed sinks in water but comes
up when the pressure is removed (V. 71). Round the neck of an
uncontrollable beast is tied a gala-kastha (V. 73). A sutradhara
manipulates the dolls (V. 128). People wash garments with
ksaroda (V. 167)."

Nature of the present work

Most of the verses are easy to understand. So their mere
translation is given. However in case of certain stanzas short
explanatory notes arc given immediately after the translation.

Nows follows the text with its translation :-
~ Sankaracarya's
Prabodha-Sudhakara
Section 1 : Condemnation of the body (1)
| fereaTee s Alfasurs @masdfd : |
gauraAneTiel ae dtareaneteny 11l

I salute the glorious lord of the Yadavas who is purely/
uniformly eternal bliss, who is only existence-sentience, who is
self-luminous, who is the Supreme Person, who is unborn and
Lwho is the ruler (1). J
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Explanation :- In this verse Sankaracarya performs the traditional

Mangala, by saluting Lord Krsna. Here Krsna is considered to
be the ultimate reality in two forms - one qualified and the other
unqualified. As qualified, Krsna is the Supreme Person, is the
lord of the Yadavas, and the ruler. As unqualified, Krsna is the
same as the ultimate reality called Brahman or Atman who is
Self luminous, and who is of the nature of eternal existence
sentience-joy. (2)

7 quifg Aames forft gara Wtemmarfa |
AISTTS Hefstien f& arai =Ry wafd 12|

In order to describe him (the Godhead), even the Sruti/
Veda, like a dumb person, directly observes silence. (Now) can
that (Supreme Person) come in the range of the speech of us the
human beings? (2)

Explanation :- The Sruti or the Veda, according to the Hindus,
is the supreme authority. It is not able to adequately describe
the God-head. It says that the God is “not so , not so” (neti neti)
and ultimately becomes silent. Now, if the Vedas are not able to
describe the Supreme Person, how can we the human beings be
able to describe Him? (3)

a4 fafda aurft gfanfdat wasa |
AT - AR - ANE R - fiaa - Stdars=ara - 1311

Even if it is so known, still the Highest God can be described
in a generalway, with the help of the best books on the science
of the Self, reflection, and proclamation of the praise of Hari,
and the constant practice (of reflection and proclamation) (3)

Notes :- (1) Reflection is a good means of obtaining knowledge.
It is said: Knowledge arises with the help of thinking (vicarajjayate
jninam). (2) The compound %R ....3amA: | can be taken to mecan
the constant practice of reflection and proclamation. (4) y

\.
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g faer famet gosftraifiar & R vl

(Even if a man tries to secure salvation) with the help of many
means like practice, knowledge, devotion, etc. , (Still) without
aversion/ dispassion, a man will not get the qualification to obtam
release (from this mundane hfe) (4). ’

Notes. - Vlraga is the same as Vairagya which is the abseﬁcé of
desire to enjoy the fruits of actions in this life as well as in the
next life. The dispassion is the most important thing on the road
to redemption. (5)
Rregmrenaien ufeAfa w7 aifdan |
Ieb: WIYSA TGt a5 faRmen frgeorar miwst 191l

The triad of dispassion, knowledge of the Self and devotion

is said to be the means of liberation. Among the three means the

first and the most important is aversion to enjoyments, which is
said to be absence of desire (5).

Notes :- Unless a man is disgusted with the evanescient enjoyments,
he will not try to be free from them. If the enjoyment of sensual
things is liked by a man, he will not attempt to go beyond them.
Hence aversion is said to be very important. (6)

AT ATE - AFATAT HeBa1 Ad-3ey |
aSTgdT 3¢ Wuar N} - Ay e

That (= the absence of desire) is concealed by the sense of
egoism and mineness, in all the bodies. Out of the two, the
egoism is related to the body and the sense of mineness is related
to objects like wife, etc. (6).

Explanation :- The word ‘sarva-dehesu’ here stands for all
the minds in all the bodies. Absence of desire is related to
Lthc mind. It does not normally reveal itself in the mind, because J
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it is covered by two things in the mind, namely the sense

of egoism and the sense of mineness. Egoism is related to
the body in the sense that a man takes his own body to be
the Self; hence he loves his body like anything. The
sense of mineness is the sense of possession. This sense
of possession is related to one's own wife, children, other
relatives and other inanimate things like house, wealth, etc. These
two senscs are so powerful that they conceal the absence
of desire for enjovment and do not allow it to manifest itself
in the mind. ' ' |

How the sense of egoism and mineness can be checked is
narrated in the next verse.

2z %maﬁs&azia‘shsﬁm%@ .|
ve fRmedam s gar-wwa forada i

The sense of egoism and mineness turn back,
when two things are thus contemplated--(I) what is the naturc
of this body? and (2) what is its relation with (the scnse)
objects? (7) |

Sit-gar: Qe AuTd s -2nfiraan:)
nfaere Sita: ora1d: asHon g8 mad il

When the soul enters in the mixture of semen and blood
due to coitus of man and woman, he due to his (past) actions
comes to possess a body (8)

Notes :- (I) According to Indian ideas, the union of man’s semen
and woman's blood (in the monthly course) leads to the formation
of foetus. (2) The birth of a individual soul is due to his past
actions. (9)

AT~ 3[5eX -5l SB35 -G -gorany |
STeUf3d-SaTeSeanT® gwadsig: 118! )
-
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('The foetus of) a being is heated, for nine months. by the

flames of the gastric fire in the cave in the form of the big belly
of the mother, which is fully filled with phlegm, urine and
excretion. (9)

darg WA - w9 frepfrmafterar agr anfa |
G Esy | aq1 afdfer forser=ra s faaarq 12011

When due to (bad) luck. the young one, at the time of the
{mother's) delivery, goes in an oblique position, at that time it is
very forcibly taken out, cutting it into picces with the help of
weapons (10).

3iyar axfesge aar g foraredd nad: |
TAg-[HRA |aT I: gL Aswafeara : 1310

Or that harassment (to the voung onc) is indescribable, when
it is thrown out (of the mother’'s body) through the small hole. by
very strong (downward) wind. at the time of the delivery i11).

Note :- The small hole refers to the vulva of the mother. (12)

s -znfér-fEarenafta - g - sag-dH-gifid : |
STEATTAATY T: Taen: fHereaa g 1Rl

Can that trouble/ distress (to the child / man) be described
even after birth, --- the trouble due to mental affliction, bodily
discascs, separaticn (from affectionate pcople). his own
calamities, quarrels and poverty lasling for a long time? (12).

Notes :- 1) Union with loving people is pleasant; but separation
from them is painful.(2) There are personal calamities like trouble
from cutbreak of fire. flood. fall of lightning, accidents,ctc. (3) There
can be quarrels in the family as well as with outside people. (13)

a1 -ugy - e - frfor -2 ageefifa-wgmony |
& -forgg e} Sha: aiums araer 8fos 111310 J
\. _ S
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An individual soul bound by (his) actions wanders through eighty

four lac species of man, beast, bird and lower creatures and
suffers harassments or afflictions (13).

Note :- According to Hindu ideas, a being who is not liberated
has to pass through eighty four lacs of various species. (14)

AT FegEaASleHeagIaara:|
T-paar-faar: yA-mary awfg 1t

Among the eightfour lac species, securation of a human body
comes last. And there also (are rare) birth in the family of higher
castes, reflection of conduct according to one’s own family, and
conduct according to the prescription of Sruti/ Veda (14)

3MTeraTer-fAast it I fRAafIrar-smag |
va Afd Famry: ureRfd sfea et iy

( After obtaining birth as a human being) if there be
no discrimination betwecen the Self and not-Self, and the
knowledge of the perishability of the body, then in that case (it is
to be said that) even the (so-called, wise men lead their own life
in vain (15)

Note :- As a human being one must come to know that the body
is perishable. The body is not-Self. Self is the ultimate principle
whose knowledge leads to liberation whatever is other than the
Self and not-Self. The difference between the Self and the
not-Self is this :- Atman is eternally existence-scntience-bliss.
Not-Self is not so. If a man does not understand the difference
between Self and not-Self, his life is useless.

{to be continued...)

-Prof. Dr. K. V. Apte
Yajurved Appartment,

ST Colony Road., Vishrambag.
Sangli - 416 415

* o0 )
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Dr. Sarvapalli Radhakrishnan
A Philosopher with A Difference

FETTT SR =T =P
e 2

Ex

D r. Sarvapalli Radhakrishnan was a Philosopher of

intcrnational repute, a speaker of rare eminence, a great
humanist, a distinguished educationist, a scholar- statesman,
India’s finest cultural ambassador to the world and a Pilosopher-
President who oc‘cupicd the highest office in India. He was our
honoured president, the man who commanded respect for his
insights and rare felicity. An outline of his resplendent
personality in its various facets may be attempted.

k1
‘ a
"

Radhakrishnan was born on September 5, 1888, to a poor
Hindu parents at a small place called Tirutani, 45 miles to the
North-West of Madras (Chennai) city, in South India. He was
the second child in the family. His father was Veeraswamy and
mother Seethamma. Veeraswamy was subordinate revenue
official under a local Zamindar and was kind and compassionate
to village folk. It was at Tirutani that the famous Muthuswamy
Dixitar, first-rate musician and musicologist, composed
innumerable songs in the name of ‘Guruguha’ and sang the very
first in divine presence. This remote village which made
Muthuswamy Dixitar what he was, the very same village shaped
the destinies of Radhakrishnan. Since Radhakrishnan's ancestors
migrated from, Sarvapalli, a village in the cast coast about 200
miles to the North of Madras, the name ‘Sarvapalli’ lovingly stuck
to him throughout his life. |

Radhakrishnan began his early cducation at the Primary

Board High School, in Tirutani, at the age of four. In 1904,
\. J

OCTOBER-DECEMBER 2004 ¢« PATHWAY TO GOD « 4 3



r

N

Radhakrishnan passed Madras University Entrance Examination
in first class. His subjects of interest were History, Psvchologv
and Mathematics. He won a scholarship to tllC Christain College
at Madras for the B. A. Course.

In 1906, he passed the B. A. examination with Philosophyv
as a special subject. It was by sheer accident, that he took to
Philosophy. A cousin of his had just graduated and passed on
his text books in Psychology, Logic and Ethics to Radhakrishnan.
But once he chose Philosophy, he studied it with great assiduity.
He did his M. A., in Philosophy in 1909.

s’

After M. A., Radhakrishnan did not get any job. He
experieaced great hardship in his search for a job. He was
interested in doing Law, but could not pursue his studies owing
to abject poverty. He had to move hcaven and earth to sce that
his family had atleast two meals a day. He worked as a private
tutor and carned some money. At last, on the recommendations
of his teacher Professor Skinner, Radhakrishnan was appointed
as a sub-Assistant Inspector of Schools, at Presidency College,
Madras on a monthly salary of Rs. 60-00 in the vacancy of a
Malayalam Master ! He knew no Malavalam and made use of the
opportunity to teach Philosophyv. In 1910, he was deputed to
Training College, Saidapet to do his L. T., for the confirmation

of his Services.

Radhakrishnan was a great lover of books. He rcgarded
them as his only true and intimate fricnds. He derived inspiration
from the works of Swamy Vivekananda. His sense of nationalism
was aroused by reading V. D. Sarvarkar's book, T7he First War
of Indian Independence. He cultivated the habit of reading and
buving books which remained alive till the last day of his life.
He had a sharp intellect and a foresight too. He was always
forgiving, by nature. He was a man of screnity, swectness and

J
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light. He firmly believed that an unknown power was behind his1
life, guiding and stimulating it throughout.

Clad in the simplest style, he made turban as a shining
symbol of Hindu Culture. His was a face, hardly ever furrowed
by frowns. He was blessed with most remarkable verbal felicity
and phenomenal memory. He could deliver lectures extempore,
without a scrap of paper to assist him. He possessed wonderful
strength in keeping the audience enthralled for a full hour. Words
of Superb Wisdom packed with-thought, flowed from his mouth.
He turned out to be an eminent expositor of abtruse philosophical
concepts. | ' : ‘

In 1918, he joined the newly started Mysore University
as an additional professor of Philosophy. A.R. Wadia was already
a professor of philosophy by then.

At Mysore, as usual, Radhakrishnan was very popular
among students. He made a great name as a teacher. A. N.
Murthy Rao, V. Seetharamaiah, M. Yamunacharya, M. V.
Krishna Rao were some of his students. Prof. M. Hiriyanna,
Prof. A. R. Wadia, Prof. K. T. Shah were his respected
colleagues. He mingled with students freely and cared to know
their problems, academic or otherwise.

In 1921, February, Radhakrishnan left Mysore University,
to join the prestigious chair of King George V Professor of Mental
and Moral Philosophy, at the Calcutta University. A grand
farewell function was arranged for him at Mysore, the like of
which, in the words of Prof. A. R. Wadia “I have never seen .and
perhaps even Dr. Radhakrishan himself has not since
experienced.”

When Radhakrishan was at Calcutta University, he
wrote his magnum opus. ‘Indian Philosophy’, in two volumes.

He served Calcutta University for twenty long years and during J
\
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(thal tenure, he was invited to deliver Uptoh Lectures at Oxford.\
which was later published as Hindu view of Life. Again,
in September 1926, he spoke on the lack of Spirituality at the
International Seminar on Philosophy held at Harward University,
U. S. A. He also delivered Haskel Lectures at the University
of Chicago. He was recognised as a Vociferous speaker and a
first class orator. He visited London during the academic vear
Scptember 1929-30 and delivered Hibbert Lectures, which were
later published in the form of a book viz., An Idealist view of
Life. He was the first Indian to do so. He used to deliver his
Lectures extempore, without a slip or a paper. Bertrand Russell,
J. H. Muirhead, ]. S. Mackenzie, W. R. Inge, I. F. Jacks, Tagore,
Sir Herbert Samuel appreciated the Lectures. In 1931,
Radhakrishnan was invited by the League of Nations to be a
member of the committee on international intellectual
coOoperation. He was its member for nine years. In the same
year he was appointed as Vice-Chancellor of Andhra University
for three years. He brought talented persons to the teaching
faculties of the University and took the institution of higher
learning to its glory. In 1934, he was again appointed as
Vice-chanccellor of Andhra University for the second term. He
also delivered convocation addresses of various Universities.
The publication of his book “Indian Philosophy” led to the
foundation of the Spalding Professorship of Eastern religions and
Ethics. In 1935 Radhakrishnan was invited to occupy the
distinguished chair and he joined it in 1936. He was just fifty
years old then! He was the first Asian to occupy that position.
In 1938, he delivered Lectures on Gautama Buddha under the
auspices of the British Academy’s ‘Master-Minds’ Series. In
1939 Radhakrishnan was pursuaded by Madan Mohan Malaviya,
to accept Vice-Chancellorship of Benaras Hindu University. He
decided to work as its Vice-Chancellor on honorary basis. In
1940, he was holding three unique positions-professor atJ
L

4’ 6 ¢ PATHWAY TOGCD ¢ OCTOBER-DECEMBER 2004



g

Calcutta University, Spalding Professor at Oxford University and1
Vice-Chancellor at Benaras Hindu University. In order to devote
more attention to Benaras Hindu University, he unwillingly
resigned his post of professor of Philosophy at Calcutta
University. In 1942 he delivered “Kamala Lectures” on Religion
and Society at Calcutta University, which were later published.
He was nominated, in 1946, as the honorary fellow of that
University. At that time he was engaged in translating Bhagavad
Gita into English.

After independence, Radhakrishnan served the nation in
the field of diplomacy. He was appointed Ambassador to Russia
in 1949. A spirituatist’'s diplomacy, in the land of dialectical
materialism proved a great success. He could tame Stalin, a
dictator! He had the liberty to place his hands on Stalin’s
shoulders. Stalin was visibly moved by Radhakrishnan’s
kindness, love and affection. When asked what was his best
work in Moscow as Ambassador. Radhakrishnan’s jocular reply
was : 'To have translated the upanishads.’

In 1949, Radhakrishnan also undecrtook lecture tours at
the Universities of China and U. S. A. He served UNESCO, first
as its member and later as its chairman. He was also appointed
as the chairman of the University Education Commission, to go
into the working of Universities in India. As an cminent
educationist, he set the tone of our Universities. Based on the
report of the commission, an autonomous body called University
Grants Commission came into existence afterwards.

In 1952, Radhakrishnan was elected as Vice-President of
India. He brought glory and fame to the country. In his capacity
as the Vice-president, he was the chairman of Rajya Sabha also.
He was respected by all, irrespective of party affiliations, as he
himself belonged to no party. He was the Vice-President of India

\ J
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for 10 long years, from 1952-1962. He was the Vice-chairman

of Sahitya Academy established in 1954. In the same year he
was awarded the highest civilian honour “Bharat Ratna”. During
the tenure of his Vice-presidentship, he undertook tour to Europe
and Middle East. During this trip, he received an honorary
doctorate of Civil Law by Oxford University. In 1954, he visited
Europe, Canada and U. S. A. In the latter half of 1954, he spent
about two months in Latin America.. In 1956, he visited
Singapore, Indonesia, China and Japan.

In 1962, Radhakrishnan was elected, with overwhelming
majority, as President of India. He reached the pinnacle
of his life. He rose to the highest position with disciplined service
of learning and insight. He filled that position with dignity
and rare elegance. His dutics as President were carried out
in strict conformity with the letter and spirit of the Constitution
of India. He never rejected any mercy petition during his
tenure as the President. After becoming President, he voluntatily
cut a major portion of his salary and accepted only a bare required
minimum. The government declared the celebration of his
birthday as “Teacher’s day” , in recognition of his invaluable
contributions to the field of education. He was elected
as an honorary fellow of British Academy. He made himself
available to the public by his kindness, love and affection. Thrice
a week, anybody could meet him without prior permission. He
ordered the conversion of the famous Viceroy's mansion at
Shimla, into a centre for Advanced Studies. In 1962 when China
attacked India, he gave good counsel, all co-operation and full
strength to Jawaharlal Nehru, the then Prime Minister. He went
on a three-week tour of the U. S. A. and Britain in 1963. In
1964, Pope Paul VI visited him and India. He also paid state
visits to Russia, Ethiopia and some East European countries.
During his tour abroad, he spoke on a wide variety of subjects

L. J
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of national and international importance, which would widen

the horizons of understanding and sympathy. He also toured
throughout the length and the breadth of the country. In
February 1975. he was awarded the Templeton Foundation Prize
for his solid contributions to world Religion, which carried a
huge sum of $40,000 (about Rs. 8 Lakhs). His name has gone
into history as the greatest religious philosopher of modern times.

Radhakrishnan was a prolific writer. He had attained decp
scholarship and worldwide reputation. He had formidable range
of reading world-books with breadth, fluency and vision. He
had remarkable intellectual resources and commedable capacity
to make others understand. Undoubtedly he was one of the
greatest intellectuals. He was a brilliant expositer of even the
most difficult topic. philosophic or otherwise. A fact which needs
to be remembered is his style of unrivalled directness and
simplicity. He was a writer of stylish vigour. A flood of talents
and creative cnergy as he was, his works arc renowned for clarity
and comprchensiveness, mastery of material and felicity of
expression.

Radhakrishan had a number of scholarlv works to his credit
“What attracts lay readers to Radhakrishnan's learned works is
not only the smooth handling of the English language and the
vigour and clarity of the style, but also the literary allusions and
the striking quotations from creative writers.” He interpreted
Indian thought in western terms. He was of the view that Indian
Thought was imbued with reason and logic as any intellectual
system anvwhere. He has been the indefatigable translator and
commentator. He has more than fifty four works to his credit
and over a large numbecr of articles. Amang his works, some are
interpretative, some creative and some are descriptive. Harmony
of several cultures of the world is the common theme that flows
throuch almost all his works. “All humanity is one” is the message
.
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that a reader of his works derives. It is no surprise that hig

message is called “the voice of the east”

Radhakrishnan’s approach to philosophy is not that of a
specialist in the narrow sense of the term. In his view, philosophy
is “not so much a conceptual reconstruction as an exhibition of
insights.” Philosophy is not a perpetual discussion of isolated
concepts. It is not just a product of arm-chair thinking. It is
bound up with life. It is not to be confined to ‘cerebral activity’
avers Radhakrishnan. In his view, philosophy should be an
earnest attempt at interpreting and cultivating ‘values’. There
may be disagreement about scientific aspects of reality, but to
assert that philosophy is devoid of value is to strike at its very
root. According to Radhakrishan philosophy should always
culminate in a vision.

Radhakrishnan understands philosophy as encompassing
all affairs of men, social, cultural, religious, and scientific. It is
not enough, if tradition is followed; it should be subject to reason,
reflection and critical evaluation. In Radhakrishnan's philosophy,
there is an interaction between the Eastern spiritualism and the
western humanism. His philosophy may be rounded off as
centring around, mainly two concepts : (a) Spirit and (b) Intuiton.
These are the key concepts of his philosophy.

(a) Spirit : Radhakrishnans’ writings, in one way or the
other, end up in pointing to the presence of spirit in man. It has
been the old theme of the Upanishads and many great Idealists
of the world. It is Radhakrishnan'’s firm conviction that the spirit
in man can be realised fully in religious intuition. To sum up his
Philosophy of Spirit : The Real is spiritual. “The ultimate
principle of Reality is not matter Solid, stubborn, unconscious.
It is the very essence of spirit.” According to himself, God and
Absolute are all names of one universal spirit in different aspects.
In his view, Idealism is a philosophy worthy of universalJ

A\
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acceptance. His ldealism is constructed not metaphysically in

the style of Hegel or Bradley. It is, to be precise, Vedantic
Idealism founded on humanistic dimension of Vedantic
experience. That Advaita Vedanta is very near to his heart can
be amply substantiated by his works. However his own version
of Vedanta consists in adding liberal non-illusionistic elements
to Shankara's Advaita.

(b) Intuition : The philosophy of intuition is a dominant
theme of Radhakrishnan’s teaching. His philosophical and
theological scholarships are brilliantly focussed, as it were, in
the word intuition.

Radhakrishnan elaborates his view of intuition as under:
There are three ways of knowing a thing : (i) Sense experience
{ii) discursive reasoning and (iii) Intuitive apprehension. Scnse
experience gives us knowledge of the sensible qualitics of the
external world. It comes to us through the medium of such
factors as sense organs and hence, in a way, mediate.

Discursive reasoning gives us knowledge of both the
internal and external world, through concepts, symbols
and hence indirect.

Of the above means, none gives us, according
to Radhakrishnan, an immediate insight into reality. On
the other hand, it is only intuition that gives absolutely immediate
knowledge. In intuition, the knower and the known become
one. 'To know’ the reality is ‘to be’ the reality. The knowledge
of the Self is the best example for intuitive apprehension. Man
becomes aware of his own self directly by a sort of identity with
it. Self-knowledge is inscparable from self-existence.

Intuition as a way of knowing the Real, has been admitted
by many thinkers, both in the East and the West. Mystics have
recognised its inestimable value as a direct means to the absolute

W,
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knowledge of Reality.” Radhakrishnan's main task in
his philosophy, is to defend and elaborate thc concept
of intuition. He warns against looking upon intuition, as an
excuse for doctrines which could not be justified on intellectual
grounds. It is not a shadowy sentiinent or pathological fancy,
fit for cranks and dancing dervishes. “Above all, it is not

anti-intellectualism.

This discussion may be wound up by pointing to the salient
features of Radhakrishnan’s philosophy viz., its universal
outlook, its synthesis of the East and the West in Religion and
Philosophy, its spiritualism and humanism, its openness to reason
and valucs. He is fittingly described as the ablest advocate of all
that is best in Indian culture.

Res - “Bhamatl® - Dr. V. N. Sheshgiri Rao
-112. amat

:f::‘ :.;ﬁ Hud:: L::voul Professor and Head
BT : T PG Dcpartment of Philosophy

Il cross. Saraswalipuram .

Mysore - 570 009 -
’ Manasagangotri” Mysore-6
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The men of mighty will the world has produced have all
been tremendous workers - gigantic souls, with wills
powerful enough to overturn worlds, wills they got by
persistent work, through ages and ages. Such a gigantic will
as that of Buddha or a Jesus could not be obtained in one
life, for we know who their father were. It is not known
that their father ever spoke a word for the good of mankind.
Millions and millions of carpenters like Joseph had gone;
million are still living. Millions and millions of pettv kings
like Budha's father had been in the world. If it was ones a
case of herediatary transmission, how do you account for
this petty prince, who was not, perhaps, obeyed by his

servants, producing this son, whom half a world worships?
Swami Vivekananda on Karma Yoga.Complete Works Vol. I. P. 30.

/
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The Ultimate Reality in
Bhagavata and Bhagavad-Gita
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here are large numbers of statements in Bhagavata and

Bhagavad-Gita about the personal and positivistic
description about the concept of Lord, the Ruler of the universe.
This is on a rclative or phenomenal plane subjected to time-space-
causation. We, as empirical personalities within this given
universe of time. space and causation functioning and bound by
it, understand oursclves as jiva and think of the absolute as the
personal Ishvara. This is rightly supported by Sruti from the
relative point of view. Through Sadhana and devotion to the
deity, when tranquility of Buddhi is attained, one feels the grace
of god from within, since Ishvara, the Supreme Self is the Atman
within all, the bhakta gives up attachment to his empirical ego
and personality and the Supreme self reveals itself to him.

(a2 3ment fAguld a5 ¥ ) (Manduka up. 11T 2,3)

In the Gita, Krishna describes himself

STEHTENT I[BTAHN AAYAT2ATRI : |
3rgTIfeeunedt O YaTaedna 4 | Gita X. 20

I am the Sclf O Gudakesa, seated in the heart of all beings; [ am
the beginning, the middle and also end of all beings.

b ]

3 cdi cdTcAIATHTTHIID: |
srilizelt s fd agasifaa feaa il Gita XIII. 31

Being without beginning and being devoid of (any) qualities tth
\.
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Supreme Self, imperishable, though dwelling in the body, oh

Arjuna neither acts nor is tainted.

M2TART ¥ U gerdafeadra a1l Gita XIV. 27

For I am the abode of Brahman, the immortal and immutable, of
everlasting Dharma and of absolute bliss.

Bhagavad-Gita has given prominence to Gnana, Bhakti and Karma
Yogas and it is common that proponents of each of the Yogas
interpret the text to support his view. But it may be remembered
that they may not be considered as different, but are integrated
and complementary.

Uddhava was given the following messagé by Krishna
before he left his earthly body.

Teat gnfaael Igment IsaRgey |

ad forgat geare gt s afaf aifds: |l

¥ dq1 oyl g3l B ufaaifed : |
3nIHTYd aTiE gar /@ wmgefar il (Uddhava Gita XI. 7-8)

When under the popular impression “7 am the slayer and this
other is slain” he (Arjuna) considered the killing of his relatives
for the sake of kingdom as a despicable sin and turned away
from that, then, on the eve of battle, I roused that valiant soul
through reasoning, and he (then) addressed me exactly as you
have done (to show my wonderful manifestations)

HEATCHTG AT YATAT Pediear : |
318 |atft yarfar aut fRUeggyar: Il Uddhava Gita XI. 9

O Uddhava, I am the Self of all creatures their friend and Lord,
I am all creatures, and the cause of their birth, life and death.

And after describing many manifestations.
\ J
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mAEvur Sftaat Ipote yftrar e |
Haferarfa waor / ¥l f&wa gafdq  Uddhava Gita XI. 38

Nothing whatsocver exists without me in my twofold aspect of
the Lord and the Jiva, attribule and substance, and the indwelling
spirit in gross and subtle bodies.

In the Bhagavata the Gopis have reached the paramount stage of
love for the Lord and Lord Krishna tells them.

nfd w6l yaremiyaraTa Sead |

fesean aoTdlenereigl Wadtem ueUa: Il Sreemad Bhagavatam
X. 82.44

Devotion to me bestows the immortal bliss of liberation to beings.
Fortunately vou arc endowed with that love of me which helps
to attain me.

Then he given them the knowledge.

3 R wfyaremmfdzeat sear afd : |
Tl wten @ arfafy : sAfeegam: I Sreemad Bhagavatam
X. 82.45

O Women! Just as matcrial objects of this world have the five
elements earth, waler, fire, air and sky, as their source and place
of dissolution. as also what is ‘within' and ‘without' thee, so am
I in regard to all beings, material and nonmaterial.

Ud gATd (et YaTfel YATATCHT S THelT dd: |

IUT TAfUaR g2TaTHTanSR || Sreemad Bhagavatam X. 82.46

But it is to be noted that all material objects reside only in their
material cause, the clements and not in their enjover the Jiva.
And the Jiva lives in its material environment, which is a
combination of clements, as its enjoyer only, and not its cause.
But both these- the enjoyer Jiva and the object enjoyed -subsist

Lin me the cause of all causes and are expressions of mc 'Tth
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supreme Being.' (I am thus both the enjoyer through the Jivas,
and the enjoyed through the objects).

JreaTenfraran e ve Foi f3ifémar : |
AGTIRUIEITASH 9B INFANEA T || Sreemad Bhagavatam X. 82.47

Instructed in this way by Krishna in the spiritual reality the Gopis
through constant and deep contemplation on it were able to cut
the Knot of I sense and attain him.

- Dr. N. Narayana Pillai
Professor ,

Amrita Vishwa Vidyapcetham,
Ettimadia.

Coimbatore - 641 105.

L 4

We do not know anyvthing about our own bodies; we cannot
know. Atbest we can take a dead body, and cut it in pieces,
and there are some, who can take a live animal and cut it in
pieces in order to see what is inside the body. Why do we
not? Because our attention is not discriminating enough to
catch the very fine movements that are going on within. We
can know of them only when the mind becomes more subtle
and enters, as it were, deeper into the body. To get the subtle
perception we have to begin with the grosser perceptions. We
have to get hold of that which is setting the whole engine in
motion. That is the Prana, the most obrious manifestation of
which is breath. Then, along with the breath, we shall slowly
enter the body, which will enable us to find out about subtle
forces, the nerve currents that are moving all over the body.
The mind is also set in motion by these different nerve curents,
so at last we shall reach the state of perfect control over the

body and the mind, making both our servants.
- Swami Vivekananda on Raja-Yoga in complete works Vol. 1. P. 144.

y,
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Source and Methods of
Knowledge in Jainism

he most outstanding and striking characteristic of this

philosophy called Jainism or religion called Jain Religion is
that they cannot be sharply distinguished. This is the case when
metaphysics and epistemology have decided upon their priority
issue. It appears that Jain epistemology is derived from the
metaphysics and metaphysics has the same fibre as religion. So
it is the religion which is the driving force underlying all major
disciplines of mainstream philosophy such as metaphysics,
epistemology, logic and moral philosophy.

So far as the nature of reality is concerned, we understand
the Jain position to be stable, unchanging unit. Then the
manifested-reality doctrine of Anekantavada appears to be only
functional. The differences then will have to be stated from the
point of view of function.! But then how is it that the one and
the same unit is expressed differently? The simple reason which
is often given in Jain philosophy is that because our knowledge
cquipments are limited. The Jain philosophy collaborates this
point by suggesting the hypothesis that had there been a superman
with still refined senses, he would comprchend reality better;
and again, those with lesser refinements would comprehend it
accordingly. So, the discourse regarding the nature of reality is
the discourse between knowledge equipment and reality. The

- i
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assumption is that the knowledge equipment is in fact limited

and hence we get a relativistic philosophy. However, it could be
said in principle that the nature of reality which is not relativistic
philosophy. However, it could be said in principle that the nature
of reality which is not relativistic may be comprehended if the
approach is exhaustive. Sources and methods of knowledge do
not coalace in Indian philosophy, quite unlike its western
counterpart, where knowledge is mostly experience-centred. But
in India, since knowledge is also traditionally oriented, it gives a
due position to authority (in some form or the other) as a source
of knowledge. Astika Darshanas thus accept the authority of
Vedas as the source of knowledge. But Jainism does not accept
Vedic authority.

e ] -

The source of Jain epistemology is Agama which is a
collection of forty five books, especially in the books named
Nandi and Anuyogadwara epistemology and logic are examined.
It is more of the nature of sermons than argument. Knowledg2
is the quality of the self. Every individual self is full of knowledge,
but to Karmic veil on it, the power of knowledge is not made
explicit. This knowledge is of five types : (1) Mati (2) Sruta
(3) Avadhi (4) Manhparyaya and (5) Keval. Sruta knowledge is
that which is also accepted by ‘Mati’ ; authority of word is at the
basis of this knowledge. Both, reflection and memory are
necessary for such knowledge. Every individual possesses such
knowledge more or less. The five senses and the mind that is
‘manas’ help in attaining knowledge through Sruta and Mati,
and thus they depend on them. Such knowledge is therefore
called Individual knowledge or ‘Paroksha Jhana.’ As opposed to
this is the direct knowledge or Pratvaksha Jhana. It is of three
types called Avadhi, Manhparyaya and Keval. ‘Avadhi’ is lirnitedJ

\
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to the knowledge of the form (Roop) shade (Ranga) and touch1
(Sparsa). The meaning of Avadhi itself is limitation. It can have
direct knowledge of ‘Pudgal Dravya' only. ‘Bhava-Pratyaya
Avadhi Jhana is attained by birth but Guna - Pratyaya Avadhi
Jhana is the result of observing strict penance and following the
prescribed code of conduct. Again direct knowledge can also
give us the knowledge of other minds and hence it is known as
Manah-Paryaya-Jhana. Obviously only human beings are capable
of having it. There is slight difference between Avadhi Jhana
and Manah-Paryaya Jhana. The former knowledge is within the
reach of everyone, but the latter is the privilege of the few with
a high level of moral life. In this, the subject of knowledge is
‘manas’ itself and not form, shade and touch. Thirdly, direct
knowledge is also Keval Jhina in which the Atman attains full
enlightenment without any limitations of any kind.

TR | e

Methods of knowledge are direct and primary of indirect
and secondary. The direct knowledge is through perception and
the indirect knowledge is through inference.

This classification is further divided into two kinds: one is
called ‘Pramana’ which means that the knowledge of thing as it
is, and the other is called “Naya"? which means the knowledge
of thing in relation. There are seven such Nayas: three of them
are ‘Sabda Naya’' and the rest of the four are ‘Artha Naya.' These
are totally relative ways of knowing, but when we consider them
to be the absolute ways, then the knowledge becomes fallacious
and this is what we call anayabhasa.’

Jainism, after 800 B. C., was seen as grounded in the
doctrine of the Yajur Veda as systematized by Vardhamana, but

substituting logic and experience for the authority of the Vcda.J
o
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rThcre is no God in this system but the liberated souls achieve
something of this status having immortality and omniscience;
the religious community treats the liberated ones as though they
were divine, building temples to them -and venerating their
images. But for such liberation, right belief (belief in Jaina
doctrines ) right knowledge (knowledge of nature as it is ) and
right conduct (practicing the five virtues of non-violence,
truth-speaking, non-stealing, chastity and non-attachment to
worldly things).

The significance ascribed to knowledge is reflected in the
attention given to epistemology and logic by Jaina philosophers.
The first systematic account was given by the fourth or fifth
century philosopher Umasvati who distinguished two types of
knowledge.

One is partial knowledge which is obtained from particular
stand points, and the other is comprehensive knowledge which
is of five kinds such as (a) sensory knowledge (b) scriptural
knowledge (c) clairvoyance (d) telepathy and (e) omniscience.
Of these, first two are indirect (consisting in, or analogous to
inference ) and the rest are direct.

Jainism is unique among Indian philosophies in
characterising sensory knowledge as indirect.

The Jaina interest in logic arose with the other schools
through a consideration of inference as a model of knowledge.
The methods and terminology of Nyaya School were heavily drawn
upon. This is evident in Siddhasena Divakara's ‘Nyiyavatara' the
Decent of Logic fifth century B. C., it is one of the first detailed
presentation of Jaina Logic. The Jaina corpus was mainly interested
in preserving their manuscripts, and thus their interest in other

Lschc:nols was to defend their position through logic. o
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Even though small in number the Jainas form less than
onc percent of the total population of India as per the latest
census; they are of greater importance on account of their wealth
and education.

Jainism was, in the first place, a religion and developed a
philosophy of its own in order to make this religion self-consistent
system. As a religion, it is monastic like Buddhism, and both
these religions deny the authority of Vedas. Therefore, Brahmans
regard them as heretical.’

Jainism as a religion and even philosophy is somewhat like
Sankhya-Yoga system and cven Buddhism and hence it bestows
some primitive currents of religion and metaphysics. With these
systems it shares their theoretical pessimism and also the practical
ideal liberation because the cause of the world according to
Jainism especially the living beings as well as the cause of the
material, world is ‘lokshasthiti’ primeval disposition
(Tattrarthadhigama Sutra iii 6 com) * which is perpetually existing
as matter.

NOTES AND REFERENCES

1. The Anckintavada doctrine is upheld by a dialectical method called syadavada. In this
doctrine there are seven metaphysical statements, each onc of them containing the word
‘syad’ ¢. g. ‘syad asli sarven’' ‘syadnastiscrvain.’ The word ‘syad’ means, ‘may be' or
'somchow’. ¢. g. in ‘syadd asti', the word ‘syad’ qualifics the word ‘asti’ and indicates the
indefiniteness of being (astivam). Thus, three prediclates, asti, nasti and avaktavam
variously combined make up the seven proposilions or ‘saptabhanginaya.’

This theory they call the theory of ‘indefiniteness of being’ (Anckintavada). According to
it, existing things arc permanent only as regards their substance but their accidents or
qualitics originate and perish. and hence, any material exists forever as matter. but It
mav assume any shape and quality. Thus a jar of clay has some form and qualities which
may he destorved, but clay exists forever. Thus Jain view deals with being as wiven in
commoen experience and not as something transcendental of Brahmanical speculations
:Encvclopacdia Philasophy).

\. ' J
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2. Supplementary to this doctrine is the doctrine of ‘nayas’ which is in a way, a !ngicalw
complementary to syadvada Thus there are seven nayas. They express truth only
partially. The reason for this varicty of statement is that. being is not simple as the
vedantins contend but it is quite complex. Thus every thing and every judgement about it
expresses only a point of view, it is with reference 1o various criteria like substance.

place, time and being.

3. Sunyavida, vignanavada and advaita vedinta have always maintained the necessarily
relative character of our empirical knowledge. But Jainism, unlike thum, docs not enter
into distinctions between knowledge. It has a bias against absolutism and favour
for common-sense realists  But realily is not a mathematical sum-total of partial

view-points.

4. The Aranyakas and Upanisadas had maintained that being is one, permanent, without
beginning, change or end. In opposition to this view Jainism declares that being is not a
persistent and unalterable by nature. Being, it says; is joined to ‘production, continuation
and destruction.’ (H. Jocobi, ‘The metaphysics and cthics of the Jainas’ in translation of the
Congress for the History of Religion, Oxford, 1908, ii. 60.)

- Dr. Yogini G. Nighoskar
Reader,

. Department of Philosophy,

Faculty of Arts.

The M. S. University of Baroda,

Vadodara - 390 002.
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QETEHNT TSt AHTAT

9B Q¢ Tal oty 3TeT |
3BT I§ 9 Sored guf
ORI U AT AT 113611

To those who have not realized the self as well
as to those who have, the body is T. To those who
have not realized the ‘I’ is limited to the body. To
those who have, within the body, realized the Self,
the ‘I’ shines boundless. Know that this is the

difference between them.
- Bhaswan Shri Ramana-maharshi in ‘Sadvidya’

v
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{Continucd from last issuc/

Ramchandra to Gurudev

) L] ,
A Pilgrim’s Progress
[Biography of Gurudeo Ranade]

fter his spiritual initiation in 1901, he had some spiritual
A experiences, but he used to say that it was entirely due to
the grace of Maharaj even though he did not deserve it by his
spiritual meditation. In 1902 the spiritual experience constantly
made its appearances, but on a very miniature and modest scale.
In 1905 there was a substantial addition to his spiritual
experiences. And it was in 1908 that there was a definite and a
firm growth in the spiritual experience.

When he was reading the Rajayoga of Swami Vivekananda,
he began to perceive the spiritual form of ‘Vastu' on the book.
He began reading Dasbodha also at the same time. In 1910, he
could see, through the grace of his Guru and his intense spiritual
meditation, the spiritual form or ‘Roopa’ on the Shikhar or the
Peak or top of the Temple of Uma Rameshwar in Jamkhandi. He
once referred to the experience of good perfume emitting from
his body, as also of melodiousness to his sound. His mother
used to ask him to get up early in the morning for meditation,
afterwards she used to ask him to light camphor and perform
Arti. Then Gurudev used to perceive the ‘Vastu' like balls of
hinged cotton moving in the sky. In the evening when he similarly
lit the camphor after meditation, he received numerous lustrous
colours and they persisted for two days continuously.

As a result of his unique success in Sanskrit at the
matriculation, he was awarded the Jagannath ShankarJ
.
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Shet Scholarship. It brought for him a substantial financial
support of Rs.25/- PM for four years. Thus his college expenses
could be partially met out of this, and his father’'s anxiety to

meet his college expenses was eased to a great extent.

In those old days, the most popular and advanced Centre
of higher education was mainly the Decan college. Very few
students in the then aristocratic Deccan College like Gurudev
cared for studies and so Gurudev was loved, admired and revered
by his college Professors and friends.

When he left Jamkhandi for Kudchi Railway Station in a
bullock cart for proceeding to Pune in the morning, as usual,
he was deeply engrossed in the Name of God. The sublime rays
of morning sun peeping out of the dawn, were
invigorating. Suddenly Gurudev on his way happened to see the
spiritual sight of a Chit-Surya (the Mystic form of the Sun)
on the peak of the tower of a temple of God Shiva. The
young Ramachandra was delighted to be blessed with this
spiritual sight of a super natural sun. This was a most auspicious
spiritual beginning of his College career. He manily utilized the
time in his college career, for his spiritual advancement and
realisation of the Self in his young days. Studies and meditation
were the only two engagements in his college days. He
occasionally took interest in sports like long jump. His agility
and endurance were remarkable. He once stood first in the long-
jump competition.

He used to hang a small board in front of his room, saying
that, “He was not there.” When one of his friends asked
him, why was he exhibiting this false board, (when he was
actually inside the room ), Gurudev replied smilingly that it was
not false, it was perfectly true that he was not in the room for
others. He was the room onlv for himself or only for his
meditation and studies.

.
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He offered mathematics for his B. A., in order to secure

the highest position at B. A. and with the help of Govt. Scholarship
he wanted to try his luck at 1. C. S. Examination in England, like
Shri. Aurobindo. Being destined to be a great philosopher and a
mystic in the long run. his cfforts were short-circuited in the
beginning itself. he could get only a second class, even though
he maintained his standard of Sanskrit by getting Bhau Daji
Sanskrit prize. This unfortunate result pained his teachers as
well. Thev wraote letters to console him. Prof. Wodchouse wrote
“Examination is no true criterion of one’s caliber from what I
have known of you. 1 would say if ever any onc deserved a First
class. it is vou.”

Sccondly, Prof. Sharp wrote to him. “I felt very sorry that
vou could not sccurc a first class: for that was our expectation
about vou. But such accidents do happen sometimes... Ever
since you came to the college as a young fresher, I conceived an
affection for you.”

One peculiar telepathic incident happened in 1904 when
he was living in Room No. 11 at the Deccan College even before
his joining the B. A. class. Without any previous intimation or
news about even the illness of his father, Gurudev saw in a dream
a telegram. The place from which it had been dispatched was
“The land of the dead’, and the contents were ‘I have arrived
here safe’, and below it was name of his father. After this dream-
intimation Gurudev went to Ramdurg and learnt to his surprise
about the death of his father.

After this peculiar event and its pre-intimation. he joined
his B. A. with mathematics. He offered mathematics because of
his dislike for the books prescribed for philosophy and not owing
to his dislike for the subject itself.

He reallv had close contacts with all the European
Professors. The numerous long letters from Prol. Wodchouse

L y
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and his persuasive efforts to impress upon young Ramachandra
the importance of Theosophy, and his implicit missionary zeal
to persuade him to join the esoteric circle of Theosophy, were
all fruitless and futile before the keen and searching intellect
and judgment of Gurudev. There is a mention somewhere that
he was offered a post in Central Hindu College, Banaras, by Mrs.
Beasant at the instance of Prof. Wodehouse. But the
discriminating and microscopic intellect of Gurudev never fell a
pray to such allurement. His decply anchored faith, respect and
trust in the spiritual greatness of the saint of Umadi was never
shaky. Finally, Prof. Wodehouse wrote Gurudev on 4-11-1908.
“I think you are perfectly right to abide absolutely by the wishes
of your Guru and to remain an outside friend of the T. S.
(Poona- dated 4-11-1908).” (T. S. = Theosophical Society).

Steared on Correct Course

After his initiation in 1901, Gurudev concentrated his
energies on spiritual meditation at the Deccan College in 1905
and 1906 with intensified devotion. In his letter dated 28-7-
1906 to Shri Bhausaheb Maharaj he writes from Poona that- “I
strongly feel that hereafter I should devote my entire life to
meditation and Divine Name. And in the holy company of saints
I pray Thee, to make me worthy of this. I am much worried by
the woes of my family life. With this growth of devotion and
dispassion in my heart, kindly see that I am on the path of right
knowledge under your protection. I have no other shelter than
the grace of the spiritual master.” The young Ramachandra has
written this letter to his spiritual master when only twenty years
of age, In this letter itself he has written a few Abhangs (Poems),
feeling in his young age fancy that the poetic inspiration has
emerged from the Grace of Maharaj. The saint of Umadi who
was Dhir, Udar & Gambhir ¢, 3gr anfor iz i. e. resolute and
enduring, noble and bountiful, and grave and considcrate,
respectively; had rational approach to spiritual life and was ncverJ
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sentimental or emotional to genuine spiritual life. His was a

realistic and balanced approach. He never encouraged such poetic
fancies, as they might lead the aspirants on the wrong path.
Gurudev used to say that Shri. Bhausaheb Maharaj told on a
few occasions that thousands of inspiring Abhangas composed
by saints like Shri. Dnyaneshwar and Tukaram are lying uncared
for and unread and unhecded; then who would read our poems?
Nothing but one pointcd meditation on the Name of God was the
only thing the stressed.

Experience of Centre of Universe

In October 1908, when he was watching a Cricket match
on the grounds of the Deccan College, Gurudev had a peculiar
experience. He perceived a supersensuous experience of
having scen the entire firmament full of lustrous stars or
brilliant pinpoints of light ‘Bindule’ as the saint Tukaram
has described’.

g1 179 & figat | Aot Bryaa Sigred 1|

In his essay written on the Centre of the Universe, in the
style of Carlyle, he asks two questions, ‘where’ and ‘what’ and
writes that ‘where’ determines the ‘what’ where is the Centre of
the Universe? Gurudev writes, ‘I summarily answer “Every
wherc.” Man is but a speck when compared to the Earth, the
Earth is but a speck when compared to the Solar system vanishes
before the Universe ! How ridiculous would it then be to suppose
that the centre of this infinite Universe is restricted to any place!
Men had rather die with shame than entertain such a foolish
idea ! Where then is the centre of the Universe? “Everywhere !
Every particle of this infinite universe is its centre, every particle
of matter is its centre, or, we had better sav, hides its centre.
The centre is rather in the particles, than the particles themsclves!
The particles may perish, but the centre does not “It is
indestructible, imperishable, without end, and without

L J
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beginning! Weapons cannot pierce it, fire cannot burn it! In

Geometry, they speak of the centre of a circle as the one single
point from which the distances to the circumference are equal...
The Universe is but on infinite Circle, with its Centre Everywhere,
and circumference Nowhere!”

Incentive for study of Philosophy.

Young Ramachandra, on account of the persuasive
pressure of Prof. Wodchouse, had gone of Varanasi (Benaras)
and met Mrs Annie Beasant During his stay there, he one evening
visited the mutt of Shankaracharya and observed the recital of
Devotional Songs. As a result. the young scholar was in a dilemma
to reconcile the Adwaita Philosophy of Shankara with his
devotional prayers. This basic dilemma drove him to the study
of Indian Philosophy.

Decadly Discase of the Brain

But, unfortunalely for him, his quest for a solution to this
diametrically opposite way of thought in the great Adwaita
Philosopher, Shri. Shankaracharya was hampered by the sudden
and serious illness that besieged his frail physique. When he was
only twentv-three, he was a sudden victim of a serious brain
tuberculosis known in medical terminology as ‘Cerebral Pthysis.’
Because Gurudev was very much liked and admired by all the
European Professors at the Deccan College owing to his
extraordinary intellectual capacitics, they arranged to get him
examined by specialized and expert medical doctors at the
European Hospital, and even had made arrangements for his stay
and trecatment there.

(to be continued. ..t

- Dr. N. V. Kulkarni
B.E.. M. tPluli.. Ph D
‘Abhav'. 27. Savali Sor ety
Paud Road, PU'NE-411034
Ph. (020 5433358
LR R
. J
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In Memory of the departed soul

Shri. Sadguru Samarth Ganapatrao Maharaj of Kannur in
Bijapur District belonged to Nimbargi Sampradaya. He was blessed
at birth by Shri Bhausaheb Maharaj Umadikar. He was initiated
by Shri Siddrameshwar Maharaj, Gurubandhu of Gurudev Dr. R.
D. Ranade; at the age of 11 years. He continued his Naam-Sadhana
for more than 7 decades. Even at the age of 95 years he used to
meditate for 12-14 hours a day. He did his B. Sc. graduation from
Ferguson College in 1932. At Kannur, on his farmland in 1950 he
established “Shanti Kutir” an Ashram. He was a realised soul and
started initiating people from 1942 onwards. He had thousands of
disciples, from Maharashtra & Karnataka. He wrote several books
on Philosophy in Marathi & Kannada including “Dasabodha” &
“Manobodh” in Kannada. In 1979 half yearly magazine “Shanti
Kutir Sandesh” started its publication which was later converted
into a quarterly. It has completed 26 years of publication. A new
fortnightly magazine “Surajya Path” was started in 1994. In the
period 1998-2002, 12 Kannada, 7 English, 6 Hindi & 5 Marathi
books under “Bharatiya Punuruthan Granthmala” were published.
He used to visit A. C. P. R. when at Belgaum. He had great affinity
for A.C. P. R. as it was part of Nimbargi Sampradaya. A fortnight
before his demise, a group Trustees of A. C. P. R. visited Kannur
and aprised him of present working & future plans. He was very

\. = _J
OCTOBER-DECEMBER 2004 ¢ PATHWAY TO GOD + 69




much pleased and blessed them all. He is the only guru who carried
the torch of sampradaya with great vision to the 21" century. His
departure is a great lossto A. C. P. R. and the entire Sampradaya.
He breathed his last in September 2004.

UK 2R

OBITUARY

Shri Digambarpant
(Anna) B. Parulekar

Shri. Digambarpant Parulekar popularly known
as 'Anna’ was an Ex-Trustee & Secretary of
A. C. P. R. An Arts Graduate and hailing from
an affluent family of Vengurla, was a petroleum dealer by
profession. He was an ardent Warkari and established
“Mamasaheb Dandekar Dindi” which marched to Pandharpur on
Ashadh Ekadashi Day. It was started with a group of only 4 persons
and continued to grow to a number exceeding 500. He entirely
managed this dindi for last 3 decades which included food, shelter
transport for all. He was instrumental in starting “Shri
Dnyaneshwar Sadhakashram” at Tirthkunde, near Khanapur in
Belgaum District. He wrote several books on Philosophy and
published 27 Books including Tamil Dnyaneshwari. Paramacharya
Shri Chandrasekharendra Saraswati, Shankaracharya of Kanchi
Kamkoti Peetham, during his stay at A. C. P. R. in 1979 had
expressed his wish and ordered Shri Digambarpant to publish
Dnyaneshwari in Tamil. He published his last book named ‘&
#orAt o'~ a collection of philosophical poems written by A. C. P.
R’s Joint Secretary Shri Shrikrishna Kelkar. He was associated
with luminaries like Vinoba Bhave, Sane Guruji, Mama Dandekar,
V. S. Page, Baba Maharaj Satarkar and many saints. He was often
called to install Vithoba-Rukhmai idols at several places and also
did Kirtan and Satsang. He was in contact with A. C. P. R. even
after his retirement from trusteeship. May his soul Rest in Peace.

J
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Important events in the quarter
1. The following Lectures took place during the Lecture Series held
by A. C. P. R. from 21-8-04 to 11-9-2004

Date Guest Speech Topic
21-8-04| H. H. Shri Nijaguna- S. R. Dongare Superstition
nanda Swamiji
(Nishkala Mantap,
Bailur, Tal. Bailhongal)
28-8-4 Shradhanand H. H. Shri Children &
Swamiji Nijagunanada God
Swamiji
(Nishkala
Mantap Bailur,
Tal-Bailhongal)
1-9-04| ------- br. 8- ]- Phylosophy
Nagalotimath & Scicnce
" (International
Person)
11-9-04| ------- Dr. S. R. Gunjal | Children
(Director,Central] & Book
-Rescarch
Library of
Lingayat Study
Belgaum

2) The Secretary of A. C. P. R. Shri. M. B. Zirali, Jt. Sccretary
Shri. Shrikrishna S. Kelkar & Shri. Subramanya Bhat Trustce
have had an audience with his Exceliency the Governor of
Karnataka Shri. T. N. Chaturvedi & apprised him of the activities
carried out to cclebrate the Golden Jubilee year of Dr. R. D.

Ranade Gurudev founder of A. C. P. R.

J
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FOOTPRINTS
ON THE
SANDS OF

TIME

A Profile of

ACGHER

Global Mission of a Mystic Visionary

ACPR'S
GOLDEN JUBILEE
AGENDA
Pursuit for
Global awareness
for

ACPR

"ACPR is the Global Call for Awareness of Unity
given by the Modern Prophet Gurudeo Dr. R. D.
Ranade. Humanity is the New  Religion.
Rational Mysticism is the new secular
language, where fiath joins Reason ........ A
Divine Art of Living and Growing in Peace is the
wisdom to b acquired and ever updated
......... ACPR is Humankind's school for
continuous learning ........... A new Temple of
knowledge ......... with Unity of God ........
Religion may vanish if Philosophies dawn fo
asset; Philosophies may vanish if Mysticism
dawns to assert, and Holistic welfare of enfire
humankind may down if God asserts the
mission of ACPR.

- Prof. N. R. Deshpande




