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FOREWORD

It is heartening to see that a National-level Journal of Sanskrit Studies
titled ‘VIÏVABHÀRATÌ’ is being brought out by the Department of Sanskrit
of Pondicherry University. It has been my persistent idea that the University
Department should bring out Research Journals of National and International
standards and recognition. The ‘VIÏVABHÀRATÌ’ is the fourth such Journal
of the Pondicherry University. A few more are also on the cards.

Sanskrit, with her hoary antiquity, is considered as ‘the mother of Indian
languages’.  In the recent past, it has, however, not gained the recognition,
which is due to it.  It is felt that the need of the hour is to bring out a Research
Journal to provide a forum for scholars and researchers to bring out their
findings in various branches of Sanskrit literature, grammar, philosophy and
so on. The Research Journal is the right academic platform to disseminate
knowledge to a wide range of people across the country and abroad.

I hope all the University libraries and Indological Research Institutes
will subscribe to this Journal and provide access to research scholars to keep
themselves abreast with contemporary advances made in the field of Sanskrit
and Indological Studies.

I wish the ‘VIÏVABHÀRATÌ’ all the best and hope it will draw the attention
of Sanskrit lovers in general and scholars and researchers, in particular.

Prof. J.A.K.Tareen
Vice-chancellor

 +91-0413-2655175 (Off).; 2655249 (Res.); Fax: (0413) 2655033; E-mail : vc@pondiuni.edu.in
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E-mail : vc.ssvv@gmail.com   *    Website : www.ssvv.up.nic.in
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PREFACE

It is said that when Max Muller was asked to lend his voice for the first

ever recording of sound discovered by Thomas Alva Edison, the scholar

uttered the first hymn of the ©gveda which is the earliest literature known to

mankind. The language Sanskrit which is steeped in antiquity has been the

backbone of Indian culture for many a century. There is no field which has

not been dealt with in this ancient classical language. So vast and deep is

Sanskrit language that even after centuries of study of various aspects of

human knowledge, it still provides ample scope for further research in various

fields, different and diverse, such as philosophy and metallurgy, music and

astronomy, dance and mathematics, architecture and dramaturgy, aesthetics

and cosmology and so on besides being a very prospective partner for inter-

disciplinary topics. Study and research are, of course, being carried on not

only in different parts of India but at equal measure in other Universities and

Countries as well.

It is with a view to creating such an academic forum of interaction among

scholars and dissemination of ideas that this new National Journal of Sanskrit

Studies with the title VIÏVABHÀRATÌ is being launched. Sanskrit being

universal in its appeal and also being studied all over the world, the Journal

has been christened as VIÏVABHÀRATÌ since it is the language of the

Universe. In fact, this journal owes its very genesis to the Hon’ble Vice-

Chancellor of Pondicherry University, Padmasri Prof.J.A.K.Tareen whose

inspiration and guidance materialized as this important Research Journal. It

was indeed he who mooted the very idea of the University Department not

merely starting the Journal but also taking care of its sustenance and

continuity by registering   the Society for Sanskrit Studies under whose

auspices the Journal will have a sustained growth. The Board of Editors and

the Faculty of Sanskrit Department take this opportunity to place on record

their sincere gratitude to the Hon’ble Vice-Chancellor.

The present volume consists of research articles by scholars from different

parts of the world. It commences with excerpts from the guest lecture given
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by one of the foremost scholars in Paninian Grammar, Dr. George Cardona,

Professor of Linguistics, Pennsylvania University. The oft-repeated question

of ‘Why Sanskrit’ is well analyzed and answered by Dr.M.Narasimhachary,

Former Professor of Vaishnavism, University of Madras and a scholar of

international reputation. How much of historicity is authentic in lineage of

the Kings of Kashmir as portrayed in the RÁjataraÉgiÆÍ of KalhaÆa and the

narrative technique adopted by him is the subject matter of the paper by

Dr.P.V.Ramankutty, Retd. Principal of Sanskrit College, Pattambi. Vedas

are not mere chants. Their contemporary relevance from the psychological

aspects has been analyzed by Dr.Radhamadabh Dash of Utkal University.

The behaviour and attitude are the subject matter of another paper by

Dr.M.N.Joshi of Karnatak University.  The application of Mantras in Yogic

practices has been analyzed by Dr.K.S.Balasubramanian of K.S.R.I., Chennai.

A linguistic analysis of VÁda is done by Dr. Divakar Mohanty.  There

are two articles on VÁstu ÏÁstra, relating it to the functions of Engineers and

house-planning.  There are three papers in DevanÁgarÍ. Ever since

grammarians like PÁÆini adopted the aphoristic way of expression, the SÚtra

style has assumed the status of a genre by itself. There are six types of SÚtras

of which the AtideÐa SÚtras in the grammar of PÁÆini have been  discussed in

detail by Dr.S.Lakshminarasimham of the French Institute of Pondicherry.

The relation of the stem form and the meaning of verbal roots constitute the

paper by Dr.Dattatreyamurthy of Kancheepuram. Dr.G.Srinivasu of the same

place discusses in detail JagannÁtha PaÆ±ita’s definition of KÁvya which

was refreshingly different from the oft-beaten statement of many a rhetorician.

Turning to philosophy, the cryptic statement Tattvamasi is studied from two

different and mutually opposite views of Monism and Dualism, by

Dr.K.B.Archak, Professor of Sanskrit from Dharwad. Disasters do affect

humanity adversely. There is a saying that one should always foresee dangers

and be prepared with a solution rather than dig a well after the house catches

fire. What the authoritative texts on polity,  like the ArthaÐÁtra of the famous

minister KauÔilya says on this matter is focused in the paper by Dr.Arun

Ranjan Mishra of ViÐwabhÁratÍ.
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Three of the members of faculty of Sanskrit, who are also in the editorial

board of the present journal have contributed one paper each. The greatness

of a poet of the caliber of KÁlidÁsa is to be adjudged not merely by what he

says but also by what he has deliberately omitted. It is in this light that

Dr.C.S.Radhakrishnan draws attention to the significance of anonymity in

KÁlidÁsa’s works. Sanskrit scriptures have a lot to say on personality

development. The Yogic views on it have been dealt with by Dr.Chakradhar

Behera. The edifice of Indian Culture is founded on a strong bed rock which

is Sanskrit. How this classical language acts as a protector of our Sa¿skªti is

well brought out by Dr.J.Krishnan.

The road to success and achievement starts with the first step. Even

though the path is longer, first step sets in motion the drive towards reaching

the target. It is this fervent hope with which the first volume of this

VIÏVABHÀRATÌ  is being launched. There were, of course teething troubles

in ensuring uniformity in script and font. Since there are several versions of

DevanÁgarÍ script, it was a formidable task indeed to make them uniform,

taking into considerations the compatibility of the computers also. The Board

of Editors thanks all the scholars who have enriched this edition by

contributing their papers which are of high research value. We also look

forward to receiving such research articles from scholars from all over the

world where Sanskrit is being learnt and taught.

CHIEF EDITOR
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YÁska and Etymology*

Prof. George Cardona

vaKykar< vréic< -a:ykar< ptÃilm!,

pai[in< sUÇkar< c à[tae=iSm muinÇym!.

sveR_y> %piSwte_y> iv}e_y> nmae nm>, Aa¼l-a;aya< -a;[at! pUvR<
s<SktmaiïTy ikiÂt! vKtVyimit mNye, tdev %ict< Syat!, s<]epe[
-a;[Sy iv;y> àkqIkir:yte, AÇ yaSken inéiKt> k&ta, inéKtnaiMn
¢Nwe ivcairt< ik< svaRi[ namain AaOyatjain n va #it, tÇ iné­p]>
svaRi[ @v namain AaOyatjain #it,  n kevl< Ay< p]> SvIk&t> ikNtu
tÇ yuiKti-> Aa]epa> ye k&ta> Aasn!  te;a< sveR;a< smaxan< k&tmip,
ANyCc  Vyakr[zaSÇm! AaiïTy ywa Vyakr[e #dmip i³yte twa @v
inéKte=ip i³yte smaxanm!, n tÇ %Tàe]a @v AiSt Aip tu yuiKti->
inéKtp]e smaxan< Swaiptm!,

The primary derivation of the suffix is k&t! , k&dNt. It has limited
use ALpàyaeg and some of them occur only in one word. For
example, you hear this word jagêk> which means ‘somebody
who is alert and awake’ and this is its only derivative  with this
suffix which is unique. If it is unique, are we going to deny its
obvious structure simply because it is unique? We are certainly
not going to deny. None can either.  So similarly through suffix
t&c! as htaR, ktaR, vKta there may be  any number of productive
noun formation that may mean performance of x as in ‘er’ in English
such as cooker, singer, swimmer etc. This does not mean that every
single word that is possible is actually used. This strategy is very

* Excerpts from the special lecture delivered by Prof. George
Cardona on 1st March 2010 at Pondicherry University.
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handy. Of course knowing that English has productive suffix ‘er’
as agent,   I may say that ‘axer’ is a perfectly good noun. It is not in
dictionary. But it does not have to be.  Everybody knows that is a
real word. For example: “This boss of a notorious company is a
real axer” “He axes people” which means he fires them. But one
has to admit that the word ‘axer’ is not a normal natural noun.

Let us take the last objection.  The word p&iwvI is derived from
p&w! , àwn as that which is ‘vast’.But the question arises as to who
made it broad and where was he standing, àwnat! p&iwvITyahu> k
@namàwiy:yiTkmaxaríeit.  This objection, Yaska says,  is wrong .
You can see  in  natural mind that here is a case where people
receive labels and  names on the basis of that which takes place
after they have long since been here. For example ibLvad> means
the ‘bilva devourer’. For, obviously he was born first and he
developed his taste for bilva later. Nobody questions as to why
you should call him after what he did. The noun is absolutely
obvious in its formation. There is no obscurity at all. So the point
is that etymologist is not at all content with what others are with.
There are concrete objections that you can make and these are the
answers for those objections. Yaska himself reports the questions
and answers or the counters for these objections. The great point
is that they were aware that there are instances which are subject
to real objection and those objections are to be met with  if the
enterprise of the etymologist is  made visible. In addition to that
Yaska outlines the procedure etymologists may follow. And in
contrast to a modern etymologist, his approach was always that
the main thing is Semantics. He says AwRinTy> prI]et, One should
examine structure. Taking the term AwRinTy>, he says that the
Bahuvrihi consideration in mind is lasting permanent and the main
thing is the meaning. And inTy>  here means àxan, the main object
in question. In other words the enterprise is to explain how certain
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nouns derive from certain verbs and do this basically concentrating
on the semantic association of the nouns and verbs. Moreover, we
explain the things on two possible generable grounds;   a) Semantics
b) Phonological. Here is where they open themselves to objections.
The first thing that they say is that they want a common semantic
feature. This is the very foundation of their proceeding. For
example, one wishes to explain how the word jaÔhara means the
stomach. It is ‘cold’ because what is ‘hot’ is being held there jQrmudr<
-vit jGxmiSmn! ix+yte xIyte va, It may appear strange. There is no
deriving from jGx or xar[a, There is only ‘j’. Etymologists do
these sort of things too. Similarly, A<zu appears in Vedic hymns
pertaining to Soma. According to etymologists, what does Soma
do? As soon as the Soma is drunk, sooner it gives the achievement
of well-being , AZnaeit. The Etymologists say that there are
derivational procedures and also others which only an etymologist
would dare to propose. Their honesty is refreshing. There is no
deception here. If one is a Nairukta, then one must resort to
something like this to show that svaRi[ namain AaOyatjain, Some
follow the extreme view of Nirukta which is a Vedanga. Another
Vedanga is the Vyakarana followed by others. Some follow the
middle path. According to Paninian School, VyÁkarana is the most
important Vedanga. Nairukta has parallels in Vyakarana. For
example, %pis means ‘the lap’. %pis is the locative of %ps!. Just
as %p + Sw = %pSw, %p>  is formed by %p+s . Only a Nairukta
would do this. But a grammarian also at times does it. For example,
the past participle of ‘da’ is ‘dÄ ’. Let us take that word with a
preposition or pre-verb that ends in a vowel. It then gets a substitute
‘t>’ (AtaepsgRat! t> ) . For example the derivation of AiSt, St>,
siNt from ‘As!’.
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WHY SANSKRIT

Prof. M.Narasimhachary

Sanskrit, from time immemorial, has been playing a vital role
in imparting to man, knowledge, both secular and spiritual. So
says the Upanishad, Dve vidye veditavye parÁ  ca  aparÁ  ca.
(One has to acquire two kinds of knowledge — the higher and the
lower). Higher knowledge is spiritual knowledge which leads to
the Ultimate Reality whereas lower knowledge is that which is
secular, including the knowledge of scriptures. It has to be noted
that even the Vedas with all the information they provide about
the rites and rituals and the fruits they promise such as heaven, are
but inferior compared to the knowledge of Brahman revealed by
the Upanishads. So said Sri Krishna in the Gita (II.46):

yavanwR> %dpane svRt> sMPlutaedke,
tavan! sveR;u vede;u äaü[Sy ivjant>.

(For a man of realization, all that is contained in the Vedas is similar
to the water found in a tank when there is a great flood of water
everywhere.)

Now one may ask as to what need is there for spiritual growth
and what can Sanskrit do in this direction. To be specific, how can
Sanskrit effect such a task in as much as all languages of the world
are also doing it.  Or, in other words, why should one learn Sanskrit?

It is a truism to say that mankind finds itself today in the midst
of one of the greatest crisis in history. The predicament is due to
the lack of adjustment of human spirit to the startling developments
that have taken place in the fields of Science and Technology.  It

(Keynote address delivered on Sanskrit Day Celebrations,
Pondicherry University, 6th October, 2010)
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is an undeniable fact that great scientific discoveries and inventions
have liberated us from servitude to nature.  It is true that science
has relieved us of grinding poverty, has contributed to our material
well being and mitigated the tortures of physical pain. Still, we
seem to suffer from a kind of neurosis, an inward loneliness and
emptiness. We seem to suffer from cultural disintegration. This is
inevitable because all growth is marked by pain and all transition
belongs to the realm of suffering. The wheel of modern progress
revolves faster and faster, decade after decade and man everywhere
is feeling dazed and unable to find his bearings. He finds himself
deep in a situation where his past is unrecoverable, his present
uncertain, and his future an interrogation. Is this the twilight of a
day of hope and cheer ahead, or a night holding gloom and sorrow
in store? Never in human history has man experienced so much
darkness within him in the midst of all-round enlightenment outside
of him, so much inner poverty in the context of measureless wealth
without, and so much loneliness in the midst of an environing
crowd.  The modern crisis is thus essentially a spiritual crisis, and
modern man is seeking for light to lead him out of the encircling
gloom. His heart today is crying for truth, for light and for life. All
this indicates that the whole of modern world is in the thores of a
silent spiritual revolution. The sentiments of Vedic prayers echoed
in the silent mutterings, deep searchings, and unspoken prayers of
the heart of the modern man are articulated in the Brihadaranyaka
(I.3.28):

Astae ma sd! gmy, tmsae ma JyaeitgRmy,
m&TyaemaR Am&t< gmy, Aae< zaiNt> zaiNt> zaiNt>,

(O Lord! Lead me from the unreal to the real; from darkness to
light; from death to immortality. Let there be Peace, Peace, Peace!)
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To convert this twilight of fright and uncertainty into a twilight
of dawn and of a brighter day is the challenge facing human
knowledge and human wisdom today. Great thinkers of the past
and present have held the view that the Philosophy of Vedanta
handed down through the medium of Sanskrit language has a
perennial message of hope and cheer to all humanity.
Schopenhauer, writing in the middle of the 19th century, says: The
access we have to the Vedas, opened to us through the UpaniÒads,
is in my eyes, the greatest advantage which this still young century
enjoys over previous ones. I believe that the influence of Sanskrit
literature will penetrate not less deeply than did the revival of Greek
literature in the 15th century.

Will Durant, the American Philosopher and historian says in
his series on The Story of Civilization (Vol.I): Perhaps in return
for conquest, arrogance, and spoilation, India will teach us the
tolerance and gentleness of the mature mind, the quiet content of
the un-acquisitive soul, the calm of the understanding spirit, and a
unifying, pacifying love for all living beings.

It is interesting to note in this context that the Vedas are catholic
in their outlook. In other words, the Vedas are meant for one and
all, without any distinction of caste and creed, one’s countrymen
and foreigners.  The Yajurveda (XXVI.2) declares:

ywemam! vac< kLya[m! Avdain jne_y>,
äürajNya_yam! zUÔay c AayaRy c SvaXyayacr[ay c.

(So may I speak these blessed words to the people at large;

To my own people and to the foreigner)
To the BrÁhmaÆa and the KÒatriya
To the ÏÚdra and the VaiÐya)
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So the message is quite bold and clear. There are no cobwebs
in the brain of the Vedic bards. All the four castes are entitled to
learn the Vedas, understand their content and get enlightened. None
is excluded from the scope of the Vedas. Gone are the days when
people thought that Sudras and the non-BrÁhmins are not entitled
to read the Vedas. Vedas are open books — their inexhaustible
treasures are opened for the benefit of one and all. It is for them to
avail of this offer and be benefited. It has to be noted that the
Brahmins alone were entitled to study and teach the Vedas while
others were eligible to study the Vedas but not to teach.

This adds a new force to our contention that Sanskrit has to be
learnt by all sections of society to learn the Vedas and find out the
hidden treasures for themselves. Sanskrit with its magnificent
structure and power can help one in scaling the heights of
spirituality. Therefore the transition that we have to effect today, if
we are to survive, is a moral and cultural revolution, a spiritual
awakening that should embrace the whole universe.

Man has to realize his inner potentialities. He should extricate
himself from the clutches of jealousy, greed and suspicion. He
should integrate himself with the past, he should learn to live in
the present and correlate it to the future. He should learn to live in
time as well as in eternity. Therefore the need to get rid of his
narrow-mindedness and enlarge his vision of humanity as a whole,
is more urgent now than ever before since he is living on the verge
of extinction of all forms of life, which his senseless scientific
invention of weapons of  mass-destruction  has brought in.

The mainspring of the strength of every race lies in its
spirituality, and the death of that race begins the day that spirituality
wanes and materialism gains ground. The Physical Sciences are
better equipped now than formerly and religions have become less
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and less well equipped. It is not the development of science and
technology per se that is to blame. The difference between God
and the devil is nothing except in unselfishness and selfishness.
The devil knows as much as God, is perhaps as powerful as God;
only he has no holiness — that makes him a devil. Apply the same
idea to the modern world; excess of knowledge and power, without
holiness, makes human beings devils. Tremendous power is being
acquired by the manufactures of machines and other appliances,
and privilege is claimed today as it never has been claimed in the
history of the world.  Hence the need for education that brings out
the spirituality from within, to manifest and to make man a real
God on earth. It is in this context that Sanskrit can help. It can
unlock the doors of spirituality and make the man a veritable angel
of love and compassion.

The power to raise the spirituality of man and keep him in
good stead is latent in the Sanskrit language. Sanskrit is a Divine
language, says DaÆ±in s<Sk&t< nam dEvI vak! ANvaOyata mhi;Ri->,
That means, Sanskrit is the language of the Gods. A question:
What about other languages, which a majority of people are using?
Are they not divine?  Do the Gods not know other languages? Is
Sanskrit their mother tongue?

This is the answer: Gods are omniscient and so they know all
languages under the Sun. Still they have their own mother tongue
— it is Sanskrit. A great saint of modern India converses with
Gods in Sanskrit. He asserts that they know all the languages but
they love Sanskrit more than any other language.  On my part, I
do not know if this is true or not, but one thing I can assure and
assert — in majority of people who are sÁtvik in nature, a deep
knowledge of and lively interest in Sanskrit engenders divine
qualities like love and compassion, help and cooperation, simplicity
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and straightforwardness, humility and wisdom. Modern man has
acquired knowledge and intellect but not wisdom and virtue. But
if he takes to study Sanskrit, he will evolve as a full and complete
person.

Speaking about the Buddha’s way of teaching his disciples,
SwÁmi VivekÁnanda observes that Even the great Buddha took a
wrong step by denouncing Sanskrit language as the medium of
communication. He taught all the noble truths found in the Vedas
such as Ahimsa and Karuna, in the local language viz., Pali.
Knowledge came to people. It was good. But the beauty has gone,
the charm has gone, the prestige has gone and the culture has
gone. What sustains a tradition or nation is its culture but not a
mass of knowledge. Sanskrit is the backbone of our religious
moorings, whether they are orthodox or unorthodox. When
Sanskrit is denied its rightful place as the medium of instruction of
spirituality, culture becomes the first victim. It came as a fatal blow
to Buddhism itself. It had to retreat from the land of its origin and
take shelter in other lands like Japan and China, Tibet and
Thailand.  The followers of the Buddha realized this folly and they
tried to ameliorate the situation by writing their philosophical texts
in Sanskrit. The same truth holds well in the case of Jainism also.
If Jainism, in spite of its anti-Vedic stance is thriving in India it is
because the Jaina teachers gave due importance to Sanskrit in
their philosophical writings.

So, SwÁmi VivekÁnanda advised the so-called religious leaders
and educationists not to neglect or ignore the tremendous force
called Sanskrit in their over-enthusiasm. Instead of finding fault
with those who became proficient in Sanskrit and blaming a
particular community, they will do well to raise others also by
teaching Sanskrit.
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Moreover the study of Sanskrit will enhance our love for our
great nation. Let me cite an example. You all know the meaning
of the first Ðloka of KÁlidÁsa’s KumÁrsambhava ASTyuÄrSya<    etc.
The general meaning, every one knows. The HimÁlaya is so lofty
a mountain range one can measure the entire earth using this
mountain as a scale.  But the inner meaning is something unknown
to many of you.  It was SwÁmi VivekÁnanda who interpreted this
verse in his own unique way. No earlier commentator even touched
the fringe of this spirit in which the Swami gave this meaning:
The culture that developed under the banner of the HimÁlaya, viz.,
the Hindu culture, is the measuring rod for the cultures of other
nations.  He quoted Manu in support of his view:

@tÎezàsUtSy skasad! A¢jNmn>,

Sv< Sv< cirt< iz]ern! xirÈya< svRmanva>.

The SwÁmi also justifies the usage of the word devatÁtmÁ, by
drawing our attention to the expression sthÁvarÁÆÁm HimÁlaya½,
found in chapter 10 of the GÍtÁ.

Sanskrit will keep every one in good stead. There is no question
of anybody being left out—but one has to steady himself and study
it with a lively interest. Sanskrit is of course a very difficult
language. Let there be no misgivings about it. But it does not
deserve to be left out on this ground. Tell me — which language is
easy in this world? To the child every language is difficult. Teach
it slowly, with love, step by step in the right way. It will grasp it
and master it in course of time. Similar is the case with Sanskrit
also. Even now, there are people who can speak in Sanskrit fluently
for hours together, without a single flaw. There are people who
can write beautiful poetry and prose in Sanskrit. There is a view
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prevalent in some circles in India that Sanskrit is used only to chant
some mantras in rituals like birth and death. This is a very wrong
opinion, a mental aberration.

The richness of the language, its vastness in terms of literature
of all kinds, its inner vitality and inexhaustibility, capacity to extend
its scope to almost any subject under the Sun, are recognized by
many scholars of the world.

Computer experts have also realized that Sanskrit is best suited
for programming because words in Sanskrit are instances of pre-
defined classes, a concept that drives Object Oriented
Programming (called OOP).  For example, the English word
COW is just a sound assigned to mean a particular animal. But if
we can drill down the word GAUH we will arrive at a broad class
of GAM which means to move.  From this derive words like
gamanam and gatih which are variations of movement. All words
of course have this OOP approach except that defined classes in
Sanskrit are so exhaustive that they cover the material and abstract
— indeed cosmic experiences known to man.

Dr A.P.J. Abdul Kalam, the former President of India, a world-
renowned Scientist says that there is a need to study Sanskrit and
carry out research on our Vedas, particularly the Atharva Veda,
for eliciting valuable information on Science and Technology,
relating to medicine, flight sciences, material sciences and other
related fields. CRYPTOLOGY, Dr Kalam observes, is another
area in which Sanskrit language is largely used.  CRYPTOLOGY
is the Science of coding and decoding secret messages. It is based
upon ideas from theoretical Science and increasingly the Number
Theory. Cryptology is concerned with breaking crypto system or
deciphering messages. Modern Cryptology is intimately connected
with computer technology.
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The Alphabet in Sanskrit is called akÒara — na kÒarati iti
akÒaram. It means it does not die or lose its luster. Sanskrit is a
language that has been constructed at the deep levels of
consciousness, typically available to advanced practitioners of Yoga
and meditation.  For example, the sounds of the sacred syllable
OM, TAT and SAT referred to in the Gita as the threefold
designation of the Supreme Brahman (Cf. Aae< tt! st! #it indeRz>
äü[> iÇivx> Sm&t>) are so structured that they penetrate the
analytical mind and affect the nervous system very directly, taking
one to supreme states of absorption.

The language is so compact and cryptic that certain words
cannot be translated into any other language.  For example, there
are no apt translations in English or any language of the world, for
the words Àtman, Brahman and BhagavÁn. Likewise the word
nama½ has no equivalent in any language. Although PÁÆinÍ explains
it as PrahvÁbhÁva àþa-av (which means to bend low as a mark of
respect) the deep spiritual implications of the word defy all
expression. Thus nama½ means, na + ma½ = I do not belong to
myself. Here ma½ is the Sixth Case (;:QIiv-iKt) of ma and ma
means the individual soul (jÍva). In other words, nama½ means I
do not belong to myself; I belong to God. The sacred syllableAae<
likewise has no equivalent in English or any other language. It is
composed of A, U and M which yield a variety of meanings
according to different religious traditions. For the worshippers of
Ïabda Brahman and those who meditate upon nÁda as Brahman,
A, U and M stand for nÁda, bindu and kalÁ Or A stands for the
Creator, U for the One who sustains and M for One who dissolves
the universe. Or A means ViÒÆu, U stands for LakÒmi and M for
the individual soul for the ÏrÍvaiÒÆava writers. These very letters,
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which are actually words, mean Ïiva, PÁrvatÍ and the individual
soul for the Saivites. So the best way to retain their original piety
and depth of meaning is to use these words as they are, without
attempting to translate them.

We all know that the word hªdaya  means, heart.  We all know
that Heart is the most important indriya of the living beings.
Devotees say that they offer their very heart to the Lord because
without it, nothing else functions. See the etymological beauty of
this word hªdaya. It conveys the concept of the heart’s pumping,
purifying and circulating the blood. hª-harati takes or receives),
da–dadÁti  gives or pumps) and  ya – yÁti  (circulates). This
remarkable function of the heart was scientifically proved by
William Harvey of the 17th century but this was known to the
Hindus ages ago.

The entire philosophy of Hindus is preserved in Sanskrit and
unless one is well grounded in Sanskrit, one can never be a
successful teacher of Vedas, VedÁntas, the six systems like NyÁya
and VaiÐeÒika, Epics RÁmÁyaÆa and the MahÁbhÁrata, etc.
Mathematics was fully developed by the Hindu writers like
ÀryabhaÔÔa and the discovery of ZERO goes to their credit. The
word Geometry is derived from JyÁmiti in Sanskrit meaning, the
science which measures the Earth. Likewise, the word
Trigonometry is derived from the Sanskrit term trikoÆamiti, the
branch which deals with the measurement of triangular forms.

Unfortunately now there is a trend among scholars to treat
Sanskrit on par with other languages and ask the question as to
what is so special about Sanskrit. It is also just a language, like any
other language, they contend. Agreed, Sanskrit is “just” a language,
but in which other language do we find a 100% self-sufficiency of
expression based on its own roots and its own grammar system?
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In which other language is the mode, means, and accuracy of
expression as comprehensive as in Sanskrit? Even if we don’t agree
that Sanskrit roots are derived directly from experiential data, surely
we must still be able to agree on the almost infinite capacity for
expansion from the extant roots of Sanskrit. English is based almost
completely on roots from other languages, oftentimes borrowing
entire words from other languages and claiming them as its own
(e.g., mantra, gurÚ, paÆ±it, etc.). English does not have its own
astitva. Romance languages can all be traced back to Latin. Latin
and Greek can be traced ultimately back to Sanskrit. Sanskrit is
the source from which new combinations of roots (also known as
words) that are otherwise unknown to other languages, come to
them.

In which other language do we find the flexibility of syllabic
interpretation that is existent in Sanskrit, resulting in the almost
infinite multitude of literature written in Chandas or syllable-based
meters?  Why did ©Òis of the past and even modern gurus like
MahÁtmÁ GÁndhi, Aurobindo, VivekÁnanda, Chinmaya, and others
adore Sanskrit?

We find that Sanskrit has survived longer than any other
language thus far. While Latin and Greek, the other two languages
hailed for their ancient character, have died, Sanskrit has survived.
Even in the face of attack by British colonists who sought to destroy
India’s roots by destroying Sanskrit itself, Sanskrit has survived.
Even in the present, this language is being attacked by some self-
styled protectors of human rights, identifying it with a particular
community.

Dr. Fred Travis, Director of the ERG / Psychophysiology lab
of MaharÒi University of Management in Fairfield, Iowa, USA,
states in the International Journal of Neuroscience, 2001, vol. 109,
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issue 1-2, p. 71, that the physiological effects of reading Sanskrit
are similar to those experienced during the Transcendental
Meditation technique. Is this not worthy of our attention? Why is
it that this attribute of meditative experience (just from reading the
language!) does not exist in any other language? What is not then,
special about Sanskrit?

We must indeed be proud to know that in some foreign
countries, the greatness of Sanskrit has been realized by
educationists and politicians.

When Thomas Alva Edison invented the gramophone record,
he wanted to record the voice of an eminent scholar on his first
piece. For that he chose Prof. Max Muller of England, another
great personality of the 19th century. He wrote to Max Muller
saying, “I want to meet you and record your voice. When should
I come?” Max Muller who had great respect for Edison asked him
to come on a suitable time when most of the scholars of the Europe
would be gathering in England. 

Accordingly Edison took a ship and went to England. He was
introduced to the audience. All cheered Edison’s presence. Later
at the request of Edison, Max Muller came on the stage and spoke
in front of the instrument. Then Edison went back to his laboratory
and by afternoon came back with a disc. He played the gramophone
disc from his instrument. The audience was thrilled to hear the
voice of Max Muller from the instrument. They were glad that
voices of great persons like Max Muller could be stored for the
benefit of posterity.

After several rounds of applause and congratulations to Thomas
Alva Edison, Max Muller came to the stage and addressed the
scholars and asked them, “You heard my original voice in the
morning. Then you heard the same voice coming out from this
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instrument in the afternoon. Do you understand what I said in the
morning or what you heard in the afternoon?”  

The audience fell silent because they could not understand the
language in which Max Muller had spoken. He said that the
language he spoke was Sanskrit and it was the first ©k of ©g Veda,
which begins with ‘AiGnmIle puraeihtm!’ This was the first recorded
public version on the gramophone plate.

Addressing the audience, Prof. Max Muller continued, “Vedas
are the oldest text of the human race. And AgnimÍle Purohitam is
the first verse of ©g Veda. In the most primordial time when the
people of Europe were jumping like Chimpanzees, from tree to
tree and branch to branch, when they did not know how to cover
their bodies but with fig leaves, did not know agriculture and lived
by hunting and lived in caves, at that remote past, Indians had
attained high civilization and they gave to the world universal
philosophies in the form of the Vedas”. Thus the credit of being
the first language to be recorded goes to Sanskrit!

Let me read to you now a news items that appeared in The
Hindu dated the 14th July,  2007.  This news is from Washington:
“For the first time in its 218-year history, the American Senate on
Friday began its session with the recitation of the Hindu Prayer.
Rajan Zed, Director of Public Affairs and Interfaith Relations of
Hindu Temple in Northern Nevada, made history by becoming
the first Hindu to deliver the prayer to start off the session. He
chanted the GÁyatrÍ Mantra, Om Tat Savitur vareÆyam, bhargo
devasya dhÍmahi, d½iyo yo na½ pracodayÁt along with the ÐÁnti
PÁÔha, om ÐÁnti½ ÐÁnti½ ÐÁnti½.

Another interesting news item that should inspire all Indians
to make their children learn Sanskrit is as follows. This was
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published in the Sunday Hindustan Times published from Mumbai
on the 10th February, 2009:

In the heart of London, St. James Independent Junior School,
has made Sanskrit a compulsory subject. It helps students grasp
mathematics, science and other languages better. And the children
are fascinated. Here, even the meals are purely vegetarian.  Prof.
Warwick Jessup, Head of the Department of Sanskrit, states: This
is the most perfect and logical language in the world, the only one
that is not named after the people who speak it. Indeed, the word
itself means, perfected language. Speaking further about the merits
of this language, Prof. Moss, Head of the School, says:” The
DevanÁgarÍ Script and spoken Sanskrit are two of the best ways
for a child to overcome stiffness of fingers and tongue. Today’s
European languages do not use many parts of the tongue and the
mouth while speaking, and the finger movements while writing,
whereas Sanskrit helps immensely to develop cerebral dexterity
through its phonetic system.”

Let me now conclude my paper with the declaration that
Sanskrit is the gift of Gods and saints of yore to us. It is the oldest
member of the Indo European family of languages. It is not a dead
language as many educated ignoramuses still say. It is not a relic
of the past or a fossil kept in museum, nor is it infrequently used
like Greek and Latin. It is a living language, which has become
the warp and woof of many languages in India.  Sanskrit is vibrant,
exuberant and ever-growing in its influence.  Its richness and
resourcefulness, vitality and inexhaustibility have made it the crown
jewel of the Goddess of Learning, SarasvatÍ. But for Sanskrit, there
is no Samskriti (or Culture); there is no scope for VedÁntas, and
no hope of any kind of spiritual progress for mankind.
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Some Psychological Suktas of the Vedas :
Contemporary Relevance

Prof. Radhamadhab Dash

Vedic Wisdom: Its Perpetual Essence

The Indian tradition of thousands of years has revered the Vedas
as the utterance of revealed knowledge connoting highest spiritual
truth which the human mind is capable to receive. The largely
conjectural analysis of the Vedas on the basis of Comparative
Philology, Comparative Mythology and Science of Comparative
Religion, mostly by the European scholars, attribute them as
consisting of ‘Hymns of Sacrificial Compositions of a primitive
and barbarous race written around a system of ceremonial and
propitiating rites, addressed to personified powers of Nature and
replete with a confused means of half-formed myth and crude
astronomical allegories yet in the making’. This estimation is
contested off by the modern seers like ÏrÍ Aurobindo (ÏrÍ
Aurobindo 1971:1-21) and SwÁmi DayÁnanda (ÏrÍ Aurobindo
1971: 6). The European scholars think that the essence of the
UpaniÒads alone contain profound and ultimate thoughts and system
of subtle and elaborate Psychology, the latter creations of the Vedas
assume a gap proceeding to its composition, which is a faulty
proposition. True, the UpaniÒads provide ample scope to explore
the depths of inner world. Of course, there was no special discipline
as in modern time to study Psychological problems, as there were
specific branches to study epistemological and logical problems.
Prior to the UpaniÒads, the hymns of the Vedas have dealt with
the understanding of the mental processes. The often-discussed
hymns such as Ïivasa¿kalpa-sÚkta, ÏraddhÁ-sÚkta and so many
others, which are expressly devoted to analyze mind and its
problems, do also provide invaluable counseling through them.
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Their language literally befits the psychological essence and
contains positive attitude for mental healing. When the modern
man is undergoing severe mental problems of heterogeneous nature
these ©ks, as soberly appear from their contents, may be proved
effective healers being faithfully uttered by the patient. This paper
aims at analyzing three such sÚktas in the light of modern
Psychology. Even ÏrÍ Aurobindo could see that all the hymns of
the Vedas have spiritual and psychological undercurrent. Therefore,
his views deserve special mention.

ÏrÍ Aurobindo and Psychological Basis of the Vedas

Since man on the earth begins from the external and proceeds
to the internal, the worship of outward Nature-powers invested in
him the consciousness and the personality, which he finds in his
own being. Thus, there is a strong psychological base of the Vedas
as believes ÏrÍ Aurobindo. The Vedic wisdom, as per mystics,
was unfit and dangerous to the ordinary human mind, liable to
perversion and misuse, and loss of virtue if revealed to vulgar and
unpurified spirits. Therefore, for ordinary mind, the existence of
an outer worship is effective but imperfect for the profane. It is an
inner discipline for the initiate. The seers clothed their language
with words and images, which had, equally, a spiritual base for
the elect, a concrete sense for the mass of ordinary worshippers.
Thus, the Mantras with details of an outward ritual satisfies the
spirit of the prevalent common religion, but in the same time, the
covertly sacred words of Mantras were acting as effective symbols
of spiritual experience and knowledge and a psychological
discipline of self-culture, which can be said as the-then highest
achievement of human race. Thus, SÁyaÆa’s ritualistic interpretation
projecting the externalities of Mantras or the naturalistic sense
discovered by European scholarship underlie this general
conception, but behind them stains always the true and still hidden
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secret of the Veda- the secret words- nitya vÁcÁ¿si receivable by
the purified souls and souls awakened in knowledge. Only when
the real thread of sense-obscurities, incoherencies of Vedic texts
can be explained and they disappear, logical links of Mantras in
an organic way can reveal before the seekers of knowledge.

ÏrÍ Aurobindo intuitively felt that the Vedic Gods embody
certain symbols; their actions depicted in Mantras give a kind of
psychological experience. For example, the figures of the three
female energies Ìla, SarasvatÍ and SaramÁ represent severally three
out of the four faculties of the intuitive reasons- revelation,
inspiration and intuition (ÏrÍ Aurobindo, 1971:34). For such an
argument that Vedic Mantras are having an underlying
psychological base, he himself personally got illuminated with a
clear and exact lighting of psychological experience though he
had not found sufficient explanation in European Psychology or
in teaching Yoga and Vedanta. Rather for him the obscure passage
and ideas of the Upanisads dawned new sense in the PurÁÆas.
Therefore, he visualizes rationally psychological significance to
many ordinary and current words of the Vedas, for example- dhÍ½
‘thought’ or ‘understanding’, manas ‘mind’, mati ‘thought, feeling
or mental state’, manÍÒÁ ‘intellect’, ªtam ‘truth’, kavi ‘seer’, maniÒÍ
‘thinker’, vipra, vipaÐcit ‘enlightened mind’ and so on. For these
words,  SÁyaÆa does not coherently suggest any single sense and
rather senses frequently change in his commentary, for example
ªtam, which is a key word of any psychological or spiritual
interpretation is variably rendered by him as ‘truth’, more often
‘sacrifice’ and occasionally ‘order’. On the other hand, the
psychological interpretation invariably refers to it as ‘Truth’. For
SÁyaÆa, the word dhÍ is ‘thought’, ‘prayer’, ‘action’, and ‘food’
etc., but the psychological interpretation is consistent in rendering
to mean ‘thought’ or ‘understanding’. Similarly, all epithets
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conveying the ideas of mental activity mean ‘intelligent’ for Sayana.
Words connoting various ideas of force are reduced to the broad
idea of strength. Contrast to this, the theory of psychological
interpretation of the Vedas rests upon conceding the natural
significance of its idioms, just association and giving them their
right and exact force in the verbal combination. In the ordinary
sense, the word ghªta is ghee, but it is seen constantly used in
connection with thought or mind. Heaven in the Veda is a symbol
of mind. Indra is ‘illuminated mentality’; his two horses denote
‘double energies of that mentality’. Vedas speak of plainly offering
the intellect (dhiÒaÆÁ) as purified ghªta as in the Mantra- ghªtam
na pÚtam dhiÒaÆÁm (RV 3.2.1). The philological significance of
the word ghªta is the source of a rich or warm brightness (Sri
Aurobindo, 1971 : 41). The words go and aÐva represent the two
companion ideas of light and energy, consciousness and force, to
which Vedic and Vedantic mind invariably assign twin or double
aspects of all the activities of the existence. Thus, the Vedic worlds
correspond to psychological planes of consciousness, not a medley
of heterogeneous or barbarous elements, as some think. They rather
represent one complete and self-conscious entity in its purpose
and purport, veiled indeed, sometimes thick, at times transparent
in its material sense but never losing sight even for a single moment
of its high spiritual aim and tendency. (ÏrÍ Aurobindo, 1971:44).
ÏrÍ Aurobindo has successfully annotated many hymns in
accordance with the psychological principles laid down by him
through his intuitive conviction.

1.2.0 Vedic Psychology and Modern Psychology

If the Vedic Mantras are full of psychological symbols and
veiled imagery in their idioms, there is no doubt that the Vedas
have a subjective base. Many hymns are transparently
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psychological; the idioms employed therein are expressively
connoting to the ordinary minds even. Vedas being the
fountainhead of all the VidyÁs or branches of learning, as mentioned
above the scholars endeavor to find psychological concepts seeded
in them. The modern Psychology, which emphasizes empirical
basis of the investigation of behavior, experience and mind, lags
behind stabilizing the firm ground of intuitive knowledge, extra-
sensory perception or super consciousness, which are believed to
be the ingredients of Vedic revelation. The contents of many
Mantras in the Veda within their invocatory structure also provide
relevant orientation to the mind. Psychology being a subject
generally dealing with nervous systems, sensation, perception,
attention, learning, remembering, forgetting, imagination, thinking,
feeling, emotion, motivation, consciousness, dream, intelligence,
aptitude and environment, frustration, conflict, stress etc not only
theorize these concepts and also provide remedial measures for
the deficiencies noticed in them. The subject has branched further
into several superspecialised areas in modern times such as Child
Psychology, Educational Psychology, Organizational Psychology,
Commercial Psychology, Neuro-psychology, Parapsychology, and
Criminal Psychology and so on. All these branches speak out the
utility and acceptability of the subject, and relevant researches are
carried on to alleviate and suggest remedy in the mind-related
problems in respective areas. The methodology has been developed
and technical terms have been coined with distinct connotations
for the learners and practitioners. Consultancy Services are
provided by the psychologists for criminals, mental patients
including the mentally retarded people and so on. In the past, the
enlightened teachers called ªÒis ‘seers’ and munis ‘thinkers’ have
not only instructed us the function of antarindriyas ‘inner organs’
such as manas, citta, buddhi, aha¿kÁra in such a precision but
also have devised systems to train, control and successfully harness
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them to achieve the desired goals. The ancient texts pre-eminently
the Veda in all kinds of its composition such as BrÁhmaÆas,
ÀraÆyakas, UpaniÒads, the different systems of orthodox
Philosophy primarily SÁ¿khya, Yoga, NyÁya-VaiÐeÒika, even the
unorthodox Buddhist, Jaina systems of Philosophy; the epics- the
RÁmÁyaÆa and the MahÁbhÁrata, the PurÁÆas; the branches of
technical sciences such as Àyurveda, KÁmasÚtra, the NÁÔyaÐÁstra
etc at many places, provide courses of Psychology- very much
relevant for the human society and acceptable for all ages and
places. The BrÁhmaÉas and UpaniÒads critically examine the
constitution of the mind, its nature and function. The Physiology
of mind and its function is also well meant by Patañjali in his Yoga-
darÐana. As discussed earlier, the Vedic Mantras found in the
SamhitÁs are psychological symbols full of imageries underlying
some spiritual import, sometimes metaphorically presenting a fact.
Naturally, the cultural trend is often reflected in their presentation
of the facts through typical vocabulary of that specific discipline
of knowledge. Vedic seers were all ÀcÁryas ‘benevolent teachers
for the whole community’. “An ÁcÁrya is an exemplar par
excellence. He prepares himself assiduously to live what he teaches.
He does not disown his responsibility for the development of the
personality of his pupils or trainees in garb of discouraging
dependency.” (S.K. Chakraborty, 1985:122)). Many of the stories
in epics and PurÁÆas should not be taken as fanciful concoctions
for folk consumptions. They really unfold the psychological theory
that all power and knowledge is lodged within us as the ‘super
consciousness’. It only awaits awakening from within through a
systematic and rigorous discipline, through humble and devoted
prayers. (S.K. Chakraborty, 1985:122) However, within their
framework, the psychological formulations such as the different
states of mind, scientific study of all its functions, education of
mind- all these are depicted very neatly. Thus, the approach
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sometimes nears to Philosophy and adheres to the method of
Science.

 In the following sections, those aspects of Psychology which
are very lately recognized and emphasized but which are very aptly
hinted in the SamhitÁs of the Veda are discussed. A modern
psychologist can best utilize the findings of the Vedas and make
use of them to improve his knowledge and functional efficiency.
For the sake of illustration, it would be proper to take up the three
chosen hymns and analyze their contents to the tune of modern
psychological concepts. The three hymns, often chanted in ritualistic
occasions are Mana-Ávartana-sÚkta (RV- 10.58), ÏraddhÁ-sÚkta
(RV- 20.151) and Ïivasamkalpa-sÚkta (YV-34).

1.2.1 Vedic Mantras : Powerful Clues to Self-fulfilling
Prophesies

The Mana-Ávartana-sÚkta referred to, speaks about the mind
as wandering all over the world. One needs to develop the faculty
of concentration to live a meaningful life. Therefore, the poem in
its 12 stanzas repeat- “I bring back the mind under control and
restrain it”. In fact, all the problems of man are due to mind. Mind
being under control of the soul, all those problems are solved. The
Mantras rhetorically list the venues where mind flies uncontrolled.
Instead of the soul dominating the mind, the mind is seen
dominating it. This process is to be reversed. In all the Mantras,
the repetition of the above sentence is expected to work out auto-
suggestion of the mutterer to educate the mind for a sustained
concentration and right kind of resolution.

The first Mantra is addressed to one who is with much
depressed mind and who thinks of going to meet Yama, the Death
God, i.e. committing suicide. To such a person dejected and
emotionally upset, it is counseled- “Let not the mind run away
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with depressing emotion; call it back. Life is not to be thrown
away like that. The ordinance from God, the Almighty, is- come
back and live in this being”. (Satyavrata SiddhÁntÁlaÉkÁra, 1989-
90: 76) At a critical moment, when, due to utter mental strain or
illness, a person thinks to get rid of his troubles by committing
suicide, such an auto-counseling from another may save his life,
and further, life may open new avenues for him. Thus, this Mantra
is considered to be a call not only to save one’s life but also to
come back and face the struggles of life. The Mantra reads-

        yÄe ym< vEvSvt< mnae jgam dUrkm!,

tÄ Aa vtRyamsIh ]yay jIvse .  ( RV 10.58.1)
 Similarly, all the following 11 Mantras present the situations

that prompt mind to wander here and there due to emotional
imbalance and all the time the same sentence is repeated- ‘I bring
back your (or my) mind to live a practical life here.’ The subsequent
Mantras enumerate and describe the destinations where the mind
may wander being distressed by the compelling situations, such as
far away heaven and the earth (yat te divam yat pªthivÍim mano
jagÁma dÚrakam- RV- 10.58.2). This implies an impractical mind,
which instead of thinking issues in hand, flies in imagination and
builds castles in the air. These people, who are far away from the
stern realities, are advised here to view life not as a fiction, but as
a matter of factual existence. The next Mantra speaks of the mind,
which has gone far away to the earth decaying on four sides (yat
te bhÚmim caturbhrstim mano jagÁma dÚrakam RV -10.58.13),
and which points to the materialistic life pervading every nook
and corner of the earth. Indulgence in material pleasure leads to
disaster both in body and mind. Let me bring back such a mind to
the real life and save it from decay due to sticking to the pleasure
of flesh. All Mantras in similar manner go on describing the places,
which mind chases, such as far away four quarters of the earth
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(catasra½ pradiÐah RV- 10.58.4) implying range of visualization
to unlimited direction; as fast-moving rays of light that go
incalculable distance (maricih pravato mano jagÁma dÚrakam
(RV- 10.58.5); mind which goes far away to the waters, medicinal
plants (yat Ápo yadoÒadhih RV- 10.58.7); to the sun, dawn (yat te
sÚryam yad uÒasam RV- 10.58.8);  far away to the great mountains
(parvatÁn bªhatah RV- 10.58.9); as the world as a whole gone far
away from your mind (yat te viÐvamidam jagat RV- 10.58.10);
gone far farthest to the farthest (yat te parah paravatah RV-
10.58.11); gone far away to the past and to the future (yat te bhÚtam
ca bhavyam RV- 10.58.12).

In all these twelve verses, the last two repeated lines tat te a
vartayÁmasi iha kÒayÁya jÍvase signify the self-fulfilling prophecy
of modern day psychotherapy, whereby a mentally depressed
subject is administered with consoling words to improve his mental
condition. This poem, besides these curative value, also spells auto
suggestions so that a mind straying and struggling to get out of the
grips of the soul is brought back to its moorings, normalcy and
harnessed to solve problems of life. The expressions kÒayÁya jÍvase
suggests- ‘O mind, die thy fickleness to enjoy the immortality of
the soul’. The expression is also important and pragmatic implying
that unless one dies to ignominous past, one cannot expect a brilliant
future.

1.2.2 Mantras Prescribing Ïraddhā or Faith

The sūkta named Ïraddhā-sūkta (RV- 10.151) containing five
mantras preaches about the efficacy of Śraddhā or faith. For
spiritual gain, besides reposing faith on the scriptures, the words
of the preceptor, the divine power is most essential a quality. Faith
works there, where personal efforts fail. Thus, it alone guides the
destiny of man. Incurable diseases, which defy medicines,
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disappear under faith-cure. Reason behind such cure may not be
proved, but faith works wonder ostensibly, where all other means
fail. The present day Psychology has also accepted its positive
role in therapeutics. Faith creates a definite mindset and accordingly
ushers in the change of hormones and other internal conditions
whereby the states of health improve. The first mantra of the
ÐraddhÁ-sÚkta reads:

    ï̃yaiGn> siXyte ï̃ya dUyte hiv>,

    ï̃a< -gSy mUxRin vcsa vedyamis. (RV- 10.151.1)

“Fire is enkindled by faith, by faith is offered oblation. We
declare by our speech that faith is at the head of all success in life”.
The act of enkindling  fire by faith may be extended to the context
of the internal enthusiasm, which burns in the heart of the man of
faith prompting him to dedicate his life to a noble cause. The act of
offering oblation through faith, may, similarly be purported to mean
making sacrifices in the cause or achievement in life. Above all,
lies the strength of the faith within, which becomes the instrument
for overcoming even the hardest of situations met with in life. The
seer goes on invoking the divine states of faith and her roles in the
following verses:

      iày< ï̃e ddt> iày< ï̃e iddast>,

iày< -aeje;u yJviSvd< m %idt< k&ix .(RV- 10.151.2)
“Oh goddesses of faith, do good to him, who gives; do good

to him, who even wishes to give; do good to him, who enjoys the
world with a feeling that this enjoyment is a sort of Yajña. Please
grant what I have said and work for my rise or uplift.”

            ywa deva Asure;u ï̃amu¢e;u ci³re ,
           @v< -aeje;u yJvSvSmakmuidt< k&ix. (RV- 10.151.3)
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“As all the men of noble qualities have faith in the worst of
men; so in spite of our enjoying the world, we do so treating it as
Yajva. Please work for our rise, our uplift.”

The implications of this mantra are that a man having faith in
goodness of man would find nobility even in the worst of the
mankind. One should consider the whole life as an act of sacrifice
(Yajña), but not meant for enjoyment. The two mantras, which
follow, also similarly invoke the ‘Faith’ as divine quality. From
this poem, it is very well discerned that the word śraddhā is derived
from the preposition śrat ‘truth’ with the root dhÁ ‘to hold and
nourish’ and the suffix av in the feminine gender. Thus, it is identical
with truth in us- implicit faith both in personal level and social
level as well. Truth is the ultimate principle binding the cosmos.
From the psychological point of view, these mantras definitely
promote one’s self-power, which ordains the right thing for all of
us. Faith and self-confidence are powerful springboards for
achieving success in any field, be it spiritual, psychological,
scientific, literary, political and so on. One can win over even the
toughest goals and targets and the so-called impossible tasks become
fairly easy. The greater the degree of confidence, the easier would
be the path taken and achievement of results. One notices miracles
of transformation of physical, psychological, and social
environment to one’s advantages. Thus, one’s self-confidence is
an essential factor for the sake of metamorphosis of his life and life
of others also, and for bringing sublime bliss. And more
specifically, no iota of progress is possible in the path of spirituality
without faith. The faith must be living and unwavering. Lack of
faith is a stumbling block in the path of realization. It is the strength
that removes anxieties and uneasiness of mind, and it is a powerful
mental tonic. Therefore, Patañjali in his YogasÚtra 1.20 lays
emphasis on faith: śraddhā- vīrya-smªti-samādhi-prajñÁ-pūrvakam
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itareÒām/ “To others (this Samādhi) comes through faith, energy,
memory, concentration and discrimination.” “Life is faith and
illumination. Without faith it is lame, without illumination it is blind.
We need today the creative force of faith, the faith that discerns
without logic; the faith that electrifies; the faith that removes all
barriers and obstacles from its path and fills us with divine
enthusiasm and gives expression to the divine in man. Be strong
in faith, and be complete in the light of faith that enkindles in the
heart……If the power of intellect can discern the ideals in life, the
power of faith retains them, and makes them active in us. The
delight of life is the constant striving for actualizing the ideal and
unless we can claim the touch of divine faith in us, we do not see
the joy of new creation, a new realization, a new life, a new dream.”
(Swami Tyagaswaroopananda Saraswati, 2000 : 48-49)

1.2.3  Mantras Promoting Auspicious Resolutions

The poem of six mantras, famous as Śiva-sa¿kalpa-sūkta (YV
34) emphasizes the characteristic powers of mind and its working.
Mental powers are the real powers. Physical powers are only the
manifestation of mental powers. They point out that everything in
the world is the outcome of the mind. It is prayed with the repetition
of the same expression- ‘Let my mind be of noble resolve.’ (tan
me mana½ śivasa¿kalpam astu). Its meaning is to be reflected
upon every time the expression is uttered to oneself. The seers
have devised it as a tip of auto-suggestion. All the mantras invoke
the powers and uniqueness of the mind enumerating its
characteristic adjuncts such as- ‘light of lights’ (jyotiÒm jyoti½).
‘travelling far and wide both in waking as well as sleeping state’
(jÁgrata½ dÚram eti tathÁ suptasya), ‘divine’ (divyam), ‘unique’
(ekam):
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yJja¢tae dUrmudEit dEv< tdu suPtSy twEveit,
dUr< gm< Jyaeit;a< Jyaeitrek< tNme mn> izvs<kLpmStu .  YV 34.1

By this mind, the men of steadfast character (dhÍrÁh), masters
of minds (manÍÒiÆah) perform all sorts of actions in religious and
mundane activities (yajñe vidatheÒu karmani kªÆvanti), that which
is unpreceded (apÚrvam), worshipable (yakÒam), existing within
all of the human beings (antah prajÁnÁm):

yen kmR{ypsae mnIi;[> y}e k&{v<it ivdwe;u xIra>,

ydpUvR< y]m<t> àjana< tNme mn> izvs<kLpmStu . (YV 34.2)

 It is such, where knowledge concentrates (yat prajñÁnam),
which is the consciousness (ceta½), the upholder or the foundation
(dhªti), the immortal inner light of all the created beings (prajÁsu
amrtam antarjyoti½), without which no action is done (yasmÁn na
ªte ki¿cana karma kriyate):

yt! à}anmut cetae x&ití yj! Jyaeitr<trmm&tm! àjasu,

ySmaNn \te ik<cn kmR i³yte tNme mn> izvs<kLpmStu.
(YV 34.3)

It is the immortal mind by which all the past, the present and
the future are grasped (yena amrtena idam bhÚtam bhuvanam
bhaviÒyat sarvam parigªhÍtam), by which the sacrifice of life with
seven performers (senses) is performed and also extended (yena
yajñas tayate saptahotÁs):

yened< -Ut< -uvn< -iv:yt! pirg&hItmm&ten svR<,

yen y}Styte sPthaeta tNme mn> izvs<kLpmStu . (YV 34.4)
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 It is the mind by which three branches of learning- ©cÁs,
Samans, and Yajus (contained in the four Vedas) are founded as
do spokes fitted against the navel of the chariot, and in which is
threaded consciousness of created beings:

yiSmn! \c> sam yj~Ui; yiSmn! àiti:Qta  rwana-aivvara>,

yiSm~iíÄ< svRmaet< àjana< tNme mn> izvs<kLpmStu.(YV 34.5)

 It is the mind that drives forth men controlling them as does
the good charioteer drives the horses holding them by rein
(susÁrathir aÐvÁn abhÍÐubhihr iva manuÒyÁn nenÍyate), that which
is situated in the heart (hªtpratiÒÔham), immune from old age
(ajiram) and of immense speed (yaviÒÔham):

su;ariwrZva invyn! mnu:yan! nenIyte=-Izui-vaRijn  #v,

h&Tàit:Q< ydijr< yiv:Q< tNme mn> izvs<kLpmStu.(YV 34.6)

 A modern psychologist hangs about wonder-struck having
thorough and graphic details of the nature of mind, its powers and
functions, which the Vedic seers have experienced intuitively.
Mind, unlike physical outer organs is not restricted to a particular
activity. It can see without eyes, hear without ears, walk without
legs, fly without wings, and travel far and wide without using limbs
for which it is divine (daivam). It is said as light of lights, i.e., all
the sense organs are made to work due to the presence of mind.
Senses are instruments of mind though for all intents and purposes,
one thinks the organs work independently. Mind being evil can
bring destruction and by being noble brings peace in life as well as
in the society. Thus, one desiring personal and social welfare should
submit to auto-suggestion everyday repeating to him ‘let my mind
be of noble resolves’ (tan me manah śivasamkalpam astu). The
word manÍÒiÆa½ in this poem implies that though the mind seems
to be the master of all of us, still there is an entity within us, which
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can also master the same mastermind. This is possible only when
one is awake to him and realizes that he is the master of his mind.
Then the mind follows the dictates of its master. This is worked
out by constant auto-suggestion and thus, one succeeds in making
the mind subservient to the soul, and that is the ultimate reality,
and to its dictates, submits the mind. Both the knowledge
(prajñÁnam) and consciousness (ceta½) reside in the mind. It is
the foundation, the basis of both knowledge and consciousness.
The other attributes of mind is that it is the inner light, which
enlightens the objects of the world outside. Thus, due to these four
attributes of the mind, we become aware of the existence of the
material world and without which no actions become possible.
Therefore, it is wished that let my mind be of noble resolve so that
I would be an instrument of noble deeds, not of evil deeds. Only
when one’s resolve is noble, the three dimensions of knowledge
represented by the words ©cas, Yajus and SÁmans and all the
branches of knowledge dawn on him. In view of the inexorable
powers and importance of mind, the Vedic mantras exhort us to
guide our minds in the right direction, because mind always stands
at the cross roads with the dichotomy of right and wrong. Wrong
choice leads to unwanted results and right choice ushers in sunshine
and brightens. Autosuggestion is extremely beneficial in giving
direction and strengthening the mind. One’s repeating to him ‘Let
my mind of noble resolve’ suggests that one should become of
noble mind. These mantras repeated in the eve of going to bed in
the night may operate during sleep.  

Many of the mantras of the Vedas and the later scriptural texts
are replete with such sentences, which are powerful formula of
self-fulfilling prophecy and auto-suggestions. By continuously
uttering these formula with apt intention, the thought process
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becomes accordingly oriented. As one thinketh so he becometh,
and it brings out positive behavioral changes.

 manasÁ samkalpayati tad devÁn api gacchati/ tato ha
brÁhmaÆo vÁsam  upaprayanti yÁcitum // (AV 12.4.31) When one
resolves by means of mind, it goes to the sense organs. Therefore,
the wise men approach the teachers for gaining intellectual
attainment.

         #NÔ ySte nvIysI< igr< mNÔamjIjnt! ,
         icikiTvNmns< ixy< àTnam&tSy ipPyu;Im! // (RV 8.95.5)
“Oh glorious God, whosoever presents a new and pleasing
prayer to you, grant him the everlasting intellect nourished by
the truth, so that it may impel the mind.”
1.3.0

The modern Psychology conceptualizes  similar ideas spoken
above in the Mana Ávartana and Ðivasa¿kalpa through some
technical coinage of the discipline though it does not suggest any
such mantra-like formula. The formulations of the ancient seers
are the intuitive solutions, which are as good as the perceptual
facts. The psychologists of the modern time never question the
efficacy of those formulations because they are seen working in
our daily life. But they still require some empirical standards of
testing parameters and logical explanations for their functioning,
which may not be possible because they are experienced by the
extra-sensory intuitive perception of the spiritual teachers.

1.3.1 Self-fulfilling Prophecy

Besides ‘Auto-suggestion’, some new coinage is noticed in
the text books and research publications of Modern Psychology,
some of which are presented below. One such concept is ‘Self-
fulfilling Prophecy’ often referred elsewhere in this paper. This
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consists of predictions in a sense which makes them come true,
because self-belief or beliefs are promoted by trusted counsellors,
teachers, parents or someone trustworthy. (Robert A. Baron and
Donn Byrne, 2004: 82)

1.3.2 Placebo Effect

Another similar term explaining the positive functioning of
those auto-suggestions is the ‘Placebo Effect’. The term refers to
improvement in psychological condition that is attributable to
patient’s expectations of help rather than to any specific active
ingredient in a treatment. Frank (1973) relates placebo effects to
faith healing in pre-scientific or non-scientific societies. (Gerald
C. Davision & John M. Neale, 1990:515). Modern psychologists
attempt to treat dissociate disorders also within psychoanalytic
therapy. They say it to be a humanistic treatment as it helps the
suffering beings and explores the depth and causes of their
psychological pain and encourages them to take action, make
choices and assume responsibility for bettering their lives. (Gerald
C. Davision & John M. Neale, 1990:514) The psychotherapists
make a situation in which a suffering human being starts acting
and feeling differently. It is assumed here that the article of faith
constitutes particular kinds of verbal and non-verbal exchanges in
trusting relationship through which goals such as reducing anxiety
and eliminating self-defeating or dangerous behavior are achieved
(Gerald C. Davision & John M. Neale, 1990:514) Similarly ‘Insight
Therapy’, another module of psychotherapy assures that behavior,
emotions and thoughts become disordered because people do not
adequately understand what motivates them, especially when their
needs and drives conflict. Thus, greater awareness of motivations
will yield greater control and subsequently improvement in thought,
emotions and behavior.
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1.3.3. Psychology of Experiencing :

‘The Russian psychologists coin a word Perezhivaniye derived
from the verb of colloquial speech perezhivat ‘to be alarmed,
worried, upset or to suffer a mental torment’, ‘to undergo some
trial and survive it’, ‘having overcome the difficulties and troubles
involved’; ‘to experience a state of feeling and then outlive or
vanquish it’ and so on. Out of these meanings the coined word
Perzhivaniye referred above restricts to mean ‘the direct sensation
or experience by the subject of mental states and processes’. It is
employed to denote a particular activity, an internal work, by means
of which a person overcomes and conquers a crisis, restores the
lost spiritual equilibrium, resurrects the lost meaning of existence.
Western Psychology theorizes it as a ‘defensive and coping process’
or ‘coping behaviour’. These two terms have many associations
with psychoanalysis and behaviorism. But this study conducted
by a different school of Psychology led by Vygotsky, Leunotiev
Luria stands opposed to Psychoanalysis and behaviorism. Even
then, the present theory is capable of assimilating all that is true in
the concepts of the above-mentioned schools for making a major
contribution towards creating a psychological theory. However, a
new term ‘Experiencing’ to denote its subject matter has been
assigned. (Fyoder Vasilyuk, 1992:10) The parallel idea is also
found in E.T. Gendline’s book- Experiencing and Creation of
Meaning (1962). The two principal functions of experiencing in
the patient during psychotherapy, which results in the change of
his personalities and his success therein, are ‘by facing them’ or
‘by working through them’. A new sector of Psychological service
– a practical psychology in the interest of public opens up for family
counselling, suicide prevention service with its network of socio-
psychological assistance-centers and inpatient facilities for crisis
management, psychological counselling within higher education,
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medicine and law. Psychologists have been seen as consultants
and assistants to the teacher, the doctor or lawyer. Thus, a
psychologist acts as ‘one human being to another. The product of
the labour of ‘experiencing’ is always something internal and
subjective- mental equilibrium, comprehension tranquility, a new
sense of values etc. in contrast to the external product of practical
activity and the internal but objective product of cognitive activity.
(Fyoder Vasilyuk, 1992:160).

1.4. Conclusion

Thus, it is evident that the modern concepts of Psychology
relating to mind management mostly provide for repairing or
remedial role for some mental problems of the persons. Or in other
words, the concepts of modern Psychology providing
psychotherapeutic treatment in the stress-prone society are certainly
not new discoveries. Vedas being the knowledge-pool of the
contents of varieties of disciplines also implicitly contain the
psychoanalytic phenomena. May be, like a modern text-book, it
does not deal with this topic in a coordinated and coherent scheme,
but it can be looked upon as a referential tool of such concepts in
a greater vigor and spell. The seers of the Vedic mantras have
intuitively visualized the facts of nature not only of their external
dimensions, but also of the inner happenings going on in the living
and non-living objects. To those benevolent souls, came revelations
as several subjects, which are really the tips of welfare majors of
this world including the management of the internal world of the
man. The instructions provided in the Vedic Sa¿hitÁs pertaining
to the mind-management play both preventive as well as remedial
roles. One should be vigilant and conscious of the power of mind
and should always endure noble resolve as his regular routine not
that after the suffering occurs he should go for practicing these
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principles. Rather one should deem them as his way of life, the
very part and parcel of his nityakarma or obligatory duties.
Prevention is better than cure. All the concepts such as ‘Insight
Therapy’, ‘Self-fulfilling Prophesies’, ‘Placebo Effects’,
‘Experiencing’ and ‘Humanistic Treatment’ discussed above are
but the partial echo of the traditional Indian heritage enshrined in
the Vedic literature. These thoughts are undoubtedly relevant to
the demands of the time and also essential to build up the scientific
principles of Psychology. What we need at this moment is to
integrate the ancient and modern viewpoints of psychological
analysis. It is, no doubt, rewarding to view the reality from a
culturally congruent perspective, and to enrich the theoretical
analysis of psychological concepts.
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Behaviors and Attitudes According to
Sanskrit Literature

           Dr. M.N.Joshi,

Sanskrit literature is vast like an ocean full of invaluable gems
of thoughts. While Devas and AÐuras got fourteen gems as a result
of churning of the sea, scholars get gems desired by them in each
period from the ocean of Sanskrit literature. Ancient Sanskrit
literature like Vedic literature is also full of ambrosia. It is full of
knowledge of the world. Spiritual education achieves acme in
UpaniÒads. Philosophies of SÁÉkhya-yoga etc, have described in
more details the phenomena of life and nature. The stories contained
in RÁmÁyaÆa of VÁlmikÍ and MahÁbhÁrata of VedavyÁsa depict
beautifully the phenomena of life and nature, captivating the
imagination of mankind. So also are the literary works of MahÁkavi
KÁlidÁsa which are regarded as the ornaments of DevabhÁÒÁ i.e.,
Sanskrit language. We believe that the BhÁratiya Society led a
peaceful and prosperous life by following certain ethical, spiritual
and cultural values in life.  These values are like warehouses and
very important in these days also.

In any society, different people follow different avocations to
maintain themselves physically and socially. For this purpose, they
follow certain methods and techniques to bring about materials
and services. These avocations followed by families when
continued for generations, become the vªtti of those families. And
the groups of people following the avocations tend to be grouped
separately and identified in terms of those avocations, e.g. potter,
carpenter, smiths, etc. Such groups follow certain conventions,
beliefs, and these conventions and beliefs are known as
Vªttidharma. People who follow them are said to be leading
VªttijÍvana. And these Vªttis were followed according to physical
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and mental capacities, and temperamental abilities of individuals.
This grouping of people was fully flexible and not watertight.

Healthy society needs the services of many avocations and
professions for its welfare. The groups need to live in harmony
and contribute their mite for the welfare and prosperity of the whole
society. Hence, society in ancient BhÁrata consisted of separate
groups well-versed in many crafts and professions and were co-
operating with one another for the happiness of prosperity of the
whole society. This led to the evolution of professional ethics and
traditions. The main purpose of their codes of conduct was welfare
of the individual and his family along with the general welfare of
the whole society. Thus, in ancient BhÁrata the people lived a
peaceful, contented and prosperous life leading later to development
of cultural achievements in religion, agriculture, crafts, science,
arts and literature.

Indians had paid much attention to learning and personality
development in ancient India. Personality development is the
development of the organized pattern of behaviors and attitudes
that makes a person distinctive. Indians at all times respected learned
and skillful men. Kings fulfilled their duties of state-craft and were
spending their leisure by organizing public meetings to test the
intelligence of the young and the old. That was a great intellectual
pastime for them. People also enjoyed participating in such
meetings where human knowledge was put to test. That was a
great intellectual feast. Such a competition was a healthy exercise
also entertaining both the ruler and the ruled. The problem was
posed in a dialogue form. It was like a cross-word puzzle to test
the general knowledge and awareness of the citizens.

The problem was posed by a person. The solution was to be
found within the problem. A person who solved the puzzle was
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declared the winner. Any commoner could take part in this
programme which was open to all. There was no distinction about
the age or sex etc, of the participant. In such a meeting all were
equal and they were free to suggest solutions. It was a harmless
intellectual exercise and a person who suggested a solution was
regarded worthy of praise. This was not only entertainment but
the test of a person’s I.Q. also. It was also a hallmark of culture
and proved to be a good training for the younger generation.

Vy­Ik&Ty kmPywR< SvêpawRSy gaepnat!,

yÇ baýa<travwaER kWyte sa àheilka.

This is the definition of a prahelikÁ in Sanskrit. The meaning
is hidden in the problem posed by a person. It is anyoktipradhāna.
A person solving the problem is considered victorious in the game.
In Kannada it is known as ogatu. Expression of collective
experience is literature. The solution to a puzzle is the test of a
person’s intellectual awareness. The poet clothes it in a poetic
language and a sensitive listener catches the point and suggests a
solution to the hidden meaning. The poet’s heart is like a vÍÆÁ, a
stringed musical instrument. General public plays on this vÍÆÁ. This
is a well-known saying and supports the statement made above.
Scholars like Durga Bhagawat say that “being hidden” is its
characteristic.

The word ‘ prahelikÁ ‘ is used in that sense in this article.
Right from the earliest times, Indians loved this art of prahelikÁ
and it occupied an important place in their spare time. This is nothing
but a type of recreation. It is in the form of question and answer
method. In Aitareya and KauÐÍtakÍ brāhmaÆa text, prahelikā is
used. Bªhaddevatā and Mahābhārata contain such examples with
hidden meaning. Sanskrit and PrÁkªt languages abound in such
examples. Buddhist and Jain religious texts have instances
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resembling a prahelikÁ. There are such instances in Mānasollāsa
also for intellectual recreation.

Prahelikā aims at concealing a meaning and suggesting the
same through a metaphor or simile. This “concealing” adds to its
charm and importance. The cultural background of such a prahelikÁ
is very vast and varied. Children get amusement by such word
play. Religious Texts all over the world contain serious word-
building recreation with religious customs for their background.
This was a source of intellectual recreation for Indians in ancient
times. The relationship of ātmā and paramātmā formed the subject
matter of such intellectual exercises in the Vedas. An instance may
be quoted from Rg.veda -

Öa sup[aR syuja soaya sman< v&]< pir;Svjate,

tyaerNy> ipPpl< SvaÖiÄ AnZnÚNyae=i-cakzIit. (I.164-20)

This is very famous. Relationship between jÍvÁtmÁ and
paramÁtmÁ is indicated in this puzzle. Problems posed as
happenings in Nature are plenty in spiritual Texts. Even political,
social and educational problems had got an important place in
ancient times. The growth and development of such literature throw
new light on the conditions of those times. It was a means of
exhibiting oneself and cultivating cultural superiority. VikramÁÉka
story of Bhatti, Bhojaprabandha, Śukasaptati, Vetāla pañcavi¿śati,
etc. contain many such peculiar stories. BānabhaÔÔa, while
describing Śudrakarāja’s court has clearly stated that scholars and
pundits were deriving entertainment by organising such meets.’
Two women happen to come to Bhojarāja’s court. ‘Who are you?
question the attendants. The woman says -

k&:[muoI n majaRrI iÖijþa n c sipR[I,

pÂ-taR n paÂalI yae janait s> pi{ft>.



43

ViÐvabhÁratÍ

This is a problem posed before the pundits. ‘Face is black, but
it is not a cat. Though double - tongued not a snake. Five husbands
are there, but not PÁñcÁli. He who solves this puzzle is a Pundit.’
Pundits guess that she must be the daughter of a writer. The point
of a pen is black, but it cannot be a cat. The nib is split into two
halves. It cannot be a snake. Five fingers hold the pen. So, it can
not be PÁñcÁli. The answer is symbolised in this form. All the
while the answer is very interesting. Another lady says -

pvRta¢e rwae yait -UmaE it:Qit sariw>,

c³vd!æmte p&WvI tSyah< kulbailka.

‘The chariot is moving on the mountains. Charioteer is on the
ground. I am the daughter of a person who is moving the whole
earth on his wheel’. She seems to hint that she is the daughter of a
potter. Potter prepares mud-pots. He puts the clay while moving
the wheel. Thus he prepares mud-pots. This is a fine example.
BhojarÁja while searching for KÁlidÁsa seems to have posed one
problem – kusumekusumotpatti½ a flower born in another flower.
This is another famous puzzle. This is very popular.

Puzzle is solved by intellect. So its literary value is not to be
taken into account. This is a viewpoint which cannot be seriously
taken note of. The implied meaning needs attractive expression
also. ArthÁntaranyÁsa, apahnuti, parisaÉkhyÁ, rÚpaka are the
figures of speech which are employed to enrich expression. Many
a time dhvani also is necessary. The use of language is its specialty
or peculiarity. It is the word employed that is important. No glossary
can help to understand the meaning. The all attentive mind is
necessary for revealing the hidden meaning. Keen observation of
human behavior, capacity to grasp the suggested meaning, logical
thinking faculty, etc., are some of the essential qualities to get the
hidden meaning. Gift of the God, folk culture, educative value,
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etc. are other useful qualifications. As it is, they are not based on
any caste, creed, culture or person and so puzzles are enjoyable by
any person with necessary qualification. So puzzles are popular.

v&]a¢vasI n c pi]rajiSÇneÇxarI n c zUlpai[>,

TvGvSÇzarI n c isÏyaegI jl< c ivæÚ "qae n me"> .

‘It is on the tree, but not a bird.  It is not Ïiva though three
eyed. It is no siddhayogi although wearing a bark cloak. It is full
of water, but not a pitcher or cloud. Coconut is the answer. It is
always at the top of the tree. So cannot be a bird. It has three eyes,
but cannot be Ïiva.’ This is the quality of the puzzle. Contradicting
one or another, Reality is implied or hidden. The peculiarity of
expression is its charm. Such is the beauty of a puzzle - prahelikÁ.

Aneksui;r< va*< kaNt< c \i;s<i}tm!,

ci³[a c sdaraXy< yae janait s> pi{ft>.

‘It has many holes. The word begins with ‘va’ kÁra and ends
with ‘ka’ kÁra. It is indicative of a sage. ViÒÆu always worships it.
It is VÁlmikÍ or an ant-hill. VÁdya, kÁnta indicates ‘va’ kÁra and
‘ka’ kÁra.   The meaning of the word ‘ka’ kÁra is not what is
meant by it. ‘Chakri ‘ is both ‘ ViÒÆu ‘ and ‘sarpa’. ‘valmika’ ant-
hill’ is the suggested meaning. This is the beauty of expressing an
idea which is most familiar.

Humour and satire are the essence of a puzzle. Many a puzzle
has been handed down by tradition. Alliteration, peculiar meanings
have enhanced the popularity of the puzzle. It is symbolic and also
it is full of humour. It pokes harmless fun and poetic style. It has
double meaning. It is also a satire. There is a great resemblance to
nature and natural objects. The meaning is implied. It is balanced
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by appropriate use of terminology. It is a good intellectual
entertainment. Such are the qualities of a puzzle.

Apdae dUrgamI c sa]rae n c pi{ft>,

Amuo> S)uqv­a c yae janait s> pi{ft>.

Letter-writing is the hinted meaning. ‘It has no feet, but
undertakes a long journey. It is full of letters, but not a pundit. It
speaks clearly although without a mouth. He who finds the answer
is a pundit.’ A letter has no legs, but it can reach anybody with
proper address. It is full of syllables, but not a scholar. It conveys
the meaning although having no mouth.’ It can not be anything
but letter-writing. It has many shades of meaning and well-suited
for a competition. Echoe is the essence of poetry. This makes a
puzzle lively. Emotional variation is an added charm of a puzzle.

@kaeniv<zit> SÇI[a< SnanawR< sryu< gt>,

iv<zit> punrayata @kae Vyaºe[ -i]t>.

‘Nineteen ladies went for a bath in Sarayu River. While
returning they were 20 in number. One lady became a victim of a
tiger. The problem is how they came to be counted as 21.’ The
first word in ‘ Ekona ‘ is split. ‘nÁ ‘ stands for a person. He escorted
vi¿Ðati strinam - twenty ladies for a bath. So the number of persons
going for bath is 21. One lady became the victim of a tiger. The
number of persons who returned was 20. This is the implied
meaning of this puzzle.

v&]a¢vasI n c pi]jaitSt&[> c zYya n c rajyaegI,

suv[Rkayae n c hemxatu> pu<sí naMna n c rajpuÇ>.

‘It is on the top of a tree. That is no bird. It is sitting on the bed
made of grass. He is no rÁjayogi. It is made of gold, but not gold.
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Masculine in gender, but no prince.’ The answer to this puzzle is
the Mango. SuvarÆa is both gold and golden colour. The mango
described here is a ripe mango. The masterly skill is very much
evident here. The beauty of a puzzle lies in describing something
to infer some other meaning. This is an intellectual feat. It is an
entertainment and a great recreation too. Gaining new experience
through knowledge is its purpose. This was very much in practice
during festivities and other functions such as marriage and
Upanayanam in ancient India.

This was helpful in training the mind through folk literature.
People were aware of the local needs. It was also a uniting force.
Social service makes life purposeful and this was recognized by
all the strata of society. Humble understanding helped people to
come together. Social requirement was fulfilled to a great extent.

One has to admire the capacity of man to generalize a mystery
and help in intellectual awareness. An improvement in all spheres
of an individual in Life is called personality development.
PrahelikÁs were very popular and are popular even today because
they are basic source of personality development. A proper study
of such an intellectual exercise is healthy even today. The modern
youth is in the dark and cannot make a proper choice. Under such
circumstances it is essential to expose them to our rich BhÁratÍya
cultural heritage. Today’s youth seems to be lacking in capacity to
understand this mysterious process of our tradition. So it has
become necessary to bring home to them the secrets of our rich
ancient culture in a style, within their reach, in a simple and
appealing language. The young people have to have the wisdom
and broad outlook of their ancestors. This attitude alone helps
regaining one’s confidence in traditional values which are relevant
in modern living also.
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Technique of Writing History in Poetic Garb  - A Case
Study  with reference to Kalhana’s Rajatarangini

Dr. P.V.Ramankutty

Sanskrit literature is endowed with a diversity of limitless
narratives. The ÏªÉgÁraprakÁÐa of Bhoja makes mention of nearly
twenty-four kinds of poetic compositions in the ÏravyakÁvya model
itself. But narratives depicting history are rare.  Indian psyche,
with its traditional beliefs like the power of  fate, the illusionary
nature of the material world,  divine retribution  and the like,  was
not inclined to ‘root everything in dates’1  . Modern history writing
comes into existence only after the inception of the Royal Asiatic
Society in 1984. Still we have a number of historical narratives
appareled though, in poetic style and Kalhana’s RÁjataraÉgiÆÍ is
one of them. Chronicler and poet combined together, Kalhana
composed RÁjataraÉgiÆÍ, sometime during 1147-1149 CE in 7826
verses, divided in eight books called Taranga-s, dealing with the
history of Kashmir, once a brilliant centre of civilization. He tries
to offer a connected narrative of the various dynasties which ruled
Kashmir, from the earliest period down to his own time which is
12th century CE.  A keen observer of everything that happened
around him, Kalhana chose to document Kashmirian history with
a rare sense of reality. The narrative stands unique in several
respects. Kalhana never wanted his treatise to be considered an
ordinary work meant for mere entertainment and information. The
way he gets involved in narrating the political drama that was
unfurling before him in a steady flow also is remarkable.  A great
part of his life passed in what was for Kashmir a long era of frequent
breakdown of royal administration with frequent eruption of
political turmoil and things were going on from bad to worse
resulting in  unending civil war. From the  narratological point of
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view various problems of narration namely the structure of
narration, the attitude and intention of the author, the way language
is used, how the narrative begins, grows and ends, how various
motifs and allusions are infused in the narrative, affinity and
difference with similar works etc. are significant. The success and
efficacy of a historical narrative in poetic garb solely depends up
on the art of narration of which factors like the unprejudiced attitude
of the author, the individualized nature of characters in the narrative
and the historicity of the same are of prime significance1A. The
present paper seeks to deal with some such problems in Kalhana’s
RÁjataraÉgiÆÍ .

Title of the Narrative

Even at the outset the reader is lured towards the title of the
work itself namely RÁjataraÉgiÆÍ, ‘the river of kings’ which is
significant from the point of view of the author’s mode and mood
of narration. The title seems to suggest the idea that empires will
dawn and wane in history, but the irresistible current of human life
will go on and that the apparent turbulence at the surface ultimately
merges with the absorbing quietitude of the depths. It is not
accidental that KalhaÆa compares his narrative to river  GodÁvarÍ
whose banks witnessed many an epoch at the march of history
and whose sacred waters sing ‘the still sad music of humanity.’
The author has himself stated that his RÁjataraÉgiÆÍ, the river of
the saga of kings, is ‘rendered pleasant by undercurrents of powerful
sentiments’1B (1.24). It is also significant that KalhaÆa gives a title
that is devoid of any temporal or spatial specifications like the name
of a particular race, dynasty, place etc. It implies the idea that the
saga of kings anywhere in the world could be, more or less, of the
nature of the one he depicts. Wars were fought, conquests made
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and people subjected to untold miseries on river-valleys. The story
continues and there is an element of perpetuality in it.

Attitude versus Narrative

Neither a courtier nor a court-poet, but still a keen observer of
the dreary political drama of the royal court of Kashmir, KalhaÆa’s
attitude and mental frame was influenced by the content of his
narrative on the one side and the texture of the narration itself was
regulated by his attitude on the other side, marked by a sense of
dispassion and resignation sans love or hatred (I.7) and yet mixed
up with a tinge of intrinsic disdain. The reader finds this interposing
influence as significant especially with regard to a historical
narrative.  KalhaÆa has chosen a method of narration which is
appropriate to the subject and to the literary genre of his choice.

In one of his verses KalhaÆa has referred to the transitory nature
of human life and has also revealed that the crowning sentiment of
his work is SÁnta (1.23). In another place, KalhaÆa observes that
the scope of happiness in human life is hampered by the aches and
hurts of endless sorrow (8.1913). His world view is one beset with
the notion of the inevitable instability of everything that is human.
KalhaÆa’s father Campaka was a minister of king HarÒa (1089-
1101CE) of Kashmir. The dark days of the author’s childhood,
which witnessed the deeply affecting events in the royal courts
including the tragedy of king HarÒa, the patron of his father, had
cast a lasting impression on his mind. Afterwards, when Uccala
and SuÐÐala had ascended to the throne, the situation was one of
intrigue, oppression and bloodshed. His was an unfortunate country
where warlords marched up and down and made havoc of the
people.  Several kings used to behave like inferior beings. KalhaÆa
tells us how king SankaraÐarman’s favourites were mean men and
that he spoke a kind of dialect that was worthy of a drunkard.2   He
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was well aware of the rude occurrences and petty politics   of the
corridors of royalty. His own country with   its hostile factions,  its
usual course of intrigue, strife, reason, assassination and massacre,
series of royal debauchees, treacherous sycophants, plotting
ministers, turbulent landlords, immoral teachers, intriguing priests,
untamed soldiers and lawless ladies’3 would have gone deep in
his psyche creating  a sense of composure and sobriety. KalhaÆa
has stated that only that person deserves praise who keeps himself
away from partiality or otherwise like an umpire while giving an
account of the past of a country. He had always this umpire-like
attitude4.   But KalhaÆa was no recluse.  He had no illusions either.
So he chose to paint the affairs of his country just as he perceived
them in a calm and collected manner.  The sordid drama of power-
hungry politics took away the enthusiasm in him which explains
his resigned mood. His praise and criticism of the royal personages
whom he depicts are some what balanced. Such an attitude helped
the author to depict the character of kings with a sense of inner
poise.

KalhaÆa witnessed the rise and fall of several kings including
HarÒa, SuÐÐala and Jayasimha in whose reign he lived. He never
failed to point out the flaws in the character of kings including the
ones mentioned above. This constitutes a surprising trait in
KalhaÆa’s character. No chronicler will normally exhibit the
courage to level trenchant criticism towards a reigning monarch
for fear of punishment. He has spoken of kings who indulge in
malpractices and amass wealth by tormenting people. He has
described how the kings and their henchmen exploited the subjects
to the maximum. This is one reason why the Kashmiri people turned
abject fatalists who believed that divine retribution will fall up on
the wrong-doers.  KalhaÆa never chose to play safe to save his
skin by painting the kings only with glory which is the case in
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works like BÁÆabhaÔÔa’s HarÒacarita and BilhaÆa’s
VikramÁÉkadevacarita. The number of kings whom KalhaÆa
prosecuted by means of his cool but sharp words include his
contemporaries like HarÒa, his father’s patron, SuÐÐala, the father
of Jayasimha, the reigning souverign  and Jayasimha (1127-1159
CE) himself. In a daring attempt that displays the prowess of letters,
KalhaÆa spares no opportunity to put them on the dock. It was the
author’s peculiar attitude and philosophy of life which instilled the
moral courage to depict the misdeeds of contemporary monarchy.
His description of king HarÒa is a classic example for this. KalhaÆa
tells,  ‘he was the spring of all adventures and the herald of all
failures, the originator of all stable organization and the eclipse of
all morality, the maximum of energetic government and the extreme
stage of the decline of authority, overflowing with gifts of money
as well as confiscation and seizure, charming on account of
overflowing compassion and fearsome because of excessive
slaughter, delightful with abundant acts of piety and stained by
excessive wickedness, altogether attractive as well as repulsive,
deserving of respect and condemnation, deserving of support and
ridicule, of sympathy as well as the regret of men of intellect, worthy
to be remembered being blessed and to be dropped from mind
because it is infamous…..’ (7. 869-873. (Translation is by
R.S.Pandit). He also speaks of the incest committed by Harsa
(7.1147.sq) and his revolting, blood-curdling acts of cruelty at the
time of war. The author narrates with minute details the last hours
of the tragic end of HarÒa with a composure that is possible only to
one who never gets overwhelmed by the operation of the pair of
opposites.    It is in this same manner that KalhaÆa paints the
character of his contemporary, king Jayasimha. Such a sober and
balanced treatment is seldom seen in other historical narratives in
Sanskrit. Indeed the second part of the work from chapter five to
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eight appears like an independent chronicle which is bereft of any
panegyrical objective. It is the result of the impact of the filthy
political drama which shaped the author’s peculiar frame of mind
and vice versa. This aspect is important from the point of view of
the art of narrating history.

In certain narratives the narrator is both inside and outside the
events narrated. KalhaÆa is always outside the narrative. But the
character of both the narratee and the narrative casts the mood of
the narrator. Such a mood of inner poise is focalized in the narrative
and the reader is drawn towards it whether he likes it or not.
KalhaÆa never betrays the proverbial poesy of KÁlidÁsa, the
brimming enthusiasm of BÁÆa and also the panegyrical zeal of
BilhaÆa.

Mythopoetic Narration

KalhaÆa resorts to a kind of mythopoetic narration in recounting
the history of the first part of RÁjataraÉgiÆÍ that extends up to the
end of the fourth Taranga. In the first part, it is only in the fourth
Taranga do we see any semblance of history. The author adopts a
PurÁnic pattern in this part of the work. For writing the history of
the period of antiquity of his country he utilizes the sources left
behind by his predecessors. One of the sources is the now extant
NÍlamatapurÁÆa which gives rich information on the ancient
sacred places of Kashmir and the legends attached to them. Yet
great gaps were left behind by   previous writers on the early history
of Kashmir. KalhaÆa, therefore, was left with no option but to fill
the gaps by his mythopoetic imagination.    He had a vast store of
personal knowledge regarding the topography of his country. The
credulity betrayed by KalhaÆa in the first part of the work may go
well with a poetic work, but not with a historical composition.
Despite his attempts to cull information from inscriptions, records
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of grants, manuscripts and literary evidence, to recreate the history
of the remoter antiquity of Kashmir, he has hardly succeeded to
give a credible picture of the same free from inaccuracies. His
accounts of the early history,   mixed with a vast store of myths
and legends, folktales and the like are thus hazy and unhistorical.
KalhaÆa accepts all the romantic tales, legendary names and
impossible dates without question with the result that his narrative
in this part of the work is a queer mixture of history and myth.
KalhaÆa considers Gonanda, the first king to be the contemporary
of YudhiÒÔhira, the MahÁbhÁrata hero.  While describing the reigns
of LalitÁditya (725-761 CE) and JayapÍ±a (776-807 CE), both great
patrons of literature, KalhaÆa  renders a delightful picture of their
history making his narrative mixed with a fair amount of romantic
adventures of folktales ( Ingalls, 1990:2). Such descriptions, again,
may give an aesthetic dimension to a poetic work, but they,
nevertheless, point to the limitation of KalhaÆa as a historian. The
unquestioning acceptance of the myths and legends, faith in
witchcraft, omens and portents are common traits of the
mythopoetic imagination of ancient Indian psyche that gets reflected
in several poetic works in Sanskrit literature. An element of the
narrative technique namely the subordination of realism to the
operation of fantasy, which is a characteristic feature of Asian
narratives, is present in this part of the work.   So KalhaÆa’s work,
though reliable for the historicity of events and things of Kalhana’s
own time, which include the eye-witness account of the life of
HarÒa, SuÐÐala and Jayasimha, is almost mythical as far as the past
history of Kashmir is concerned. But it is a valuable source for the
ancient culture-history of our country since the work is a mine of
information on many men of letters and their works.
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Non-distinction between the author and the narrator

The lack of difference between the author and narrator is
another feature of RÁjataraÉgiÆÍ. It  has not only resulted in an
independent, direct exposition of the content bridging the gap
between the past and the present,  but a disinterested assessment
also of the contemporary royal personages wherever necessary.
The personal touch of the description of place-names is another
feature of RÁjataraÉgiÆÍ. The reader here is overcome with the
impression that KalhaÆa personally visited these places. Modern
scholars have verified the account of Kashmirian topography and
they were surprised to find its accuracy. One can not fail to notice
the dexterity with which KalhaÆa treated the geography of Kashmir
of ancient times. Each and every place of pilgrimage as well as
buildings and edifices which are of great historical value also find
mention in KalhaÆa with the vivid details attached to it. This kind
of directness of description is another feature of KalhaÆa’s narrative.

1.The author, endowed with admirable literary gift as well
as deep erudition in ancient literature including its legendary lore,
overcomes the monotony of matter-of-fact narration. He has
explicitly stated that the character and amplitude of his subject do
not permit much indulgence in the usual KÁvya topics and
embellishments (1.6). Still, KalhaÆa’s mastery over poetic art has
enabled him to effect a clear, flowing and forceful narration of an
unpoetic theme. He has taken care to avoid beaten tracks in poetic
style and banal topics in poetic description. At the same time it is
the chronicler in KalhaÆa who comes first, not the poet in him.
Poetry  for him is only a vehicle for chronicling the hierarchy of
Kashmirian kings.

2.Motifs like belief in the influence of the acts of previous
births on the fortunes of an individual and even on a nation, belief
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in the progressive degeneration in Kaliyuga, of all that is virtuous,
unqualified belief in the power of fate and divine retribution are
part and parcel of KalhaÆa’s historical narrative.  As has already
been mentioned, in certain places these motifs have negatively
influenced his style of narration.

3.As is seen in Raghuva¿Ða, KalhaÆa describes most of the
kings in an individualized manner especially in Taranga-s five to
eight. He chooses to narrate the episodes in the royal courts with
striking dramatic force taking care not to lose sight of even the
minute details as if he were a personal witness to such occurrences.
The narrative in RÁjataraÉgiÆÍ which portrays multiple generations
of kings is perhaps modeled after Raghuva¿Ða.

4.He has avoided the ItihÁsa or PurÁÆa pattern of narration
in Taranga-s five to eight where his narrative is more secular in
character.  KalhaÆa has taken care to bring into notice the tolerance
and catholicity of Kashmiri character. There were Buddhist vihÁra-
s and stÚpa-s side by side with Ðaiva as well as Vaishnava temples.
Various religious sects co-existed peacefully. Even foreign
monarchs ruled Kashmir. It was common practice that bureaucrats
of different cults were employed in royal courts.

5.KalhaÆa does not, more or less, allow the descriptive
concern to supersede narrative concern.

6.The method of using orations and dialogues, soliloquies,
proverbial verses, literary devices like metaphorical use of language,
rhetorical ornaments etc. which   instill diversity   in narration,  is
another feature of narration  in RÁjataraÉgiÆÍ  .

Conclusion

KalhaÆa may not be a true historian in the sense of the term it
is used in modern parlance. Yet many scholars including his
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translator M.A.Stein regard him as Kashmir’s first historian. V.A
Smith observes that ‘ the Sanskrit book which comes nearest to
the European notion of regular history is the RÁjataraÉgiÆÍ of
KalhaÆa ’.5   His  was a stylus that penned a different historical
narrative, one that was new to the traditional sensibility embedded
in Sanskrit literature. The content-wise and narration wise novelty
of RÁjataraÉgiÆÍ is the result of the elegance and directness of
KalhaÆa’s unique art and science of narration.
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Significance of Anonymity in KālidÁsa’s Expressions

Dr. C. S. Radhakrishnan

The greatness of a poet lies in not merely what he says but
also by what he does not say. It is all the more true of poets like
VÁlmikÍ and KÁlidÁsa whose every expression or word is brimming
with significance. Though it does not strike us at the first time of
reading their compositions, the inner significance is revealed in
successive study. Expressions such as ‘ktm>’, ‘kiít!’, ‘kaiSvt!’
imply the anonymity associated with them. Their mere occurrence
in a sentence does not bestow any significance. But their positions
in specific contexts in the works of poets like KÁlidÁsa assume
greater and inner meaning than what is normally delivered by such
words.

For instance, KÁlidÁsa opens his very popular love lyric, the
Meghasa¿desa with the verse:

kiít! kaNtaivrhgué[a Svaixkarat! àmÄ>

zapenaSt<gimtmihma v;R< -aeGye[ -ÄuR>,

y]í³e  jnktnyaõanpu{yaedke;u

iõGxCDayaté;u vsit< ramigyaRïme;u.

It is a well-known fact that the word ‘kiít!’ is to be construed
with ‘y]>’ occurring in the third quarter of that verse. None dares
to brand it as ‘dUraNvy’. KÁlidÁsa could have also said ‘y]>
kaNtaivrhgué[a’ well within the frame of metrical exigency. The
very purpose of the poet seems to be that this love lyric which
depicts the silent suffering and agony of the particular lovers, the
YakÒa and his wife far away in Alaka, is meant for the world at
large. It is not only this couple who undergoes the pangs of
separation but all, to whichever country, whichever class in society
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and whatever period they belong. It is for this reason that KÁlidÁsa
deliberately desisted from giving the name of either the Yaksa or
his wife. The word ‘kiít! !’ in the opening means more that what
meets our eyes. Equally significant is the expression ‘kiít!’ in
KumÁrasa¿bhava. When Ïiva in disguise enters the penance grove
of PÁrvatÍ, KÁlidÁsa says1:

ivvez kiít! jiql> tpaevnm!

For, so far as PÁrvatÍ is concerned, the person who entered her
hermitage is a stranger. And hence the word ‘kiít!!’. Further,
according to DharmaÐÁstras, only a stranger is considered as a
guest. The subsequent verse describing PÁrvatÍ’s hospitality
extended to him is in accordance with that. MallinÁtha, the
commentator rightly observes this, quoting from Manu:

nEk¢amI[mitiwm! ////////,  ivà< sa¼itk< twa ,  %piSwt< g&he iv*at!

Even in an earlier context in the KumÁrasa¿bhava2, the poet
says that it is not certain as to what was the reason behind Ïiva’s
penance. After the self-immolation of DÁkÒÁyaÆÍ, Ïiva was
engrossed in deep meditation. The reason thereto is, however, not
known to anyone. The expression ‘kenaip kamen tpícar’ assumes
greater significance here. For, none can say the reason for
meditation in the case of the Supreme Lord.

Again in KumÁrasa¿bhava, when the seven sages were thought
of by Lord Ïiva, they appear in front of him. They express their
delight at being thought of by the Lord who himself is beyond the
comprehension of the mind of others. And though they are able to
directly see him, they are not sure as to which aspect of him they
behold, as a creator of the world or its sustainer or the destroyer.3
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ik< yen s&jis Vy­mut yen ib-i;R tt!,

Aw ivñSy s<htaR  -ag> ktm @; te.

In the same Mahākāvya, while describing the mission of Cupid,
the poet says that all the living beings felt the impact of the sudden
advent of spring. Needless to say of the ensuing influence of the
God of Love. But what was the impact of Cupid on Lord Ïiva?
Kālidāsa says that Ïiva’s firmness of mind was disturbed a little.
The poet’s expression4 is:

hrStu ikiÂt! pirluÝxEyR>

The word ‘dhairya’ here is to be understood in the light of
what Kālidāsa himself has defined ‘DhÍra’ to be. It is not just
courage in the ordinary sense. They indeed are the persons of firm
mind (DhÍrÁh) whose minds are not perturbed or agitated even in
the presence of distracting factors. The verse5 under discussion is:

ivkarhetaE sit ivi³yNte ye;a< n ceta<is t @v xIra>.

While all the beings exhibited the influence of sudden spring
and the presence of Cupid by means of their physical expressions,
the effect was ‘negligible’ (ikiÂt!) in the case of Lord Ïiva. In
contrast the living beings residing in the snowy peaks of the
HimÁlayas visibly exhibited the impact6:

‘ÖNÖain -av< i³yya ivvìu>’

In Kālidāsa’s magnum opus, the ÏÁkuntala also, the expression
of anonymity is very significant. When Ïakuntalā   escorted by
ÏÁrÉgarava and Ïāradvata, the two disciples of sage KaÆva besides
the hermit woman GautamÍ, enters into the assembly of King
DuÒyanta, the latter remarks that someone who has covered her
face with a veil, shines like a tender sprout in the midst of dry
leaves. The expression7 is:



62

ViÐvabhÁratÍ

kaiSvt! Avgu{QnvtI naitpirS)uqzrIrlav{ya

tpaexnana< mXye ikslyimv pa{fupÇa[am!.

It is just an observation made by the king without explicitly
describing Ïakuntalā’s beauty. At the same time, the word ‘kaiSvt!’
is a pointer to fact that he does not remember her as a sequel to the
curse of the sage DurvÁsa which is an innovation of Kālidāsa into
the main frame of the epic story. It is reiterated by a subsequent
significant statement by the same king that it is against the rules of
DharmaÐāstra to stare at the wife of someone else:

‘AinvR[RnIy< prklÇm! ’

One cannot but be taken aback at the significant usage of kaiSvt!
which puts in nutshell the very crux of the drama that DuÒyanta
has forgotten Ïakuntalā owing to the curse of DurvÁsa. Only a
poet of the caliber of Kālidāsa could infuse so much significance
even in anonymity such as this.

i.KumÁrasa¿bhava,V.30

ii.Ibid.I.57.

iii.Ibid., VI.23

iv.Ibid.III.67

v.Ibid.I.59

vi.Ibid.111.35

vii.ÏÁkuntalÁ,V.13
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Tattvamasi: In Advaita and Dvaita Perspectives

 Dr. K.B. Archak

The Tattvamasi is one of the important Upanisadic texts
declaring the relation of JÍva with the Supreme Brahman. This
statement occurs in the discourse of Uddālaka to his son Śvetaketu
in the opening section of the sixth chapter of ChÁndogya UpaniÒad,
which follows as below:

Once, being addressed by his father Uddālaka alias Āruni,
Śvetaketu went to Gurukula when he was twelve years of age. It
is to be noted here that following the rules laid down in the Smªti
texts, a brÁhmin boy should have the Upanayana ceremony
performed on him when eight years old. Śvetaketu had thus already
lost four years. As ŚaÉkara remarks we should understand that
Śvetaketu’s father had been on his travels, and so had no time to
instruct his son1. Having studied all the Vedas, he came back home
with an air of all-knowing superiority. In spite of his studies for
twelve years, he had not realized the very purport of the knowledge
of the sacred lore. After humbling his pride with a few searching
questions, Uddālaka, instructs Śvetaketu, the central teaching of
the Vedic lore i.e. the theory of absolute non-difference between
the individual being and the Highest Being the Sole Reality.

In the beginning of his commentary on the Sixth Adhyāya,
ŚaÉkara makes it clear that this sixth chapter is begun with a view
to showing that the Self in all is One2.  The significance of the
story as ŚaÉkara explains is that even after one has read all the
Vedas, and having understood everything else, if one does not
know the Highest Reality, the goal of the life of that person is
considered as unaccomplished. Uddālaka asks Śvetaketu whether
he has asked for that teaching by which the unheard is heard, the



64

ViÐvabhÁratÍ

unthought  is thought of, the unknown is known. Having heard
this wonderful account of the instruction, and thinking any such,
by which, unknown becomes known, to be impossible, Śvetaketu
asks: ‘How’, ‘in what way’ ‘can there be such an instruction3’?
Uddālaka explains the essence of the truth citing three examples.
He illustrates how by one clod of clay or by one nugget of gold or
by one pair of nail-scissors, all that was made of clay, or of gold,
or of iron could be respectively known, as the modification in each
case was merely a name only, the clay, gold and iron alone being
the reality. The examples of mªtpiÆ±a or lump of clay, lohamani
or ingot of gold, and nakhanikªntana or nail-scissor illustrate the
point that, in reality, the only reality is Brahman. In the words of
ŚaÉkara, the citing of many instances is with a view to including
all the various phases of the Highest Reality to be explained, and
also to bringing about a firm conviction in the mind of the listener4.

Śvetaketu then said that his teachers did not know anything of
this. For, if they had known this, they should have told him.
Therefore, he requested his father to instruct about this truth
(Chā.Up. VI.i.7). Here ŚaÉkara remarks that this disparagement
of his teachers by Śvetaketu was due to his being unwilling to go
back to the Gurukula. Śvetaketu wanted his own father to instruct
him5.

Interpreting the first mantra6 of the eighth KhaÆ±a wherefrom
actual discourse on the text Tattvamasi begins, ŚaÉkara explains -
apart from deep-sleep, nowhere  else does the knower of Brahman
declare the JÍva to have gone to his own. Just as, on the removal of
the mirror, the reflection of the man in the mirror, reverts to the
man himself, in the same manner, on the cessation of the mind, the
Supreme Soul that had entered in the shape of the reflection of
Caitanya, as the JÍva Self, for the purpose of the differentiation of
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names and forms, reverts to Its own Self having renounced its
form of the JÍva7.

Nine Analogies:

ŚaÉkara’s theory of identity of the individual being and the
Supreme Being, suggested in the first mantra above (VI.viii.1) is
ascertained in the Tattvamasi (VI.viii.7) and further illustrated in
examples read in the respective sections.

The first example is of a bird tied with a string (VI.viii). That
is, a bird tied with a string, having flown in various directions, and
finding no resting place elsewhere, settles down at the place where
it is fastened; even so, the human soul as limited by the mind8, flies
about in various directions, in the shape of pleasure and pain
actuated by desires and actions based on Ajñāna during the waking
and dreaming states. And not finding any other resting place, settles
down at PrāÆa i.e. Supreme deity of Being as it is the substratum
of all causes and effects9. In other words, the soul settles down in
the Supreme Being.

The second analogy refers to the juices of various flowers in
honey (VI.ix). The juices of different flowers get reduced to a single
form of honey and they have no discrimination in the honey as
that they belong to this or that tree or flower, though some of them
are sweet, some sour, some bitter and so on. Exactly in the same
manner, though all these creatures daily reach Pure Being during
deep sleep, yet they are never conscious of having reached the
Supreme Being10. And because they reach Pure Being, without
being conscious of their own selves being of the nature of the
Being; therefore whatever they are in this world, they become the
same creatures, on their return from the Being either a tiger or
wolf or boar.
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The third analogy is of the rivers emptying themselves into the
sea (VI.x). Elaborating this example, ŚaÉkara says that the rivers
run along from the sea, i.e. water is taken up by the clouds from
the sea, and then they go to the sea itself. These rivers do not
know ‘I am GaÉgā’, ‘I am Yamunā’ etc. In the same manner, all
these creatures coming from the Supreme Being, do not know that
they are coming from the Pure Being. They are not conscious of
having reached It11.

The fourth example is of the tree being cut (VI.xi). If one were
to strike at the root with an axe, but once, it would not dry up but
continue to live though little of its sap will ooze out. If one were to
strike in the middle or at the top, it would live though bleed. This
tree is pervaded by the living self, and hence stands firm. So too,
bereft of the living self, this body dies. But the living self does not
die because when a man has fallen asleep leaving some work
unfinished, when he wakes up, he remembers that he had left the
work unfinished12. And this living Self is that Supreme Being.
ŚaÉkara remarks that this example disproves of the theory of the
Vaisesikas and Buddhists that Sthāvara objects have no life13.

The fifth example is of the Nyagrodha fruit (VI.xii). On breaking
the seed of the fruit, one does not see the subtle essence; but it is
there all the same. And it is from that subtle essence that this large
tree grows. In the same manner, this gross universe with all names
and forms proceeds from the subtle essence of Pure Being13.

The sixth example is of salt dissolved in water (VI.xiii). Just
as the salt put in a glass of water can be perceived at first by sight
and touch, but when it dissolves in the water, it ceases to be
perceived by these two, sight and touch, though it exists there all
the same as perceived by the sense of taste; in same manner, in this
offshoot of the body as made up of fire, water and food one does
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not perceive the Pure Being which is cause of offshoot of the body.
Just as in this water, though salt was not perceived by sight and
touch, and yet Śvetaketu did perceive it by taste; so too in the
body, seeker does perceive the Pure Being by other means just as
the subtle essence of the salt15.

The seventh example is of the traveller waylaid and blindfolded
(VI.xiv). Just as in the world, some thief might lead a person with
his eyes covered from a village, and might leave him, with eyes
covered and hands bound, in a forest where there are no human
beings and this person not being able to distinguish the quarters
calls out for help. And just as some sympathetic person may hear
his cry, then looses his bondage and tells him - “Gāndhāra is to the
north from here, go in this direction.” Then having his bondage
removed by the sympathetic person, he goes along asking his way
from village to village, having been rightly advised, he reaches
Gāndhāra. Here, two expressions are to be taken note of: The man
in question would have first to secure information from some source
or other as to the path he has to follow, and secondly he must have
the desire and the intelligence to make use of the information so
gained. In the same manner, the ego is carried away by thieves in
the shape of virtue, vice etc. from Pure Being, into the forest of the
body consisting of fire, water, and food filled with Vāyu, bile,
phlegm, blood, fat, flesh etc. and full of all sorts of pairs of opposites
like heat and cold - having his eyes covered by delusion, and
fastened by the noose of a longing for wife, son, friend, cattle,
relatives. Then, he shouts out as ‘This am I’, ‘This is my son’, ‘ I
am suffering pain’ ‘my riches have been destroyed’, ‘what shall
be my fate’, ‘what my protection’ - and then by a stroke of good
fortune due to some of his past good deeds, he finds a sympathetic
person, knowing the true Self, Brahman. This person shows him
the way of recognising the discrepancies in this world, when the
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ego loses all affection for worldly objects due to the removal of
the bondage of illusion by means of exhortations like - ‘you are
not of the world, the son etc., do not belong to you, you are Pure
Being. That thou art etc., then he finally reaches the true Self of
Being like the inhabitant of Gāndhāra, and becomes happy and
peaceful. ŚaÉkara explains the whole simile in an attractive manner:
The atijana place is the body, the real home the ātman, the bondage
for the eyes the iv;yt&:[apaz, one loosening the bondage and
showing the right path the äüivd! ! and so on16.

The eighth example is of the sick man on his death bed (VI.xv).
The method of dying of the worldly man is the same as the method
of getting at Pure Being, of the knowing person; with a view to
show this, it is added - when fire is merged into the Highest Being,
then he knows them not. The ignorant person on coming back
from Pure Being again enters into the form of tiger etc., or to that
of Man or God etc. While the knowing person enters into the Pure
Self of Brahman, as manifested by the light of knowledge, brought
about by the instructions of the proper Teachers, and never returns
from there; such is the method of reaching Pure Being17.Thus
ŚaÉkara explains that this illustration is intended to answer the
question as to in what manner the knower of Brahman reaches it.

The ninth example is that of a man accused of theft and
subjected to a trial by fire ordeal. Though the contact of the hand
with the heated axe is exactly the same in both cases; yet out of the
real thief and the innocent person, the one who is a liar is burnt,
and not the other who is truthful. And the truthful man is not burnt
by the heated axe, because he is protected by truth. Even so, out of
the two persons – one who is attached to the truth of Pure Being,
and the other who is not so attached - though reaching of Pure
Being on the falling off the body, applies to both cases, yet it is the
knowing person alone who, having reached Pure Being, does not
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return to the body of the tiger etc., while the ignorant person attached
to unrealities of modifications, returns to the condition of tiger or
to that of the gods, in accordance with his actions and studies18.
ŚaÉkara  regards this illustration as explaining the reason why even
though one who knows the truth and one who does not know the
truth, both reach the ultimate reality after death, the former one
alone does not return to sa¿sÁra while the latter does. The reason
according to ŚaÉkara is the power of truth to make one free. In this
manner, all these UpaniÒadic examples illustrate the relation of
identity hidden in the key-statement tattvamasi. This thesis of
identity according to ŚaÉkara is neatly concluded in the statement:
‘aitadātmyamidam sarvam.’ This type of identical goal of the
statement is expressed in the tattvamasi text by means of three
kinds of relations:

1.samaNyaixkr{ysMbNx – or the relation between two words
that have the same substratum.

2.ivze;[ivze:y-avsMbNx – the relation between  attribute and
substance or subject and predicate.

3.lúyl][-avsMbNx – the relation between indicated and
indicator   (lúy - inner Self, l][ - Tattvamasi dictum).
Sadānanda in  his Vedāntasāra explains the nature of these
relations  thus:

1.  samaNyaixkr{ysMbNx -

This relation exists with two words with the same case-
termination conveying one and the same thing whatever be the
difference in their connotation. This kind of relation is illustrated
in the example sae=y< devdÄ> – “This is that Devadatta”. We know
from our acquaintance with the Sanskrit language that the word
s> (that) in the sentence, indicates Devadatta’s being in the past.

.
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Also we know that the term Aym! (this) signifies Devadatta’s being
in the present tense. When the connotation in two cases being thus
different in tense, one might presume that s> and Aym! respectively
distinguish Devadatta of a past from that of the present time. But
however observing the grammatical agreement between those two
words, it can be concluded that both terms are intended to refer to
one and the same person called Devadatta.

Likewise, in the UpaniÒadic text Tattvamasi, both Tat and Tvam
appear to refer to two different things. Despite their difference in
connotation, both refer to the same Brahman. The term Tat (that)
signifying consciousness is characterized by the property of
invisibility, omniscience of ÌÐvara, etc. That is, ÌÐvara is mediately
known through reasoning or revelation. And, the term tvam (you)
signifying consciousness is characterized by the properties of
visibility, limited knowledge of JÍva.As in the case of sae=y<
devdÄ>, noticing grammatical agreement between s> and Aym!, it
is concluded that both refer to the same Devadatta; so also
considering the factor of grammatical agreement between Tat and
Tvam, it is legitimate to say that these two refer to the same
consciousness i.e. Brahman.

2. ivze;[ivze:y-avsMbNx £

With a view to getting common denotation, SadÁnanda relates
the meanings of the two terms as ViÐeÒaÆa and viÐeÒya i.e. as
attribute and substance. In the same sentence: sae=y< devdÄ>, the
meaning of the term s>  is “Devadatta existing in the past” and the
meaning of the term  Aym! is “Devadatta existing in the present”.
These two are verily contrary. Still they qualify each other as they
indicate one and the same Devadatta. Similarly, in the text tÅvmis,
there is relation between the consciousness characterized by
invisibility etc., as indicated by the term tt!, and the consciousness
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characterized by visibility etc. as indicated by Tvm!. The
ivze;[ivze:y-av   relation is here constituted between tt! and Tvm!,
as they qualify each other by the exclusion of the difference between
the properties existing in them. This is the second relation.

3.  lúyl][-avsMbNx –

The third relation of lúyl][-av is illustrated by the same
example sae=y< devdÄ>, In the given example Devadatta is referred
twice as s> and Aym!, The term s>, directly conveys  Devadatta’s
being in the past somewhere else in the forest. So too, the other
term Aym! directly conveys Devadatta’s being in the present time.
Thus the expressive meaning of s> and Aym! does not form
A-eds<sgR on account of their inherent opposite associations of
past and present time.

To avoid this logical impasse, Sadānanda suggests, one has to
resort to l][a, that is, eliminating contradictory factors of the two
terms (his associations of time and place), the person called
Devadatta should be accepted. Similarly, in the sacred text tÅvmis,
the contradictory factors of invisibility and visibility etc., associated
with tt!  and Tvm! are given up, and only Pure Consciousness
which is common to both, is accepted. Thus by removing the
contradictions, the identity conveyed by the proposition can be
arrived at. Therefore, the real meaning of the sentence is derived
by the application of l][a. SadÁnanda deals with another set of
three l][a (implications): In case there is an inconsistency with
other evidences in accepting the directly expressed meaning of a
word, the meaning connected with what is denoted directly and
clearly intelligible by itself is called the meaning indirectly expressed
(l][a)19.

1. jhLl][a £ When the expressed sense of a sentence is
completely discarded, prefering the indicated sense
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(lakÒyÁrtha)  it is the case of jhLl][a. For instance, g¼aya< "ae;>,
Its expressed sense is “the village of cowherds is on the Ganges”.
This meaning is discarded as there cannot be a village on the water
of the Ganges. Therefore, it’s implied meaning - “The village of
cowherds is on the bank of Ganges” is accepted here though the
latter meaning is altogether distinct from the former.

2. AjhLl][a £  Here the expressed meaning of the sentence
is not completely discarded but hints at the real meaning. As for
instance zae[ae xavit (lit. the red colour runs), the literal or direct
meaning of this sentence does not make any sense. It really means
“an animal like horse (that is red) runs.” Thus we get the complete
sense of the sentence by associating any animal like horse with
red colour. Without eliminating ‘red’ due meaning is elaborated
here. This is how AjhLl][a functions.

3. jhdjhLl][a It partly includes and partly excludes the
expressed sense of the sentence. This is therefore, otherwise called
-agl][a or  - -agTyagl][a For instance, sae=y< devdÄ> the meaning
expressive of past and present time are given up, and another portion
of the expressed meaning that remains and conveys the idea of the
same Devadatta is taken up. So also, in tÅvmis, the conflicting
properties like invisibility, visibility, omniscience-partial knowledge
etc. of tt! and Tvm! respectively, are given up as in the above
example. So there is the retention of another portion conveying
the idea of ‘pure consciousnesses. Thus the real meaning of tÅvmis
is derived by applying this last form of l][a. At this juncture an
opponent argues against the established view, that the words tt!
and Tvm! in tÅvmis can be understood through the relationship of
smanaixkr{y or of ivze;[ivze:y-av and there is no need of an
application of any implication described above. It is unsound.
Because the literal meaning of tÅvmis is not suitable as it is so in
such a sentence as nIlmuTplm!, In fact, the literal sense fits in with
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the latter sentence because, although the terms nIlm! and %Tplm!
are themselves distinguished from each other, yet by virtue of their
position in the sentence, they qualify each other pointing to the
one and the same object i.e. lotus. The term nIlm! (blue) excludes
other colours such as white etc. And %Tplm! (lotus) excludes other
objects like cloth etc. Hence, ‘the blue lotus’ does not mean all
lotuses or all blue things. The lotus which is blue and the blue
colour which is associated with the only lotus are meant here.
Therefore, these two words mutually stand in relation of qualifier
and qualified. And this interpretation does not contradict any other
means of knowledge like direct perception etc. Thus nIlmuTplm!
can be well understood without resorting to -agTyagl][a. But in
the sentence “tÅvmis” by mere smanaixkr{y or ivze;[ivze:y-av,
identity cannot be established. Application of -agTyagl][a is
necessary here; because the term tt! indicates the consciousness
characterized by invisibility, and another term Tvm! indicates
consciousness characterized by visibility etc. Thus, these two
objects possess mutually contradictory qualities. Hence, there
cannot be any mutual relationship of qualifier and qualified between
them. Moreover, in the sentence nIlmuTplm! the nIlTv refers to
gu[ (quality), and %TplTv refers to ÔVy (substance), whereas in
tÅvmis both tt! and Tvm! refer to ÔVy only. Therefore, in the case
of tÅvmis the relation of ivze;[ivze:y-av does not fit in. Also,
uniting these tt! and Tvm! together by the relationship of
ivze;[ivze:y-av conflicts with our perceptual knowledge itself. It
is known by perception that jIv is of partial knowledge, partial
power, etc., whereas $Zvr is omniscient,  omnipotent, etc. jIv is
visible but $Zvr is invisible. Thus, the features of $Zvr conveyed
by tt!  are not found in jIv conveyed by Tvm!. Therefore, with a
view to elaborate the import of tÅvmis, an application of
-agTyagl][a is essential20. Thus declares the PañcadaÐÍ:
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tÅvmSyaidvaKye;u l][a -agl][a,
sae]reTyaidTyaidvaKySwpdyaeirv napra.
s<sgaeR va iviz:qae va vaKyawaeR naÇ sMmt>,
Ao{fEkrsTven vaKyawaeR ivdu;a< mt>.21

“In the sentence tÅvmis, the correct meaning can be had by
the application of -agl][a, but neither by sa¿sarga
(samanaixkr{y) nor by viÐeÒa (ivze;[ivze:y-av). The real meaning
of this sentence according to the ancient scholars is the Indivisible
Being which is of the nature of Bliss only. Again, it is not consistent
to regard the statement tÅvmis as an example of jhLl][a, since
literal meaning of the terms requires to be abandoned. But, the
literal sense of the sentence “tÅvmis “ expressing the identity of
JÍva and Brahman characterized by visibility – invisibility etc., is
partly incongruous. The part of pure consciousness which does
not involve any contradiction should not be abandoned. Thus,
tÅvmis cannot be regarded as an instance of jhLl][a,where the
expressed meaning is altogether given up22. Here the counter
argument is: In the example g¼aya< "ae;>, the term g¼a is taken to
indicate the ‘bank’, where the expressed sense of the term g¼a is
given up. So let the word tt! or Tvm!! give up its expressed meaning
viz. Divine Consciousness or Individual consciousness, and then
jhLl][a would not be inconsistent.

But this contention cannot be urged for the following reason:
In the sentence  g¼aya< "ae;>, the term g¼a does not point to the
meaning of ‘bank’. And this meaning can only be conveyed
through jhLl][a. But, in the sentence tÅvmis, the words tt!
and Tvm! are mentioned, and their meaning $Zvr and jIv respectively
are explicit. Therefore, there is no need of the perception of the
sense of each by the other by means of l][a. So also, the statement
tÅvmis cannot be regarded as an instance of AjhLl][a because
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in the sentence zae[ae xavit (the red is running), the literal meaning
is inconsistent. This inconsistency can be removed without
abandoning the meaning of the term zae[ by interpreting it to mean
“a horse or other animal of that colour”. But, in the other case i.e.,
‘tÅvmis’ the literal meaning conveying identical consciousness is
self-contradictory as they two are associated with invisibility-
visibility etc. Retaining this meaning something else connected
with it may be implied, but still the contradiction persists therein.
Therefore, here AjhLl][a also is not admissible.

Again it may be urged that let either of the words tt! or Tvm!
may give up the incongruous portion of its meaning (viz., that of
invisibility or visibility  respectively) and retaining the other portion
of consciousness to indicate the meaning of tt! or Tvm!; then there
will be no need of applying -agTyagl][  here.

This contention cannot stand for the following reason: It is
evident that the term tt! cannot simultaneously mean pure
consciousness and individual consciousness as is the case in the
sentence zae[ae xavit, zae[ can simultaneously mean both red colour
and horse of that colour. Again, both the terms tt! and Tvm! express
their respective meaning clearly. Hence, it is absurd to try to get
the meaning of each term from the other by admitting AjhLl][a23.

This close observation of the text tÅvmis leaves the conclusion
that the real import of that statement can be obtained by employing
-agTyagl][  as in the example of sae=y< devdÄ>, The direct
meaning of the term Tvm! is pure consciousness with the internal
organ and the reflection of Consciousness in it24. On account of
the incongruity involved in one part of their import, the idea of
identity of consciousness cannot be established. Therefore, by
abandoning that incongruent portion which has relation to
invisibility, visibility etc., there remains only Absolute Pure
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Consciousness which is common to both tt!  and Tvm! .This speaks
of the identity of JÍva and ÌÐvara the real purport of the UpaniÒadic
text : tÅvmis 25.

In fine, just as a man who is engrossed in the nine other
members and not counting himself as the tenth, seeks the tenth
man of the company, who in fact he himself is, the seeker with
vision blinded by nescience and mind engrossed in desires does
not see the real self which is of the nature of transcendent Pure
Consciousness26, The Supreme Self denoted by tt!  is eternally
free; and this can be understood by no other source than the
scriptural texts. The import of the text is grasped by remembering
the import of the terms. The import of the terms is firmly
apprehended through the adoption of the reasoning by presence
and absence. Thus, is the sorrowless and actionless Self attained27?
This Supreme Self undifferentiated Being, is Consciousness and
Bliss – Ao{fm! siCcdanNdm!28.

In a nutshell, the statement from the gaEfpadkairka may be quoted
here:

n inraexae n caeiTpiÄ> n bNxae n c saxk>,

n mumu]u> n va mu­ #Tyya prmawRta. (II. 32)

The Self has neither destruction nor origin. He is neither aspirant
nor aspiring for liberation. He is always free and not other than the
Absolute Brahman. This is the inmost essence of the scriptural
statement – tÅvmis .Thus, “the Vedānta says all this is a mere
play on words. What is the use of fighting over words ? There is,
in reality, ONLY ONE SELF WHICH WE ARE, NOTHING
BESIDES IT; and since there is nothing besides the SELF, YOU
CANNOT CONSISTENTLY SAY THAT YOU ARE APART.
BUT IT MUST FOLLOW THAT YOU ARE THE SELF
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ENTIRE. THERE IS NO DIVISION IN TRUTH. YOU ARE
THE TRUTH NOW”29.

So far as Dvaita point of view is concerned, Madhva reads the
text tÅvmis as AtÅvmis which is allowed by Pānini. To be explicit,
the very Chāndogya statement should be noted: s @;> Ai[ma
@etdaTMyimd< svR< tTsTy< AaTma tÅvmis Zvetketae #it – This is the
common sentence in all nine analogies and the key sentence tÅvmis
has concentrated attention on the nine analogies. The phrase
AaTmatÅvmis” may be split as AaTma + AtÅvmis following the
Pānini rule Ak> sv[eR dI"R>, And the reading of AtÅvmis means
YOU ARE NOT THAT; it expresses absolute distinction between
individual soud and the Supreme Brahman. And such reading
undoubtedly fetches contextual need. That is, as read in the %pin;t!
, Śvetaketu had developed the pride that he knew everything and
there was nothing more to be known. In this condition, Uddālaka
felt to silence Śvetaketu’s all-knowing superiority. Instead, if he
were to instruct him that he himself is Brahman, Śvetaketu could
not be made free from the clutches of pride. As such, Śankara’s
reading does vitiate the Upanisadic view. This discourse to teach
him humility begins with the proposition – @kiv}anen svRiv}anm! –
by knowing One entity, everything else is served and this statement
is intended to impress upon Śvetaketu the supremacy of Brahman.
and. @kiv}anen svRiv}anm! £ is possible due to three reasons. Madhva
states in his iv:[utÅvivin[Ry £ @kiv}anen svRiv}an< c àaxaNyat!
saÎZyat! kar[Tva½, n tu tdNySy imWyaTvat!,

By knowing one all others are known on three grounds viz.,
(i) àaxaNyat! i.e., on account of the Brahman being most important.
(ii) sad&Zyat! i.e., on account of others’ slight similarity with the
Brahman. (iii) kar[Tvat! i.e., on account of Brahman being the
cause. Not on account of all others being unreal as contended by
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Advaitin. By knowing the real, one will not know the unreal. One
who knows zuiKt (the Aix:Qan) will not know rjt (the Aaraep ).
Because, these two comprehensions are opposed to each other.
One who comprehends the superimposed will not know that on
which it is superimposed and one who knows that on which
something is superimposed will not know the superimposed.

Of course, there are some qualitative similarities between
individual soul and the Supreme Brahman. But any number of
similarities can never help to prove the theory of identity. Taking
this fact into acount in his   ïuitvaKyàkaizka VÁdirÁja states :

AtStÅvmsITyaid vaKye=ip hir[a sh,
Tv<pdawRSy jIvSy cetnTvaidna prm!,
sad&ZymuCyte jIve n tu nIcae½yaeStyae>,
svR}asvR}yaeZc twEv suodu>ionae>,
ivéÏEKymit< kuyaRt! k> àe]avan! ivcary,

Thus, factual difference between JÍva and Brahman is well
supported by all nine analogies.

The first analogy says – Just as a bird, tied by a string, flying in
different directions and not finding any resting place returns to the
place where it is tied, similarly, all these beings have Brahman as
their source, sustained by the Brahman, and find their abode in
Brahman even after liberation. This illustration of the bird tied to a
place, points out that the JÍvas are dependent upon the Supreme
Brahman; and they are regulated by Him.

The second example of honey explains that just as the juices
in honey are not able to discriminate themselves as ‘I am the juice
of this flower, I am the juice of that flower’ and so on. Similarly all
these jIva> are with the Supreme Brahman, but are not aware of
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Him and nor aware of their being different from Him. Yet the
truth is, they are distinct from Him. The correct position of nanav&]rs
illustration is that the juices of the flowers of different trees are
brought together, these result in the honey. It is not that these
become identical with the honey that already exists. These produce
honey. The point that is made here is that these juices of different
flowers are the constituents of the honey now but still are different.
These have not attained any identity either mutually or with an
already existing honey. Thus, there is no scope to read the AÖEt
type of identity here and find support for AÖEt doctrine from this
illustration.

The third analogy is of the rivers joining the ocean. The eastern
rivers flow towards the east, the western towards the west. These
flow from sea to sea through the clouds. These join the sea. Just as
these rivers (their Ai-main deities) do not know as ‘I am this one,
I am this one’, similarly, the jIva> who come from the Supreme
Brahman know that they have come from Him.

Madhva here remarks thus: n ih g&hadagtSy g&he àiv:qSy
tdEKym!, ta> smuÔat! smuÔmevaipyiNt s> smuÔ @v -vit #TyÇaip -ed
@vaeCyte, ANywa ta> smuÔ @v -vNtIit Vypdez> Syat!,At> n*>
smuÔadagCDiNt t< àivziNt c smuÔStu s @v nEtasa< smuÔTv< -vtITywR>
(iv:[utÅvin[Ry) i.e., a person who comes out of the house and
enters again into the house will not become identical with it. In the
passage ‘These Rivers come out from the sea and enter back into
the sea (through the clouds) and the sea remains the sea’ the
difference is stated. Otherwise the statement would have been as
‘these become the sea’, instead of -vit there would have been
-viNt. Therefore, the rivers come out of sea and enter into the sea
(through the clouds). The sea remains the same sea. The rivers
will not become sea. The distinct water particles of the rivers will
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not become identical with the water particles of the sea. Such a
position will not stand to reason. In that case, a few persons who
enter into a congregation of people will have to be treated as
becoming identical with them. This is against the experience and
without the support of any reason.

The rivers and the sea illustration also indicate difference. When
the rivers join the sea they are not completely lost. Our inability to
distinguish them from the sea and also from each other does not
take away their separateness. When a person joins a huge crowd
of people, we may not be able to trace him, but he retains his
separateness. There is the confluance of rivers and sea but not
identity.

The fifth analogy of Nyagrodha fruit is intended to answer the
doubt as to why the Supreme Brahman is not observed, if He is
present in the body to regulate the jÍvas. It is stated here the Supreme
Brahman is very subtle and can be observed His presence only by
the results.

The sixth analogy of salt in the water conveys difference. In
precise, the salt melted away in the water appears to have become
one with the water. But it is not factual. The smallest particles of
the salt are present between the water molecules. They are not
visible to the physical eyes. This is scientifically also proved. So
too The Supreme Brahman, the subtlest of the subtle cannot be
seen by the jïvas, though He is within themselves. JÍva, being
indwelt by the Supreme Being remains distinct – always.

The seventh analogy is of gaNxar pué;, Just as a person brought
from the gaNxar region blind-folded and left in the forest where
there were no human beings, would shout turning towards the
east, north, or south ‘I am brought here blind-folded and I am left
here blind-folded’. Just as someone would free his blindfolding
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and tell him that ‘the gaNxar region is in this direction and you go
in this direction’ and then, he (the person released from the blind-
folding) being wise, clever, enquiring from village to village would
reach the gaNxar region, similarly, a person who obtains a right
preceptor acquires the knowledge of Brahman. He has to wait
only until his àarVx karmas are over, then, he attains liberation.

The Supreme Brahman is the essence of all, regulator of all,
his will is infallible, he could be comprehended by very subtle
knowledge, he is Lord of all, he has infinite bliss and he has infinite
attibutes.  Zvetketu you are distinct from him. By this illustration it is
pointed out that it is through Guru’s %pdez that one obtains the
knowledge of the Brahman and liberation.

The eighth analogy is of a sick person and death bed. It conveys
that relatives gather round a sick person and ask ‘Do you know
me, Do you know me?’ He knows until his speech merges into
Manas. Manas merges into PrÁÆa, PrÁÆa into Tejas and the Tejas
into the Supreme Brahman. Then, when his speech merged into
Manas, Manas into PrÁÆa,  PrÁÆa into Tejas and the Tejas into
the Supreme Brahman he does not know. The Brahman is the
essence of all, regulator of all, his will is infallible, he could be
comprehended by very subtle knowledge, he is Lord of all, he has
infinite bliss and he has infinite attributes. O Zvetketu ! you are distinct
from him. By this illustration the dependence of JÍva on the
Brahman is explained.

The ninth analogy of thief too conveys difference. It explains
thus: They bring him dragging by hand and saying that ‘he has
robbed and he has committed the theft, heat the axe for him’. If he
has committed the theft, then, he is a liar. Being a liar he is covered
by untruth. Hence, when he holds the heated axe he is burnt and
killed. But if he has not committed the theft, he is truthful. Being
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truthful he is covered by truth. Hence, when he holds the heated
axe he is not burnt and he is released. Just as he is not burnt, similarly
one who is covered by true knowledge does not suffer the bondage
and is released. By this illustration, the consequences of right
knowledge and wrong knowledge are explained. To know that
the JÍva is distinct from the Brahman is the right knowledge and to
think of the identity between the two is the wrong knowledge.

Thus, the nine illustrations are given only to explain the
difference between the Brahman and JÍvas. There cannot be any
identity between the bird and the string, the juice drops of the
flowers of different trees, rivers and sea, the JÍva of a tree and the
Brahman present in it, the seed and the subtle element in it, the
water and the salt in it, the GÁndhÁra region and the person returned
to it, the ignorant sick person and the Brahman who regulates his
senses, the thief and the stolen articles.

In a nutshell, the text, ‘tt!  Tvm!  Ais also does not help AÖEt.
This  ïuit states that JÍva is similar to Brahman in certain respects
in a limited way. It does not mean that the two are identical. When
one makes a statement that ‘He is a tiger’ or ‘The boy is fire’ it is
only the similarity between the tiger and the person or the boy and
fire that is intended but not complete identity. Similar is the case,
in case of  tt!  Tvm!  Ais also. Further, a carefull scrutiny of the
context of this statement will reveal that this passage teaches -ed or
the difference between Brahman and JÍva but not identity. The
ïuit ‘sta saeMy sMpÚae  -vit’ preceeding ‘tt!  Tvm!  Ais  passage
does not talk of the identity between Brahman and JÍva during
deep sleep state. The very expression ‘sMpÚ’ indicates that the
JÍva will have close proximity with Brahman at heart during deep
sleep state compared with the states of waking and dream when
JÍva is at the eye and neck respectively. The b&hdar{yk passage
à}ansMpir:v­ also confirms that jÍva is only in close proximity
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with Brahman during deep sleep state. The text tÅvmis  also
affirms bheda or difference during the states of deep sleep and
utkrÁnti. In case, there is identity during the deep sleep state also,
there will be no difference between SuÒupti and Mukti.

Both the context in which the statement tt! Tvm! Ais  is made
and the  nine illustrations given to explain the import of this statement
are against Advaita. These clearly show the difference between
Brahman and JÍva. As regards the word by word interpretation of
this passage, Advaita takes both tt! and Tvm! in the la]i[k sense
or secondary meaning. AÖEt cannot adopt muOyawR or primary
meaning since two entities of opposite attributes cannot be treated
as identical. Now, this passage can be interpreted by resorting to
l][a for one word i.e., only tt!, taking it in the sense of  tTsaÎZy
or tTsMbiNx. This will give a smooth meaning most suited to the
context. There is no need to resort l][a for both words. ‘tt!’ may
also be taken in the ablative sense of ‘tSmat!’. The strenuous
procedure  is also unnecessary and untenable. In this manner,in
the light of the Dvaita Vedānta, the tÅvmis text clearly brings out
the distinction between Brahman and Jïva.

On the otherhand, Rāmānuja highlights zrIrzrIir-av between
Brahman and individual soul. Of course, one does get surprised to
see all these connotations of a single text tÅvmis. When these
connotations are individually observed in the light of the respective
Vedānta schools, they are found comprehensive. But a critical
evalution of different connotations of the tÅvmis leads to conclude
that the Dvaita interpretation of the Tattvamasi is more faithful to
the UpaniÒadic view than that of others.
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KauÔilya  and  Disaster  Management

Dr.Arun Ranjan Mishra
Dr. Geetanjali Dash

Disaster management is a growing subject that deals with a
variety of unpredictable events, storms, excessive rain, flood,
drought, epidemics and earthquake etc, in order to save life and
property at a short instance.  KauÔilya who unified the Indian
subcontinent (321-298 B.C) into a huge Hindu Empire under the
Maurya dynasty and wrote a compendium of public administration
entitled Artha-ÐÁstram (hearafter AS)has in this treatise thought
about the ways and means of protecting the state in the situation of
natural calamities. Our present endeavour is to briefly put them
together so as to show their utility in modern time.

KauÔilya  thinks that a wide spread natural calamity is a national
disaster. So the state administration should be in the fore front of
all agencies that try to tackle the situation. It is the duty of the
administration to look after the gains and fulfillments and the
preservation of what has been gained by the citizen in general.
The administration has five committee-level comprising different
ministers and secretaries for deliberation over different problems
and for preparing action plans. The fourth level is named as
vinipÁta pratikÁra or ‘Disaster management’.  All sorts of calamities
are referred to in this level where quick action plan is designed in
a short time.  KauÔilya is very much against any delay in
implementing the action-plan. His famous advice is – kÁla¿
nÁtikrÁmayet . Because any sort of lethargy at this stage causes
irreparable damage to the life and property of the country. Moreover,
the discussions on the imminent or arrived calamity for a long
period are also forbidden by KauÔilya. He says – na dÍrghakÁla¿
mantrayet. This is because any obstacle to this actual action is
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very detrimental to the total purpose. Rumour is very harmful at
the time of any natural disaster. Guided by rumours, people may
cause unexpected harm to themselves. So KauÔilya advises the
government to keep watch on the spread of any rumour- kimvadantÍ
ca vidu½. From the modern experience, we all know that in the
situations like natural calamities, war, revolt and riot the
phenomenon like rumour leads  to holocausts.

In  chapter- 1 of the AdhikaraÆa-II of A.S, KauÔilya clearly
opines that towns or villages from the point of safety should not
have closely knit houses or dense population. He advises to lessen
such density of population or houses by arranging the shift of the
required number of families to some vacant or deserted areas. In
order to cater to the need of the new settlements, government has
to provide different kinds of services and service people. This could
dissipate the accumulation of populace in a particular town or
village. KauÔilya recognises the crowded area as more vulnerable
to dangers in unnatural situations.

KauÔilya desires to put the whole administration to untiring
action at the time of danger. It is a grave offence, on the part of the
king, minister or any government servant, to get indulged in
personal enjoyment or to stay inactive. KauÔilya thinks, it is the
duty of king to protect his subjects from foreign spies, harmful
aborigines, different epidemics and disease and from famine etc.
And he should avoid the large expenditures like luxuries and games:

prc³aqvI¢St< Vyaix- dui-R]pIiftm!,
dez< pirhred! raja Vyy³Ifa<í varyet!.

King is entrusted with these responsibilities, because his
happiness and well-being is blossomed in the happiness and well-
being of his subjects. King has no happiness or well being
independent of those of his subjects:
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àjasuoe suo< ra}> àjana< c ihte ihtm!,
naTmiày< iht< ra}> àjana< tu iày< ihtm!.

It was an ancient practice to take shelter in the nearest fort at
the time of any calamity. Therefore, in the third chapter of the
AdhikaraÆa-II of A.S, KauÔilya has prescribed to build strong fort
with all sort of basic facilities. In the fourth chapter he has also
advised laying roads from all directions to the fort for the thorough
fare of huge number of people or soldiers simultaneously.

In the tenth chapter of the Adhikarana-II of A.S, KauÔilya has
advised for the proper management of news circulation at the time
of natural calamity. This he has done perhaps to prevent false
rumours and to make people aware of the actual situation. The
writings relating to fire incidents and storms circulated by the
administration were being called pravªttikaÐÁsana. The reaction
of the administration to these calamities or to any other incidents
(that may be heartening) shall be conveyed to the king in a quick
manner which is called pratilekha. At the time of emergency, the
king gives written orders to his officers like Durgapāla, RÁÒÔrapāla,
Antapāla, SamahārttÁ and PraÐÁstÁ etc. for constructing roads, inns,
and houses for people and ponds and also for distributing food,
drink and cloths on a war footing. Such orders of the king are
displayed in public places for the knowledge of people.  The write-
ups of these orders were being called sarvatraga, the purpose of
which was to convey to all the officers as well as the people about
the royal orders for tackling the situation of calamity.

In the third chapter of the Adhikaran-IV of A.S, there is a
section called upanipÁta pratÍkÁra (management of natural
disasters). Here KauÔilya has enumerated eight types of natural
disasters- i. fire ii.water iii.diseases iv.famine v.mouse vi. vyÁla
(wild animals like tiger and lion etc.) vii. snake and viii. demons.
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Although he has not said about earthquake, his overall observation
on the tackling of various adverse situations may also apply to it.
Now let us see what he thinks about the prevention and eradication
activity in the above kinds of natural disaster.

Fire

KauÔilya has advised people to cook their food by placing fire
pans and ovens outside the house in the summer. He thinks this
would save them from extra heat and from the situation of house
burn. KauÔilya employs an officer called ‘Gopa’ (abode of
protection) for taking care of people. He has the experience of
managing ten families. So he is also called as daÐakulÍ. KauÔilya
advises that people should accept the opinion of this officer about
the placement of hearth outside the house7. As in the present day
India, in the villages of the time of KauÔilya also the thatched-
house were lined up in densely knit rows. So he advises to cook
possibly in the back yard garden so that there would be no
possibility of houses catching fire and the room temperature would
also not rise unbearably. KauÔilya, on a precautionary measure,
advises to stop all sorts of work with fire in the second and third
praharas when heat persists to be there helping the fire particularly
to rise up and to perform cooking, etc, in the first and fourth
praharas that are comparatively cool. Any violation of this
preventive measure would lead to the fine of the one- eighth of a
‘paÆa’. If cooking in the two prohibited praharas is indispensable,
then it may be done outside the house with a cover over the fire8.

KauÔilya has proposed many variable measures to tackle the
house fire in the summer. Each person shall place near his house
door some necessary things like vessels filled with water (kumbha),
wooden water tub (droÆÍ), a ladder (ni½ÐreÆÍ), an axe (paraÐÚ) a
winnowing basket (sūrpa) for blowing off smoke, a hook (aÉkuÐa)
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for pulling out the burning things, pincers (kaca-grahaÆi) for
removing hay-stacks, etc., and a leather water bag (dªti) to spray
water while on a rescue operation. A person not placing these
amenities near his door may be liable to the fine of the one fourth
of a ‘paÆa’.

Inflammable things like hay, straw, palm leaf, flax, and data-
palm leaves may have been used for the roof of houses. KauÔilya
advises to pull them down in summer. But he has perhaps advised
to do it only to check the rapidity of fire that had already started
burning a house. In his time there were fire fighters who saved life
and property. He calls them agnijÍvÍ. He advises to keep together
a group of these fire fighters in a village. He advises the house
heads to sleep at night near the first door of their houses. This will
enable the man to come out quickly in emergency situations and
find out a remedy. KauÔilya advises to remain prepared for summer
with at least a thousand pitchers filled with water placed near the
front-doors of a village. In different places of a royal palace or at
the cross roads such pitchers should also be kept ready.

KauÔilya has also devised a scheme of punishment in the
context of house burning. A family head, not trying to douse the
fire of his burning house shall be liable to the fine of twelve ‘paÆas’.
A tenant living in a rented house also has a duty of extinguishing
fire  in case  the house catches fire. If he avoids doing it, he shall
be fined six paÆas. If anybody, on account of his carelessness, is
the cause of burning his or others house, then he is fined fifty four
paÆas. If he does it intentionally, he shall be given the capital
punishment11.

KauÔilya has prescribed some black magical procedures for
saving the royal palace and harems from fire. They are as follows.
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1.Fire cannot burn a royal palace if it is circumambulated
anti clockwise thrice with a fire lit up on a dead men’s
bone by the ignition from the friction of fire proof mantras
(agni-stambhana) from the Atharva Veda.

2.Fire also cannot burn a royal palace or harem if it is plastered
with a mixture of the ashes of a tree burnt down by the
affliction of lightning, water of hail-stones and of the soil
of ant-hall12.

3.Cements, lightning, forest conflagration, and submarine-
fire can also destroy royal palace. In order to avoid such
accidents, king can arrange the worship of fire through
bhÚta-bali, rakÒā-homa and svasti-vÁcana on the days like
full-moon and new-moon13.

Water

Flood by rivers, cyclone, hurricane and tornado from oceans,
and excessive rain have been mentioned as the calamities of water
by KauÔilya directly or indirectly.  Although he has not said
anything clearly about the ocean storms, his precautions and
preventions can be applicable to all such calamities. He has
observed that generally the surging waves of river or of ocean
massacre people sleeping at night. So people should settle far from
the coast especially in the rainy season. He doesn’t approve of the
establishments very close to the coast. He advises people to keep
wooden planks, bamboo-rafts and canoes with them for facing
any emergency at the first hand. They would rescue people being
swept away in flood with the help of calabashes (gourd-vessel)
skin-balloons, rush-rafts (plava), floating tree-trunks (gaÆ±ikÁ) and
rope (veÆukÁ). KauÔilya fixed up a fine of twelve ‘paÆas’ for the
capable person who has neglected saving another person carried
off by the wave. But he is not to be fined if he did not have any
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viable means for saving the man. KauÔilya also advises king to
perform worship of rivers on the new and full moon days14. The
water level of river and ocean swells up because of the excessive
rain. In order to mitigate the situation KauÔilya advises the king to
perform japa and homa through the priests of ‘ÐÁkta’ and Ðaiva
sect and through the BrÁhmins who have expertise in
Atharvaveda15.

Epidemics:

KauÔilya places on record two types of diseases that spread in
society- 1.Artificial and 2.Natural. The first types are the diseases
that are created through the application of poisons and medicine.
KauÔilya discusses about the remedial measures for them in the
fourteenth AdhikaraÆa of A.S. These remedies are related to the
application of incantations (of mantras) and of various medicines.
The second types of diseases, believes KauÔilya, are spread because
of super human reasons. They can be overcome through the
medicines of the physicians and through the auspicious and
purificatory ceremonies discases like cholera, plague and dengu
can be eradicated through these methods. Besides the two works
of the physicians, the king and his subjects would also do some
other kind of remedies like- 1. Ablution of holy waters like GaÉgÁ,
2. Worship of ocean or of the god VaruÆa, 3.Milking cows in the
graveyard, 4. Burning headless toy of human made rice flour or
pop-corn dough and 5. Remaining awakened at night for
worshipping a god16.

KauÔilya also counts the deadly epidemic among beasts as a
natural calamity. He advises at first to separate the affected beasts
from the healthy ones and then to treat them with various medicines,
incense, burning lamps and also vera. At last the worship of gods
related to those beasts should be performed. For example, PaÐupati
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shall be worshipped for cows, AÐvinÍ kumar for horses,
SubrahmaÆya for elephants, VaruÆa for buffalos and Fire-god for
cattle17. Thus KauÔilya has kept the pragmatic and spiritual aspects
of remedying the natural calamities on equal footing.

Famine :

Similarly KauÔilya has also great faith in worshipping Indra,
GaÉgÁ, Mountains and Ocean (VaruÆa) if there is famine in the
country due to absence of rain18. However famine is a grave natural
calamity for people. Grains and seeds get exhausted from their
stock at this time and they do not get food. At this juncture, it is the
duty of the king to be merciful by distributing among them seed-
grains and food. Implementing the ‘food for work’ programme,
he shall employ people in building forts and dams and shall give
them food as their wage. He has to give them food even if he has
no construction work in plan19. He can allow people to go to other
countries and earn their living. He can also beg help of food from
his friendly kingdoms. Since famine is an emergency situation, a
king can levy additional taxes (karsana) on rich people and can
extract (vamaÆa) surplus food from them as well as from his stock
to face the grim moments20. If the situations become more gloomy,
the king is advised by KauÔilya to take the final four steps:

1.He can take his people with him to another country that
has prosperity in agriculture; or

2.He should lead his people to the banks of river, lake or of
ocean where they can get fish, turtles and birds to live on;
or

3.He can grow leaves, vegetables and grains etc.
in the marshy land near dam etc; or
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4.He can let the birds and animals of forests and countryside
sans fish and crab etc. from dried water sources as the food
of all21.

Rodents:

Kautilya recognises the over-growth of the number of rats and
Ïalabhas (grass-hoppers and locusts) as a natural disaster. In order
to tackle this situation, he has shown three ways;

1.Growing the animals that take these rodents and insects as
food;

2.Choosing these kinds of medicine which are deadly to these
crop-destroying beings but are not poisonous to human
beings; and

3.Performing japa, homa and worship to mitigate the attack
of these beings.

When rats overgrow in number, they destroy the preserved
food of human beings in  large quantity. By destroying the books
and manuscripts they wipe out the signs of culture, civilization
and history. So cats, mongooses etc. should be let loose in houses,
villages and township. Kautilya devises a fine of twelve ‘paÆas’ to
one who kills or restricts these animals. Dog harms cats and
mongooses. So he instructs the owners to keep their dogs under
control. But he has not prescribed any fine for the dogs of the
tribal men and of snake-charmers in case they harm cats or
mongooses, because these hunter dogs also kill rats22.

KauÔilya advises people to use the milk of the milk-hedge plants
(snuhi: Euphorbia Antiquorum) or any other medicine prescribed
in the AupaniÒadika Adhikarana (Book-XIV) of A.S. and to
sprinkle them in different places to kill the rats that would eat them
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up. When the attack of mice is violent in the country, he gives an
option that people can give to the king a part of their tax in the
form of dead or alive rats. This tax envisaged at wiping out the rats
is called ‘MuÒika Kara (rat tax)’. Besides these, mendicants would
also perform rites for the pacification of the rats. King would
arrange the worship of rats on auspicious days. This is called
MuÒika pÚjÁ23. Perhaps this is the reason why mouse is worshipped
along with the Lord GaÆeÐa, the destroyer of obstacles. All the
above- said three means can also be applied against the crop-
destroying grass-hoppers, locusts, birds and other harmful insects24.

KauÔilya approves of the administration of poison, hunting,
worship, fire-sacrifices, hidden holes etc. as the remedies for the
over population of wild and dangerous animals25. But he has
prescribed to limit the remedies for snakes and demons in the means
of sacrifice, food, offerings and of incantations26.

KauÔilya is a major thinker of social safety of his time. He has
stressed upon the quickness and active involvement at the time of
the natural disaster. Any negligence of the king or of officers,
according to him, is not pardonable. He has placed the responsibility
of arranging food, drink, clothes and of shelter of the distressed
people completely on the administration. He, first of all, has advised
for the practical remedies fitting to the contingent situation of a
disaster, and then he has shown his faith in ritual remedies or black
magical solutions. He has also given importance to the
reconstruction of infrastructure in a prompt pace after a disaster.
The density of population in a particular place becomes vulnerable
to a mass holocaust. So KauÔilya has instructed for an
equidistribution of population throughout the land of country. He
puts great value to the foresight and precaution of the administration
much before a natural calamity, since any preventive and
precautious step saves life and property of a nation. But the general
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awareness of the people is also equally important and is facilitative
of the administrative alertness and effective remedial steps. What
is most important, KauÔilya has classified various disasters and has
prescribed different remedial approaches. This has remained the
basis of the modern-day’s disaster management.
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Sanskrit – The Protector of Indian Culture

    Dr. J. Krishnan

Patriotism which is considered to be the highest virtue  lies in
knowing India’s past and reveres the ideals that have run perennially
in our country through several centuries. And our country’s past
could best be understood through the study of Sanskrit literature.
In the world of today, any education could be lopsided and
incomplete, if it ignored the disciplines of Science and also the
emotional and psychological fulfillments brought to us by literature,
philosophy and religion. Way back in the year 1958, the then Prime
Minister Pandit Jawaharlal Nehru, who by academic training a
scientist, had given an impression to the fact that a university should
not confine itself to the teaching of the humanities or science alone.
He had said:

“Unless science is controlled by ethics and human ends, it
may lead to disaster. Science has no soul so to speak. While we
must develop science, we have also to develop something else so
as to control these great powers which an individual or a group
may have”.

Science associated with ethical judgment may change a world
into a paradise and devoid of ethical judgment it may reduce the
world to hell. Keeping this in view, universities set before
themselves as their main purpose to the instilling of its alumina
with the awareness of moral as well as intellectual values. The
universities so established should give stress on the study of our
ancient literature and arts. The quality of the future leadership of
our country will directly depend not only upon the scientific and
technical training imparted in a university, but also on the process
of character-building generated in it through the study of our ancient
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literature. The blessings, guidance and the encouragement that are
being given by the governments – state and central to the fullest
possible extent, will elevate the universities to the status of our
ancient universities like those that flourished in Nalandā, TakÒaÐilÁ
and Kāñcīpuram. These universities involved the conception of a
totality. They were characterized by the spirit of synthesis and
justified their title to be called universities. Making Sanskrit a part
and parcel of the curriculum in our universities is a must. Sanskrit
should be regarded as fundamentally important means to secure
national integration. It will act as a powerful agency for promoting
unity through the things of the spirit. The question that is always
asked is: Is Sanskrit dead? It is true that as was at the time of the
Guptas, it is not now a widely spoken language. But it still contains
active elements of vitality. Not for anything, Max Muller asserted:

 “Such is the marvelous continuity between the past and the
present that in spite of repeated social convulsions, foreign
invasions and religious reforms, Sanskrit is still the language of
scholars spoken throughout the vast country”.

As Winternitz argued:

“Sanskrit in fact today plays the same part in India as Latin in
the middle ages in Europe or Hebrew among the Jews, indigenous
and foreign evidence alike”.

Vincet Smith pointed out:

“Emphasize the importance of Sanskrit language and the
culture embodied in it as productive of that unit which in India
transcends the diversities of blood, colour, language, dress, manner
and sex. In other words, the continued cultivation of Sanskrit will
surely serve as a powerful incentive towards national unification”
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Our great country is referred to by the name – Bhārata. The
term Bhārata means

-aêpe äüi[ rta> ‘Those who revel in their true nature, namely,
the self-luminous  are referred to by the term Bhārata. And since
our land abounds in such enlightened souls, it is figuratively called
Bhārata. Chandraśekharendra Saraswati represented the ideal of
Jīvanmukti or the realization of one’s true nature while embodied.
The KaÔhopaniÒadic text %iÄ:Qt ja¢t àaPy vraiÚbaext makes a
clarion call to everyone to resort to a spiritual preceptor, receive
guidance and instruction from him and realize one’s true nature.
The essence of our culture reflected through our literature lies in
this that the chief goal of man is to pass over or transcend the
confusion between the passing and the permanent. In other words,
he alone is a true man of culture who has drawn himself out from
one’s own body as stalk from grass:

t< SvaCDrIrat! àv&het! muÂaidv #;Ika xEyeR[

From the above teaching, it is always thought that Indian
religion and philosophy are pessimistic in nature. But truly viewed,
it is exactly the reverse of it. Sa¿sāra, as Radhakrishnan has pointed
out, is a succession of spiritual opportunities, Hindu religion and
philosophy are not fatalistic in nature. They teach that a man must
direct his whole energy towards attaining bliss which is immutable
and everlasting. Fame and wealth slip away. Our ambitions are in
shambles. Life is as evenascent as everlasting. If our religion and
philosophy present the world as it is, they simply convey the fact
that everything is ephemeral or transient. Bhartrihari in his
Vairāgyaśataka states:

sa rMya ngrI mhan!  s> n&pit> samNtc³< c tt!
pañeR tSy c sa ivdGxpir;t! ta> cNÔibMbanna>,



102

ViÐvabhÁratÍ

%d!v&Ä> s c rajpuÇinvh> te viNdn> ta> kwa>
svR< ySy vzadgat! Sm&itpw< kalay tSmE nm>.

“The capital beautiful, the venerable sovereign, the vassal kings
and the assembly of scholars around him, the lovely damsels and
the group of proud princes serving him, the bards and their songs
in praise of him – all this becomes a matter of history by the
overwhelming influence of time to which we may offer our
salutations”.

But man has definite social obligations. To alleviate the
sufferings of his fellow-beings is his primary duty. Towards this
end the discoveries made by science are very important. But these
must be utilized only for the welfare of the humanity. The
Bhagavadgītā teaches that one while carrying out his duty to
promote the well-being of the humanity must be free from passion
or hatred. Such an activity has two-fold effect of cleansing one’s
heart and alleviation of the sufferings of our fellow-beings. The
study of Sanskrit literature creates a fundamental background of
self-reliance, self-respect and a moral responsibility towards our
neighbours and our society by providing us with, what may be
called, enlightened tolerance. Spiritual awareness divorced from
dogma involves reverence for all religions. The saying of
YogavāsiÒÔha emphasizes noble thought to be promulgated for the
universal brotherhood by generous people who are deeply
concerned about their culture and humanity. It is said that -

Ay< inj> prae veit g[na l"ucetsam!,
%darcirtana< tu vsuxEv kuquMbkm!.

It reflects an attitude which is part of our cultural and spiritual
heritage. Our religion as it could be gleaned from Sanskrit literature
is, in a fundamental sense, international. It has survived innumerable
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political and social changes. Its comprehensive tolerance and charity
have resulted in the eschewal of power and worldly prosperity as
the ultimate test and touchstone.

The ©gveda refers to the social gathering where women were
present. The discussion initiated by Gārgī with Yājñavalkya and
the dialogue between Maitreyī and the same sage are proofs of the
speculative genius of women of old. In fact the culture of our
country could best be shaped by women, who, as we could know
from the works of Sanskrit literature, possessed the knowledge of
the Śāstras. Kālidāsa in his Śākuntalā adverts to Anasūyā the
knowledge of the Itihāsas. It may also be seen that the well-known
lexicon – Amarakośa refers to women teachers (Upādhyāyī) as
well as women instructors. Aldous Huxley, the author of the famous
work Perennial Philosophy synthesizes Christian mysticism,
Sufism and Vedantism. He has asserted:

“The application of science resulting the multiplication of
possessable objects, the invention of new instruments of stimulation
and the dissemination of new wants of life is a source of
bondage.He pleads for serenity and disinterestedness, free of desire,
controling the mind and spirit abandoning possessiveness”.

This plea for the absence of excitement and of craving and
detachment are a re-statement of GÍtÁ message:

inrazIyRticÄaTma Ty­svRpir¢h>,
zrIr< kevl< kmR kuvRÚaPnaeit ikiLb;m!.

The concept of aparigraha or non-possession of anything that
is not needed for carrying on one’s livelihood is a fundamental
part of our culture. The Gītā passage, I have cited above, refers to
the conduct of an enlightened soul. An enlightened soul gives
expression to his conduct in order that his fellow-beings may realize
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it. An enlightened soul – the cultured person reveals virtue in order
that his fellow beings may realize it. The relevance of this reference
consists in the appreciation of the increasing linking up to science
with philosophy. A limited training in science without guidance
from philosophical teachings enshrined in our Sanskrit literature
would lead one to the cross-roads of existence and leave him there
without guidance. Such guidance can be derived by the students
of science only from philosophy, Arts and History.
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Yogic Views on Personality Development

Dr. Chakradhar Behera

Rationale of the Study:

Yoga is interpreted and understood by many as a magic spell
or non-secular, sectarian system or set of exercises which is meant
only for the ascetics. Further, many popular booklets entitled
YOGA FOR SEX, YOGA FOR BEAUTY, YOGA AND
DIVORCE, YOGA FOR OCCULT POWER etc, easily available
in the market, create misunderstanding and misconception in the
mind of many. Recently Yoga is gaining momentum and becoming
day-by-day a source of entertainment. In order to show their skills,
many expert players are practicing yoga even by riding motor
vehicles or on hanging ropes or during dance or on acrobatic post.
An attempt made in this article and articles to be published in future
in this journal, aims at revealing secret of Yoga pertaining to health
care and other relevant subjects of yoga to the comtemporary society
based on the authentic yogic texts.

So far as the use of Yoga is concerned, it  contributes to the
psycho-physical aspects of a human being which actually plays
vital role in our life. Yoga is truly recognized as a secular discipline
in which the inter-dependence of body and mind is emphasized. It
limits its own technique of maintaining harmony and healthiness.
An investigation on various methods of yoga such as Àsanas-yogic
postures, PrÁÆÁyÁma – breathing exercise, mediation, relaxation
and diet control. etc. carried by modern researchers, reveals the
secret of yoga  to  be an art of holistic living. Yoga takes care of
developing and strengthening simultaneously physical, mental,
moral  and spiritual dimension of   human beings.  It gradually
prepares an ideal ground conducive for positive attitudes, rarified
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awareness and self-confidence. Yoga is an integral subjective
science. Its methods are inter related and should be followed in an
integral manner.

Yoga - its meaning and subject :

The word yoga being derived either from Sanskrit root ‘Yujir’
- to yoke, to unify or from ‘Yuj’ to control or to concentrate,
etymologically means  an act of yoking, combining, controlling
and concentrating. The yoga is a multivalent term and is also used
in five other contexts prescribed in AmarakoÐa, such as (i)
protecting one self with an amour,  (ii) means to an end, (iii)
meditation  (iv) harmony ( v ) combination or union1.  From the
remote past of history yoga is used as a means to attain higher
spiritual perfection. Therefore yoga is variously defined by different
yogic authorities as  :

a)control of mental function from phenomenal diversity2.

b)union of individual consciousness with supreme or divine
consciousness3.

c)  dexterity in action  and  equilibrium in opposites or
dualities4.

d)fixing of mind in  profound meditation5.

e)renouncing of all kinds of mental fluctuations6.

f)freedom from the contact of sufferings7.

It is discipline that deserves an outstanding place among
philosophic-religious system and cultural heritage of India either
for the development or mental tranquility or  for spirituality and
physical fitness in a rational way. A careful study and laboratory
research on philosophical - psychological  - ethical  - spiritual and
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practical aspects of yoga, reveals a striking point that yoga is very
much useful and beneficial  to the mankind  irrespective of  cast,
creed, colour and age. The regular yogic practices culminate
harmonious development of physical, mental, moral and spiritual
power in human beings conducive for building step by step the
integrated personality. The subject of  yoga is unanimously
accepted.  It is highly recommended  and proclaimed  by modern
thinkers as well as researchers as self reliant, self-oriented, self-
asserted and self confident  homeostasis discipline which brings a
gradual transformation  in the individual thinking and behaviour
pattern through its psycho-somatic techniques of conditioning the
body-mind complex aided by its profound ideology. Before going
to deal with yoga in particular as one of the means for the building
of personality, it will be proper to discuss some relevant factors
involved in personality.

Characteristics of Personality :

Personality is a very interesting and fascinating topic because
human personality is itself a complex phenomenon.  A good
number of psychologists, philosophers, educationalists and
biologists tried their level best to define personality so widely and
vividly that it hardly leaves any scope to speak some thing new as
well as  concretely on this dynamic concept. In order to characterize
personality, some give emphasis on behavioural pattern, others
the intelligence of mind of an individual.  Thus some important
definitions and characteristics of personality8 are enumerated here.

i. “Personality is a sum total of all the biological innate
dispositions, impulses, tendencies and instincts of the individual
and the dispositions and tendencies acquired by experience.”
Mortin prince.
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ii. “Personality is the dynamic organization of inter-locking
behaviour systems that each of us possesses, as he grows from a
biological newborn to a bio-social adult in an environment of other
individuals and cultured products.” Norman canon.

iii. “Personality is the effect upon others of a living beings
appearance and behaviour so far as both are interpreted as distinctive
signs of that being.” Pearson.

iv. “Personality is the dynamic organization within the
individual of those psycho-physical system that determine his
unique adjustment to his environment.” Allport.

v. “Personality is the more or less stable and enduring
organization of a person’s character temperament, intellect and
physique which determines his unique adjustment to the
environment.” Exsenck.

vi. “Personality is a stable set of characteristics and tendencies
that  determine those commonalities and differences in the
psychological behaviour of people that have continuity in time
that may or may not be easily understood  in terms of socialand
biological pressure of the immediate situation alone.”
Sakvtina maddi.

vii. “Personality  is the union of our acts and potentialities, a
complex unit of body, mind and spirit. It is the symbol of human
integrity of a constant and unique form created in the midst of
incessant flux.”  Radhakrishnan.

All these definitions precisely suggest that personality is a
dynamic  concept and is two kinds, i. e, (i) concrete  or external,
and (ii) abstract or internal. For the former, personality determines
physical dimension of a person, i. e. external appearance, image,
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sound body  and good looking. For the later , personality refers to
the internal dimension of a person i.e, prudent functions of
psychological, intellectual and spiritual aspect which are abstract
in  nature. Since  every human being  is basically a bio-psycho-
social make up, and therefore personality must connote a sum total
of various aspects of human being , such as physical-mental-ethical-
emotional-social-behavioural  and spiritual. There are the essential
contributing factors involved in the development of personality
and also  are inter-related and inter-dependant. Let  us  now discuss
the contribution  of yoga to the development of each factor.

Physique and hygiene:

The body is the basic and foremost essential means to perform
any activity9. Although it is believed physical structure is a matter
of inheritance, for the growth  of physical fitness and maintaining
health some physical exercises are indispensable. In this regard
yogic physical training comprising variety of techniques namely
āsana, prÁÆÁyÁma, bandha, mudrÁ and ÒaÔ- kriyās  will certainly
help to keep body fit, healthy, strong and conducive for longevity.
According  to yoga, good  health is not merely the  absence of
disease, but  it is virtually a condition  of harmonious function of
various physical organs  and systems. Thus  physical exercises10

of  yoga are mainly intended  for the maintenance of good health,
mental as well as physical steadiness and a feeling of lightness by
stretching and pressing the muscles and organs which stimulate
the muscle spindles and impulse and bring  a marvelous change  in
the muscle tone.  This helps to remove imbalances in the toxic
background  of  the individual which  in turn influences gradually
emotional reactivity. The regular and proper practice of yogic
exercise further promote  blood circulation, nutrition, excretion,
secretion and function  of  the  organs which give adequate supply
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of nutrients to each  part of the body. The spine  remains flexible
which  is a great boon for keeping good  health.

Since body is first and basic instrument for performing any
activity, Yoga, at the outset lays emphasis on physique which is to
be strengthened, purified, balanced, lightened, sensitized and
energized by yogic physical exercises known as Àsana. The
following Àsanas are recommended such as PadmÁsana,
VajrÁsana, SiddhÁsana, YogamudrÁ, VakrÁsana, ArdhachakrÁsana,
PaÐchimottÁna, SalabhÁsana, BhujaÉgÁsana, DhanurÁsana,
MayurÁsana, SarvÁÉgÁsana, HalÁsana, ÏÍrÒÁsana, ChakrÁsana,
VakrÁsana, MatsyÁsana and ÏavÁsana. The body is exercised by
these Àsanas which are  practiced in sitting, standing, side bending,
standing on head and leg and lying down position. By these
procedure of exercises, the muscles are  adequately stretched  and
pressed which further bring optimum flexibility, promote blood
circulation and provide adequate supply of nutrients to each part
of the body. Further more  the practice of these Àsanas, influences
various system like digestive, nervous, cardiovascular, skeletal etc.
of the body. They fulther increase and augment digestive,
assimilative, eliminative powers and prowess. The physical healthy
condition depends upon many factors such as  nutrition  exercise,
rest, work  and so  on.  The regular practice of Asanas are useful to
maintain a structural and functional integrity of body and mind of
all individuals.

The technique of breathing regulation  called prāÆāyāma
provides  good exercise to heart and abdominal viscera. The practice
of prāÆāyāma  deep and  full inhalation, exhalations  and  holding
of breath, leads to  tranquillization of mind and  influences blood
circulation12.
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Six prefatory processes, called ÒaÔ-kriyÁs  are very useful in
the treatment  of functional disorders, they are more effective in
improving potentialities  of stomach, function of colon, abdominal,
thoracic-cavities, digestive and  respiratory  system;  hygiene of
the nasal  passage and ocular complaints13 etc.

Mental health and Emotional Stability :

In GÍta,  Arjuna has  same doubt and asked  “ O  KªÒÆa  the
mind is very  fickle  and too much forceful and its control is
extremely  difficult  like that  of the wind”.

The mental  health plays an important role in the building of
personality. Because  mentally disturbed persons never make any
valuable  or significant contribution to the society. It is  said even
the blessings of mentally distracted  persons are equal to curse and
are dangerous. Their  commitments are momentary  and full of
misconceptions. The human being is  the fine and best creation of
nature because he possesses  mind. It is only mental faculty and
intellect that  distinguishes human being from animal. Therefore
the proverb says sound mind in a sound body.

But the nature  of  mind is very fickle and extremely unstable.
The  tendencies  arising in  mind  always turn towards the enjoyment
of  sensual objects. Unless and until  the function of mind  is
channelized  and motivated towards  good education, the
development of inner personality such as  power of intuition,
reasoning and judgment etc, are impossible. Therefore at the very
outset, Yoga  emphasizes and cautions to control carefully  the
function  of mind  and  direct  it into various stages of concentration.

The control of mind  is a good sign of  emotional stability.
Both  are inter-related and are indivisible  ingredients as  well as
hall-mark of balanced personality. Emotionality  is a  mixed venture
of psycho-physiological  construct.
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By  emotional stability, it is  meant that the individual must
never come  under the sway of emotions, i.e, reactions arising  out
of  the  situations  involving such feelings as  anger, fear, disgust,
repulsion hate etc. Negatively  emotional  instability destroys the
entire image  of a person and is  harmful to society. It  gives rise  to
many problems, such   as mal adjustment, indiscipline,  lack of
confidence which are quite  visible  phenomena  of  the  present
age.

In yoga , emotional volatility and stability are termed as icÄiv]ep
and  icÄàsadn  respectively. There may be  a good  number of
reasons and symptoms  that  cause  emotional instability, but  yoga
has  enumerated them  as - disease , languor, doubt, negligence,
laziness, unable to control sense- indulgence, delusion,   non-
achievement of stage, instability-pain (physical mental)  depression,
nervousness and  hard  inhalation  exhalation . These  hindrances
come on the way because of  lack of proper training to the human
mind . In order to over come these  hindrances and to maintain  the
state of  balance, Yoga  has prescribed  many  techniques and
remedies such as :

i.@ktÅva_yas>
ii.Cultivating  sympathetic attitudes.
iii.mns>  iSwitinbNxnm!
iv.àa[ayam
v.Abhyasa and Vairagya
vi.àitp]-avn
vii.Relaxation

Relaxation:

Relaxation is a psycho-physiological conditioning procedure
which helps to recover and get relief from devitalization caused
by acute tension, stress, strain, fatigue and other psycho-somatic



113

ViÐvabhÁratÍ

disorders. Any hectic activity either mental or physical, requires
rest or relaxation. Otherwise breakdown is inevitable. Relaxation
helps to revitalize the lost energy and stamina fostering physical
health and mental peace. It enables one to recreate further desire
and feeling towards success and to complete daily routine
peacefully.

In modern time, when one feels tired one takes the help of
stimulants like alcohol, smoking, drugs, tranquilizer and slowly
gets addicted. These habits give temporary relief, but have certain
side effects. On the other hand, Yogic techniques comprising
mantrajapa, meditation,  prÁÆÁyÁma, lying down in ÐavÁsana and
yogamudrÁ,  etc. are some adequate natural measures meant for
retaining mental peace and relaxation. Since Yoga is an art of
holistic living, it adds its uniqueness and distinctness to relaxation.
It is said :

zvasn< ïaiNthr< icÄivïaiNtkarkm!, HP.

ÏavÁsana is the best technique meant for relaxation in yogic
culture. It removes fatigue and brings mental repose. It is performed
in supine position with closed eyes and without any movement for
considerable time. At the first stage, a practitioner is  asked to start
slow rhythmic diaphragmatic breathing and to watch mentally the
function of various parts of the body starting from  toes to head. In
second stage he is directed to concentrate upon eye brow or nose
and watch the slow breathing. In this position, mind is never
allowed to go out even for a moment. During the practice, one
may recite praÆavamantra mentally to restrain  the mind within
the body which is conducive to maintaining onepointedness of the
mind. Regular practice centralizes mental energy, develops mental
calmness,  tranquility and alertness which   refresh the memory
power.
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Observation

Though the biological inheritance, physical environment,
culture and unique experience are the major factors in the
development of personality,  yoga brings about radical changes in
body, mind and environment. Greatness of an individual
personality lies in physical fitness, spontaneous and strong mind.
Individual personality is first identified from physical appearance
where yoga subjectively contributes. YogÁsanas make symmetrical
development of muscles of the limbs, neck, chest, back and
abdomen. The growth of health is dependent on the proper
functioning of glands, timely evacuation of bowel, abundant flow
of blood into the nerves, discharge of carbon dioxide, activating
the glandular functioning and alertness of dormant power centers
which are the sole work of yogic  techniques called prāÆāyāma,
bandhas, mudrÁs and ÒaÔ-kriyÁs.

In the existing stock of our knowledge various factors
mentioned above  are concomitantly involved in the  development
of personality as defined by many  modern scholars. Yoga  is
certainly one of the best  means and is very useful and  beneficial
to achieve the goal thereof.  It leads  ultimately to a kind of
enlightment that  makes us  better individual bodily, mentally and
spiritually. It makes  life  full of health, happiness, peace and balance
of mind of the youth of present day. Yoga  is thus a remarkable
training programme for  making  every individual a better  one,
that is to say, an enlightened, awakened  and reformed individual.
But  the main criterion is to follow the yogic way of life in its  strict
sense. Swami KuvalayÁnanda says   :

“Yoga has  a complete message for humanity. It has a massage
for body, it has a massage for human mind and it has a massage
for spirit”
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VÁda  : A Linguistic Analysis

Divakar Mohanty

 VÁda is more a philosophical term, which has more than one
connotation, the most simple and direct meaning being a
philosophical discussion, a theory or a doctrine belonging to any
area of philosophy, particularly found used in Indian text traditions.
For example, we have texts like MaÉgalavÁda ,VyutpativÁda,
ÏaktivÁda etc. In NyÁya text it is generally used in the sense of
debate, which is a category of KathÁ, the purpose of explaining it
being arriving at the truth, -vÁde vÁde jÁyate tattvabodha½- is a
common maxim.

In the present paper, it is proposed to discuss a linguio-
philosophical analysis of the term VÁda with regards to its uses
and meaning. The paper will be presented in the following heads:

1.Etymology and definition of vÁda: some early references.

2.VÁda and its synonyms.

3.VÁda vis- a-vis KathÁ

4.Context of employing vÁda (few case studies)

5.Other forms coined from vÁda with prefix and suffix like

a.  sa¿vÁda, visa¿vÁda, avisa¿vÁdin etc.

b.  vivÁda, prativÁda etc.

c.  apavÁda, anuvÁda, pravÁda etc.

6.Conclusion in the form of observations.

Now, let us proceed to discuss the theory of vÁda following
the above mentioned order.
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Before doing so, we may first record the various meanings or
different sense in which vÁda is used. The term vÁda is derived
from the Sanskrit root ‘vad’ with the suffix ‘ghañ’ in the sense of
existence i.e. bhÁve.  It is significant to record here that the term
vÁda has been used in more than one sense , out of which some
are more technical, more employed in the philosophical texts and
some are more general. This classification of meaning will be done
on two different grounds:

1.identifying their occurrences in the traditional lexicons like
AmarakoÐa etc. and determine the meaning on the basis of those.

2.the usages of the term in different both philosophical and
classical Sanskrit texts and determine their meaning on the basis
of their occurrences.

I have gone through more than a dozen traditional KoÐas like
AmarakoÐa of Amarasimha,  HalÁyudhakoÐa of HalÁyudha,
TrikÁÆ±akoÐa of PuruÒottamadev, ÏÁÐvatakoÐa of ÏÁÐvata,
AnekÁrthatilakakoÐa of MahÍpa, ÏÁradÍyÁkhya-nÁmamÁlÁ of
HarÒakÍrti, ParamÁnandÍyanÁmamÁlÁ, SiddhaÐabdÁrÆava of
SahajaÐakti, NÁmamÁlikÁ of Bhoja, EkÁrthanÁmamÁlÁ,
NÁmÁrtharatnamÁlÁ, LingÁnuÐÁsana of DurgÁsinha,
NÁmÁrthamajñarÍ, HaimanÁmacintÁmaÆi of Hemacandra,
MaÉkhakoÐa, VaijayantikoÐa and ÏÁlihotra of Bhoja etc.  It is rather
strange that most of the KoÐas even do not refer to this term vÁda.
For example, we do not have references to the term vÁda in
AmarakoÐa, MaÉkhakoÐa, VaijayantikoÐa, HaimanÁmacintÁmaÆi,
ÏÁlihotra, LiÉgÁnuÐÁsan, NÁmÁrtharatnamÁlÁ, EkÁrthanÁmamÁlÁ,
NÁmamÁlikÁ, SiddhaÐabdÁrÆava, ParamÁnandÍyanÁmamÁlÁ,
ÏÁradÍyÁkhya-nÁmamÁlÁ, ,  HalÁyudhakoÐa, ÏÁÐvatakoÐa etc. It is
again interesting to notice that the terms which are derived from
vÁda with pre and post positions like vivÁda, sa¿vÁda, visa¿vÁda,
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prativÁda, apavÁda etc. are recorded in most of the KoÐas. It is
difficult to know or have a conjecture even,as to why this important
KoÐakÁras do not refer to this term vÁda. Reserving our comment
and observation  on this point for the time being ,we may now
proceed for further analysis.

Of the KoÐas, NÁmÁrthamañjarÍkÁra, AnekÁrthatilakakÁra have
referred to the term vÁda thus:

%­< s<vadn< vade smalaece vzIk&taE,1

kar[< kr[e hetuvadyae> zeore=ip c,

yatnaya< hiStsUÇe m{fna»[yaerip,2

vada-ave caPyy< Syat!......3

ywawRbaexeCDaevaRKy< ywa ivijgI;ae> kwajLpae vadStÅvivveid;ae> #it,
jqaxr4 àma[tkRsaxnaeplM-> isÏaNtivéÏ> pÂavyvaeppÚ>
p]àitp]pir¢hae vad>,5

sgaR[amaidrNtZc mXye cEvahmjRun,

AXyaTmiv*a iv*ana< vad> àvdtamhm!.6

From the above recorded citations , we can notice that in three
different meaning the term vÁda is used.

1.philosophical debate.

2.essence (vidyÚti)

3.In the sense of killing.

Now we may try to gather the possible meanings of the term
vÁda on the basis of their uses in Sanskrit literature. I have tried to
collect and identify the meaning in the light of the context. To my
surprise, I could trace  more than twenty meanings, some are
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absolutely independent and some are connected. I record here
various meaning of the term vÁda to show the wide range of its
employment with regards to its meaning.

1.a particular position/ place7

2.in the sense of killing.8

3.alchemy.9

4.news.10

5.sound/ a musical instrument.11

6.voice/ speech.12

7.advice.13

8.exposition/ presentation/ expression.14

9.assertion/ determination.15

10. accusation.16

11.i. an authoritative statement.17

ii. a statement conveying something not previously
     known.18

12.description/ a type of literary composition19

12.1.  discussion 20

12.1.i. a discussion between those who are free from
attachment to worldly object.21

12.1.ii. a debate shared by proponent and opponent.22

12.1.iii. a debate between a teacher and the disciple with the
help of evidences and arguments with the objective of
arriving at the truth.23

12.2. a theory/ a doctrine/ a belief.24

12.3 a discourse.25

12.4. a controversy.26

12.5. Contention.27

12.6. a dispute/ quarrel28
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12.6.i. a discussion having objective of settlement of the
dispute.29

12.7. Consideration/ analysis.30

12.8. an argument/ a debate31

12.8.i. a discussion between the proponent and opponent to
establish one’sview refuting the others by means of valid
proof and hypothetical reasoning.32

12.8.ii. a debate where the participants are eager to know the
truth.33

12.8.iii. arguments and counter arguments with the objective
of ascertaining truth.34

13.litigation/ a case of dispute/ a charge/ a complain.35

14.abuse/garrulity.36

15.a view point.37

16.tradition/ a talk/ a saying/ a proverb/ a popular saying38

17.a report/ a rumor/ fame39

18.a type of kathÁ.40

19.Lauding statement.41

20.Speaking according to one’s will.42

21.a passage/ a text/ a sentence.43

22.a reference. 44

23.logic/ logical thinking.45

Let me make some observation at this point  on the meaning of
the term vada .As recorded in the beginning,  the sense the term in
which vada has been employed are many out of which some are
quite related, mutually inclusive  and can be brought under the
broad heading and perspective of the umbrella term  called a kind
of katha –i.e. a philosophical debate .For example ,all the meanings
recorded at  12.1. to 12.8-12.,1.i to 12.1.iii , 18 ,23 are directly  or
indirectly linked with one another. It means, out of the aforesaid
meanings of vÁda it can be concluded that the most common,
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frequent and linguistic meaning of vÁda is a kind of discussion or
debate with certain conditions. Again the meanings recorded at
1,2,3,4,5.6,7,9,10,11.i-11.ii,13,14,15,16,17,19-22, are independent
meanings mutually exclusive, some are more common and some
are peculiar.

For example, the meaning, a particular position/ place recorded
at 1 ,  the sense of killing at 2, alchemy at 3, News at 4, Advice at
5, litigation/ a case of dispute/ a charge/ a complain at 13, abuse/
garrulity at 14,a view point at 15,tradition/ a talk/ a saying/ a
proverb/ a popular saying at 16,a report/ a rumor/ fame at 16,
Lauding statement at 19,Speaking according to one’s will at 20,a
passage/ a text/ a sentence at 21, a reference at 22 , are all peculiar
usages which are not known even to the prominent kosakaras.

In later period the general meaning of vÁda took a more
conventional and technical form in the texts of Indian philosophy
and becomes a major topic of discussion in the various texts of
Indian Philosophy,NyÁya philosophy in particular.

The present paper is more focused on analysing vÁda in the
light of NyÁya philosophy, which is one of the KathÁ along with
Jalpa i.e. rejoinder, VitaÆ±Á i.e. cavil .

In NyÁyasÚtra 1.2.1.VÁda is defined thus

àma[tkRsaxnaeplM->  isÏaNtivéÏ> pÂavyvaeppÚ>
p]àitp]pir¢hae vad>,46    It consists in putting forword of view
and a counter view  by two persons, the proponent and the
opponent. There is supporting and refuting arguments by means
of pramÁÆa and disputations. None of the arguments is opposed to
the established tenets and they are carried on in accordance with
five avayavas. Commenting on this BhÁÒyakÁra VÁtsÁyana states
that the three, namely, vÁda etc. are three kinds of discourse. To
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Gautama, the purpose of vÁda is the ascertainment of the true nature
of things, which leads to ‘ni½Ðreyasa’. He further states that vÁda
consists of a number of statement put forward by various speakers
forwarding several reasons in support of their views leading
ultimately to the ascertainment of them as true.47  When two
contrary properties are said to reside in one and the same locus
they are called pakÒa and pratipakÒa. A distinctive feature of vÁda
is that both the view and the counter view are supported and refuted
and they are conducted in a systematic manner until one of the
views is proved and the other is disproved. Thus, what is proved
is accepted and what is disproved is rejected.

UdyotakÁra records the following definition of vÁda attributed
to  a Buddhist philosopher called Suvandhu or Vasuvandu.
Discussion is a discourse (kathÁ) for the purpose of proving and
disproving one’s view and another’s view respectively.
svaparapakÒayo½ siddhyasiddhyartham vacanam vÁda½48 As a
matter of fact, irrespective of the terminology, what vÁda refers to,
it is a philosophical debate between a proponent and an opponent
with the sole objective of reaching at the truth. Though often
winning over, defeating other has been pointed out, as the object
of vÁda, in reality it is the search for truth, which is the root of all
philosophical controversy including vÁda. A more clear and
complete definition is found in TÁrkÍkarakÒÁ49.

We may now examine a few cases of its application and the
situation where the vÁdas are employed. As a matter of fact their
usages are so common and hence, need no illustration. VÁtsyÁyana
BhÁÒya on NS 1.2.1. quotes a case while defining vÁda.

ywa inTy AaTma AinTya buiÏirit, pir¢hae_yupgmVyvSwa, sae=y<
p]àitp]pir¢hae vad>, tSy ivze;[< àma[tkRsaxnaepalM->,
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àma[EStkeR[ c saxnmupalM-ZcaiSmiN³yt #it, saxn< Swapna,
%palM-> àit;ex>,

We may now conclude our discussion on attending the question
as to  how and where from the term vÁda  took this conventional
or technical sense  .In the first part of our discussion we have tried
to show various meaning of the term vÁda, most common being a
discussion. In early classical literature we have the usage of the
term vÁda in the sense of dispute or quarreling – and this vÁda
which actually is a synonym of vivÁda  can be for any thing –
particularly  to settle  some dispute. Various elements in the
definition of vÁda can be traced back to this idea of settlement. For
example, it has to be conducted in an impartial manner, the
arguments of both the parties must be heard, there should be a
judge, the objective has to be reaching at the truth  tÇ àma[tkRa_ya<
saxna]eps<yuta< vItragkwa> vadStT)l< tÅvin[Ry>50.  Thus it is quite
evident that the technical sense of the term as found in philosophical
texts is not without any base and has been taken and coined  from
the literal usage of the term with bit  refinement.
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Application of Mantras in Yogic SÁdhanÁ

                                                    Dr. K.S.Balasubramanian

The word mantra denotes ‘prayer, ‘hymn’, ‘spell’, and ‘mystic
syllable’ ‘counsel’ and so on. According to KulÁrÆava Tantra, a
mantra is so called because it saves one from all fear through
‘reflection’ (manana) of the deity who is of the form of reality.

mnnat! tTvêpSy devSyaimtteejs>,
Çayte svR-yt> tSmaNmNÇ #tIirt>.

A mantra consists of a single sound or syllable or many sounds
or syllables that may appear to have no meaning. YÁska refers to
the view of Kautsa in this regard who opines that mantras are
only sound and only the sound and sequence of the words  are
important and not the sense; and that they do not have any meaning
at all :

AnwRka ih mNÇa> inytvacae yu­yae inytanupUVyaR -viNt1,

YÁska refutes this argument by saying that ‘a person who has
memorized the Vedas but does not know their meaning is just like
a pillar bearing  the burden’.

Swa[ury< -arhar> ikla-Ut! AxITy ved< n ivjanait yae=wRm!2,

He goes on to establish that mantras do have inner meanings.

Mantra need not merely be a syllable. It can also consist of a
whole meaningful sentence as in the case of GÁyatrÍ mantra (24
syllables), PañcÁkÒarÍ of  Ïaivites or AÒÔÁkÒarÍ3 and DvÁdaÐakÒarÍ
of Vaishnavites.4

Every mantra is associated with a particular deity or principle
or invisible power. However, it is one single syllable Aum (om) or
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PraÆava, which has been held in high esteem in India by all the
saints, to represent the Absolute. In the UpaniÒads and the
BhagavadgÍta meditation on PraÆava has been recommended as
highly efficacious in one’s spiritual evolution. For example, lord
Krishna says:

AaeimTyeka]r< äü Vyahrn! mamnuSmrn! ,
y> àyait TyjNdeh< s yait prma< gitm!.5

According to mantra Yoga, wherever there is activity there is
always some vibration and wherever there is vibration there is the
possibility of manifestation of sound, either in manifest or
unmanifest form. Thus when primary creation took place, there
was jerk, vibration, stir, or kÒobha, whatever one many call it.
This sound was PraÆava or AumkÁra, which therefore is divine
and most sacred. PraÆava is the crest-jewel among the mantras
and represents the God. It connects oneself or the other mantras
with God. It is known as Ïabda Brahman.

According to Patañjali, the founder of Yoga school of
philosophy, PraÆava is the word of God. He says :

tSy vack> à[v>6

As pointed out by YÁska, Patañjali also says that one should
meditate over the meaning of this sacred syllable :

t¾p> tdwR-avnm! 7  He also says that siddhis or super-human
powers can be obtained by birth, drugs, mantras, tapas or
samÁdhi8.

Yoga YÁjñavalkya, (YY) an ancient text on RÁja yoga, ascribed
to the legendary saint YÁjñavalkya9 gives some interesting details
on mantra. Japa is included as one of the Yamas. The same is
followed by many later texts on Yoga including DarÐana and other
UpaniÒads. According to YY, japa is that where one repeats properly
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the mantras instructed by his guru (preceptor) and which is not
contradictory to the Vedas.

gué[a caepid:qaeip vedbaýivvijRt>
ivixnae­en mageR[ mNÇa_yasae jp> Sm&t>  10

He divides the japa with  mantra as follows:11

He further adds that uttering the mantra through lips is thousand
times greater than uttering it orally; reflection on the same is
thousand-fold superior to  whispering it; while meditation on the
mantra is the supreme and is thousand-fold greater than the
former.12

Similar views are expressed by Manu also.13 YÁjñavalkya
further adds that for the mantra japa to yield the fruits, one should
meditate on the mantra, its seer and presiding deity.

\i;< DNdae=ixdEv< c Xyayn! mNÇ< c svRda,
yStumNÇ jpae gaigR s @v ih )làd>. 14

YY also describes the process of prÁÆÁyÁma with the meditation
of the sacred mantra Aum. One should inhale (pÚraka) through
the left nostril,  meditating on the syllable A, hold the air
(Kumbhaka) meditating on U and exhale the air (recaka)  through
the right nostril  meditating on M, thus completing the cycle of
Aum. Then he can reverse the process by inhaling through the

 Japa 

VvÁcika 
(oral)   

MÁnasÍka 
(mental)

UpÁmÐu 
(whispering

Uccai½ 
(aloud) 

Manana 
(reflection) 

DhyÁna 
(meditation
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right nostril and exhaling through the left after retention of the air,
as described above.15 YY adds that one should meditate on GÁyatrÍ
Mantra with Pranava (i.e. Aum bhÚrbhuva½ and Suva½).

An important feature of this process described in YY is that a
BrÁhmaÆa should recite only Vedic mantras and never a laukika
mantra:

äaü[> ïutsMpÚ> SvxmRinrt> sda,
s vEidk< jpen! mNÇ< laEikk< n kdacn..16

While KÒatriyas are eligible to observe the same codes as
prescribed for BrÁhmana, YY says that VaiÐyas, SÚdras and women
are not eligible to utter PraÆava during PrÁÆÁyÁma. They can,
instead, utter the mantra “sivÁya nama½” or   “namo nÁrÁyaÆÁya”

vEZyana< xmRyu­ana< SÇIzUÔa[a< tpiSvnam!,
àa[s<ymen gaigR mNÇ< à[vvijRtm!,
nmaeNt< izvmNÇ< va vE:[v< ve:yte buxE>.17

ÏÚdras and women should not also utter Vedic mantras.

n vEidk< jpet! zUÔ> iSÇya n kdacn,18

However, later texts like Ïiva SamhitÁ do not accept this view.

While dealing elaborately with five types of DhÁraÆÁ, YY
describes the process of concentrating on the five elements viz.,
prithvÍ (earth), Ápa (water), tejas (fire), vÁyu (air) and ÁkÁÐa (space)
with their respective bÍja mantras, lam, vam, ram, yam and ham.19

The same sequence is given in texts like Mantramahodadhi and
also ÏaivÁgamas, with few modifications with regard to deities
and the regions in the human body.  There are other texts on RÁja
Yoga where mantras have been used for spiritual purposes.
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HaÔhayoga

Some ‘Yoga UpaniÒads’ and texts on   HaÔha Yoga like
HaÔharatnÁvali of ÏrÍnivÁsa, ÏivasamihiÁ, HaÔhasaÉketacandrikÁ
of Sundaradeva20  enumerate four varieties of Yoga viz.,
HaÔhayoga, Mantrayoga, Layayoga and RÁjayoga. For example
Ïiva Sa¿hitÁ says:21

mNÇyaeg> hQíEv lyyaegSt&tIyk>, ctuwaeR rajayeg> Syat!,

Various mantras have been prescribed for various practices in
the texts on HaÔhayoga, especially during the awakening of
kuÆ±alinÍ. Among these texts, Sundaradeva’s
HaÔhasaÉketacandrikÁ (HSC) (17-18 cent.A.D) is a unique
encyclopedic text22 which gives some interesting practices
involving specific mantras.

While all the texts on Yoga and other schools of philosophy
and also Vedas and PurÁÆas extol PraÆava (aum) as the highest
and most sacred mantra, some later UpaniÒads, dealing exclusively
on Yoga describe three methods of practising japa on Aum and
the results thereof thus:

ÿSvae dhit papain dI̧aaeR mae]àdayk>,
AaPyayn> Plutae vaip iÇivxae½ar[en tu ..23

“There are three different ways of pronouncing the PraÆava.
The pronunciation in hrasva (short) burns all the sins, dÍrgha (long)
yields liberation and pluta (longer) gives the desired result.”

VarÁha UpaniÒad further adds that hrasva, dÍrgha and pluta
recitation should reach the heart, crown of the head and
dvÁdaÐÁnta, so that the mantra would yield the results.
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hSv< ibNdugt< dȨyR< äümrNºgt<  Plutm!,
ÖadzaNtgRt< mNÇ< àsad< mNÇisÏye.24

Among the texts on HaÔha Yoga, HSC gives more importance
to mantra while practising many Yogic techniques. Even during
the NÁ±ÍÐuddhi and PrÁÆÁyÁma, this text prescribes many processes
of using mantras, such as PraÆava. But the bhÚtaÐuddhi PrÁÆÁyÁma
described in this text consists of bÍja mantras of the principal
elements and appropriate mantras which determine the duration,
of pÚraka, kumbhaka and recaka. It reads:

vamanasapuqen vayubIj< xUèv[R< XyaTva y< bIje vayuna smSt< zrIr< y<
bIjSyev ;aefz var jpenapUyR tenEv vayuna smSt< zrIr< s<zaeSy di][en
nasapuqen y< bIjSyEv ÖaiÇ<zt! var< jpen vayu> bih> recyet!25

HSC adds that while other PraÆÁyÁma techniques give one

mastery over fire and air, this practice purifies all the nÁ±is and

also removes all the internal enemies like kÁma, krodha and so on.

HSC also describes a process called Ha¿sakarmÁsana, where the

syllables Ham and Sa½ are to be meditated upon during pÚraka

and recaka. This is also known as AjapÁmantra. 26

KhecarÍmÚdra

 Among all the mudras KhecarÍ is the best, according to texts
on HaÔha Yoga. For example, HaÔhayogapradÍpikÁ (HYP) of
SvÁtmÁrÁma says:

n oecrI sma muÔa27

While many texts on HaÔhayoga describe only one process of
khecarÍmÚdra elaborately, it is interesting to note that
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SureÐvarÁcÁrya, the direct disciple of ÏaÉkarabhagavadpÁda also
defines and discusses this process in  his MÁnasollÁsa, commentary
on DakÒiÆamÚrtistotra.

AakuÂnmpanSy àa[Sy c inraexnm!,
liMbkaepir ijþaya> Swapn< yaegsaxnm!.28

The other Yogic texts describe this process in great detail.
However, another practice of khecarÍ mÚdra, called Abhyantara
khecarÍ (inner khecarÍ) , involving mantras and  Yantras has been
described only in HSC, which quotes a rare text KhecarÍpaÔala  in
this regard.29 This process, it is said, should be learnt only from a
competent Guru. This was originally imparted by lord Ïiva himself
to goddess PÁrvatÍ and reads thus:

yid ma< pÂl]ai[ jpedip suyiNÇt> ,
tSy ïI oecrIisiÏ> Svymev àvtRte.

ASy ïI oecrI mhamNÇSy -gvanaidnawae \i;>, gayÇI DNd>, ïI
oecrI isiÏ àda oecrI devta, Aae< ÿI< bIjm! nm> zi­>, mm yaegisÏ(weR
ivinyaeg>, Aae< ÿa< A¼u:qa_ya< nm>, Aae< ÿI< tjRnI_ya< nm>, Aae ÿU< mXyma_ya<
nm>, Aae< ÿE< Anaimka_ya< nm>, Aae< ÿaE< kini:qka_ya< nm> , Aa< ÿ>
krtlkrp&:qa_ya< nm>, Aae< ÿa< h&dyay nm> , Aae< ÿI< izrse Svaha, Aae< ÿU<
izoayE v;q!, Aae< ÿe< kvcay hU<, Aae< ÿaE< neÇÇyay vaE;q!, Aae< ÿ> ASÇay
)q!.

Then the text describes the process of meditation.

Texts like YY and SS describe meditation on specific mantras
during PratyÁhÁra, DhÁrÁÆa. The texts on HaÔha Yoga have given
importance to mantra in various practices.
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Mantra Yoga:

 SS describes mantra yoga briefly, which involves meditation
on specific mystic syllables in Cakras.  It says that one gains
happiness in this and the other worlds. By knowing this, the Yogi
attains siddhi. The process involves syllables like aum, aim, klim
and strim, and Cakras deities, specific deities, and number of times
each mantra to be repeated.

It is to be noted that the text Mantrayogasa¿hitÁ exclusively
deals on Mantra Yoga. It classifies mantras as (i) masculine,
feminine and neuter; (ii) siddha, sÁdhya, susiddha (iii) PiÆ±a,
kartari, bÍja and mÚlamantra; (iv) sattva, rajas and tamas.

SÁradÁtilaka and its commentary by RÁghavabhaÔÔa describe
each one of them as given hereunder:

Mantra yoga consists of sixteen aÉgas (limbs) which are (i)
Bhakti (ii) Ïuddhi (iii) Àsana (iv) PañcÁÉgasevana

(v)ÀcÁra (vi)DhÁraÆÁ  (vii) DivyadeÐasevana (viii)
PrÁÆakriyÁ(ix) MudrÁ (x) TarpaÆa (xi) Havana (xii) Bali (xiii)
YÁga (xiv) Japa (xv) DhyÁna and (xvi) SamÁdhi.

Thus one can see that the texts on HaÔha, Mantra, and RÁja
Yoga opine that all these practices culminate in SamÁdhi, which
Patañjali also prescribes in his Yoga SÚtras.

The utility of mantras in all these types of Yogas and also in
Tantric and Vedantic texts brings out the fact that mantras are
highly efficacious in one’s spiritual pursuit. Serious efforts have to
be taken to find how these mantras are helpful in raising one’s
consciousness. The use of modem gadgets and the assistance of
psychologists may also be sought in this endeavor.
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Qualities and Functions  of Engineers and Architects
Described in the Ancient Texts on VÁstuÐÁstra

                                                        1. Er. B. R. Karnure
                                                            2. Dr. P. Udaya Bhaskar
                                                               3. Dr. T. Sundararajan

1.0  GENERAL

Many books are now available on the subject ‘VÁstu  ÏÁstra’
in several languages. Many of them try to adhere to the ancient
texts on ‘VÁstu  ÏÁstra ’ as far as possible. However, it can be
noticed that most of them have not touched an important topic
from the ancient texts describing the functions and qualities of the
Builders/Technicians/Creators, called as ‘ÏilpÍs’ in Sanskrit, who
were authorized to undertake the construction of any ‘VÁstu’ or
the place to reside. In this paper, an attempt has been made to
analyze and comment on the functions and qualities of the ‘ÏilpÍs’
(Builders/Technicians/Creators) as described in the ancient texts
on ‘VÁstu ÏÁstra’.

As a curiosity exercise, this paper will also provide an
opportunity to the present day Builders like Engineers, Architects,
Contractors, etc., to compare their own qualities, functions and
qualifications with the ancient requirements for the designation of
the ‘ÏilpÍ’ (Builder/Technician/Creator).

2.0 SOME DETAILS ABOUT ‘VÀSTUVIDYÀ’

In ‘Sanskrit’, ‘VÁstu’ means the place where Gods, Human
Beings and Others reside (‘Vasati iti VÁstu’) (MM/C 1-2, MS/C
4) and ‘VidyÁ’ means Knowledge. Thus ‘VÁstuvidyÁ’ means the
knowledge of (how to construct) residing places (for Gods,
Humans and Others). It deals with town planning, building
construction (temples/palaces/houses/etc.), furniture, selection of
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materials, vehicles, images, paintings, ‘VÁstu’ functions, etc. This
is similar to creation of infrastructure for the development of the
Human Society as is done now by the modern day Planners,
Builders, Engineers, Architects, etc.

Thus, in the modern terms, ‘VÁstuvidyÁ’ or ‘VÁstu ÏÁstra’ can
be called as the Science of Construction or Technology. It was in
vogue since the Vedic Period (6000 BC).   Because, apart from
the prayers for the well being of the ‘Gªha’ (the dwelling) and the
‘Gªhastha/Gªhasmin’ (the dweller), Vedas make mention of the
house with 1000 doors (‘©g’ 7/88), good earth for brick making
(‘Yajur’ 11/12), placement of bricks (‘Yajur’ 17/2), destruction of
residences by ‘Agni’ or fire (‘Sam’ 1707 and 1708), house with
columns (‘Atherva’ 3/12), etc. It can be seen from the now available
original Sanskrit books that though the books like ‘MÁnasar’ (MS),
‘Mayamatam’ (MM), ‘ManusyÁlayacandrikÁ’ (MC), ‘ViÐvakarmÁ
VÁstuÐÁstram’ (VV), ‘SamarÁÉgaÆa-SÚtradhÁr’ (SS), ‘HarÒacarit
of BÁÆa’ (HB), many ‘PurÁÆas’, ‘Àgamas’, etc., were written by
different authors at different periods of time, they were not the
independent creations at least in respect of ‘VÁstuvidyÁ’. Because,
it can be noticed that their central theme, arrangement of topics,
order of chapters, method of description, etc., are almost similar,
when they start describing ‘VÁstuvidyÁ’ in part or full. Also, most
of these sages or authors were honest and polite enough to mention
these facts in the beginning of their works. This statement can be
verified by referring the opening verses of ‘MÁnasÁra’ (P. K.
Acharya, 1934), ‘Mayamatam’ (Bruno Dagens 1994),
‘ManuÒyÁlayacandrikÁ’ (A. Achyuthan and B. T. S. Prabhu, 1998),
etc. Dr. P. K. Acharya has also discussed this elaborately in the
preface to his translation of ‘MÁnasÁra’ at pages xlvi to lvi (46 to
56). The account of about three hundred ancient ‘VÁstu’ texts
mostly in ‘Sanskrit’ manuscripts is given in Appendix I of the
dictionary of Hindu Architecture by the same author.
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3.0 FUNCTIONS AND QUALITIES OF ‘SHILPIES’

We generally know that in ‘Sanskrit’, the meaning of ‘Ïilpa’
is statue, ‘ÏilpaÐÁstra’ means the method or technique to create the
‘020 Ïilpas’ or statues and Ïilpis’ means the persons or sculptors
who create the Ïilpas’.

However, in the ancient ‘VÁstu’ texts, the term ‘Ïilpi’ is also
used to describe the four types of persons who were authorized to
undertake the work of Constructions. In modern terms, the ‘Ïilpi(s)’
can be called as Technician(s) or Engineer(s) or Architect(s) or
Builder(s). The description of ‘Shilpis’ given in ‘MÁnasÁra’ (MS),
‘Mayamatam’ (MM), ‘ManuÒyÁlayacandrikÁ’ (MC), etc., is
presented below:

1.There are four types of ‘ÏilpÍs’ (Technicians or Builders)
each with their functions (MM 5/13 = Mayamatam, Chapter V-
13).

2.‘Sthapati’ (Engineer or Architect), ‘SÚtragrÁhin’ (Chainman
or Surveyor), ‘Vardhaki’ (Mason) and ‘TakÒaka’ (Stone and wood
Cutter) are the said four types (MM 5/14).

3. The ‘Sthapati’/Engineer or Architect is from a renowned
land and a learned person from ‘Sa¿kÍrÆa-JÁti’ (miscellaneous/
any cast).  He is a man of quality.  He must know how to establish
buildings and must be well versed in all the Sciences.  He must be
physically perfect, just, compassionate, satisfied, free from envy,
without weakness, handsome and learned in Mathematics.  He
must know the ancient Scriptures.  He must be straight forward
and master of his senses.  He must be able to Draw and must
know the whole country.  He must be generous and not greedy.
He must be healthy, attentive and free from the seven vices.  He
must be possessor of a well-chosen name and persevering.  He
must have crossed the ocean of Science (MM 5/14 to 18).
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This description of ‘Sthapati’ is similar to the modern day Civil
Engineer or Architect, who have the deep knowledge of Science,
Mathematics, Drawing, Geography of the Country, Setting of
Buildings, Scriptures, etc. Apart from this, the ‘Sthapati’ or Civil
Engineer or Architect is supposed to be a man of quality, because
it will bring either Good or Bad name to the whole community of
the ‘Sthapatis’ or Civil Engineers or Architects depending upon
the good work or bad work of one person. Some examples of
such good persons are Sir M. ViÐvesvarayyia, Sir Arthur Cotton,
etc. In short, the ‘Sthapati’ or Civil Engineer or Architect must be
a person of Good Qualifications as well as Good Qualities. Thus,

‘Sthapati’/ = Good
Civil Engineer / (Qualifications + = Q1 + Q2 …… 1
Architect/Builder Qualities)

i.e. E = Q1 + Q2 …………… 1

In ‘Sanskrit’, ‘SthÁpatya ÏÁstra means the knowledge of
construction including building construction. Thus, the ‘Sthapati’
can be called as the Master of ‘SthÁpathya ÏÁstra’.

4.The ‘SÚtragrÁhin or SÚtragrÁhi’ (‘SÚtra’ = cord/rope/chain
and ‘GrÁhin’ = holder) is the disciple or son of the ‘Sthapati’, who
follows his directions.  He is skillful in all the arts.  He knows how
to make a rope (‘Rajju’ or Chain) and rod (‘DaÆ±a’) and how to
measure length, height and proportions (MM 5/18 to 19).

This description of ‘SÚtragrÁhin’ is similar to the modern day
chainman or surveyor. In short, ‘SÚtragrÁhÍn’ is the future ‘Sthapati’
or Civil Engineer or Architect in training, under the guidance of
the ‘Sthapati’.

However, in ‘Sanskrit’ drama, ‘SÚtragrÁhi’ or conductor is a
person who conducts the drama by introduction of the theme of
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the drama in the beginning and in-between as and when required
to continue the theme of the drama.

5.The ‘TakÒaka’ (Stone and wood Cutter) is so named
because he cuts the stone, wood, bricks etc., into large or small
pieces (MM 5/20).

This description of ‘TakÒaka’ (Stone and wood Cutter) is similar
to the modern day Stone Cutter and Carpenter.  It seems that in the
ancient times, the stone and wood works were done by the same
person(s).

In ‘Sanskrit’, ‘TakÒaka’ or ‘TakÒaka’ is also the name of the
serpent which bit king ‘ParikÒita’ due to a curse from the son of
the sage ‘Shamik’ (‘BhÁgavata PurÁÆa’). Here, it can be noted
that the serpent (or ‘TakÒaka’) bite people or animals. Similarly,
‘TakÒaka’ (stone or wood cutter) bites into stone and wood to make
their pieces useful for constructions.

6.Knowing mud work (masonry), efficient, doing all works
independently, the person who assembles and correctly erects the
pieces cut by the ‘TakÒaka’ is the ‘Vardhaki’ (Mason or the person
who increases or builds).  It is said that he always works under the
order from the ‘SÚtragrahÍn’ (MM 5/21 to 22). This description of
‘vardhaki’ (Who Increases) is similar to the modern day mason. In
‘Sanskrit’, ‘vardha’ means to increase.

7.The ‘SÚtragrÁhin’, ‘TakÒaka’ and ‘Vardhaki’ are active,
skilful, pure, strong, compassionate, always respectful towards the
master and joyous.  They are always faithful to the ‘Stapathis’
instructions because to them, he is ‘ViÐvakarmÁ’ [who creates
‘ViÐva’ (or world) or the infrastructures useful to the world
(‘ViÐva’)] in person.  However, the ‘Sthapati’ also can not do
anything without his disciples like ‘SÚrtragrÁhÍn’, ‘TakÒaka’ and
‘Vardhaki’ (MM 5/22 to 24).
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This describes the interrelation between the ‘Sthapati’ (Engineer
or Architect) and his subordinates during the Vedic period, which
are similar to the modern day public relations, personnel relations,
labor relations, etc.

8.These tetrad (‘Sthapati’, ‘SÚtragrÁhÍn’, ‘TakÒaka’ and
‘Vardhaki’) or the four people are always respectful, because they
do the work of the ‘ViÐvakarmÁ’ [‘ViÐvakarmÁ (s)’ means the
‘ÏilpÍ’ of Gods who is supposed to be the builder/creator of the
Universe] i.e. building/creation of the infrastructure including
buildings for the world or the ‘ViÐva’ (MM 5/24).

This describes the respect given to the ‘Sthapati’ (Engineer or
Architect) and his subordinates during the Vedic period. In these
modern days also, the Engineers and Architects are usually treated
with respect, depending upon their creations and their usefulness
to the society or ‘ViÐva’- world. Like the British Engineer Sir
Author Cotton and Indian Engineer Sir M. Vishwesverayyia.

9.The ‘SÚtragrahÍn’, ‘TakÒaka’ and ‘Vardhaki’ are the
technicians led by ‘Sthapati’.  Without them, nothing beneficial
can be embarked upon (or the required residences and infrastructure
cannot be created).  However, with their help, like a ‘Guru’
(Teacher or Sage), the mortal-beings (‘Martyas’) can try to attain
‘MokÒa’ or deliverance/completion (which is the ultimate aim of
the Human Birth or Life) by staying in a perfect ‘VÁstu’ (MM 5/
25).

10.Similar recommendations are also made by ‘Vitruvius’, the
ancient Roman Architect (MS Dictionary P 727).

11.Also, the ‘Ïloka’ 4/14 of ‘Yajurveda’ (Devdhar 1983)
mentions that: “Let learned people (Engineers or Architects or
‘ÏilpÍs’) construct your house.”
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4.0 WHO CAN BE CALLED AS ‘STHAPATI’ IN THESE
DAYS ?

According to the description given in Para 3.0 (3), in modern
terms, the ‘Sthapati’ is supposed to have the knowledge of Civil
Engineering, Architecture, Fine Arts, Science, Scriptures,
Geography, drawing, etc.

Here it can be noted that until few decades back, when enough
Architects were not available, Civil Engineers were appointed as
Town Planners. Now, since enough manpower is available, these
two Subjects or Sciences are looked as two different things. Now,
the Civil Engineering itself is further specialized as Foundation
Engineering, Structural Engineering, Construction Engineering,
Earthquake Engineering, Disaster Management, etc. Architecture
is further specialized as Town Planning, Landscape Architecture,
Internal Design/Decoration, etc. Fine Art has been specialized as
Dance, Music, Sculpting, Drawing, Painting, etc. Thus, it can be
seen that as the specialization and knowledge increases, the
subdivision of the same subjects takes place and the divided subjects
start looking independent and different from each other.

In short, it can be mentioned here that a modern Civil Engineer,
Architect, or Builder who is having good qualities and
qualifications, and who is capable of understanding and employing
the fine points of Civil Engineering, Architecture, Fine Arts,
Science, Scriptures, Geography, etc., is eligible for the title of the
Sthapati, Head ÏilpÍ (Builder) or Creator like ViÐvakarmÁ as
mentioned in Para 3.0.

5.0 REMUNERATIONS TO THE SHILPIS OR BUILDERS

As discussed in Para 3.0, the ‘Sthapati’ in particular and his
disciples (together called as Tetrad or four persons) were supposed
to be highly qualified and should have high personal qualities. For



146

ViÐvabhÁratÍ

the person with such high qualities and qualifications, the
remuneration as well as the respect were also expected to be
reasonably high. In this regard, following recommendations are
made in ‘Mayamatam’ (MM):

1. The prince is obliged to offer land and cows to the tetrad
who are led by the architect and who are skillful in measuring. He
who does this without reservations will gain riches in abundance
and his kingdom will extend to the moon and stars as long as the
world shall endure [MM 9 (130)].

2. The generous prince gives land and cows to the tetrad led
by the architect and practiced in work such as measurement. If he
does this without reservation, riches in abundance will be his and
his realm will stretch to the moon and stars as long as the world
shall endure [MM 10 (94)].

3. It is then that the donor, standing in front of the temple with
a serene mind, takes responsibility, with a joyous heart and
following the instructions of the ‘SthÁpaka’ (head of the temple
committee/advisor to the owner), for the fruits, of the work of the
architect. Then he must honor the ‘SthÁpaka’ and the Architect to
the utmost in the company with his sons, his brother and his wife.
This donor joyously showers them with money, grains, cattle,
clothes and land. As for the other craftsmen of the construction,
such as ‘TakÒaka’, they will be satisfied with pieces of gold and
fine clothes. It is with great pleasure that he presents the architect
with the decorations of the temple, pillars and pavilion as well as
with the cloth, the banner and the cow [MM 18 (202-206)].

4. In this regard, ‘MÁnasÁra’ (MS) makes the following
recommendations:

The master being in an appreciative mood and holding a
rewarding hand should make (on the completion of a building) to
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the chief of the architects the present of a girl together with wealth,
jewels, grains, land, house, maids and conveyances [MS 9 (535-
536)/P 92]. If the master refrain from doing this honor (to the chief
architect) in order to make a bargain he would sink down as long
as earth and the moon last; therefore, he should give all these (kinds
of presents to the architect) as a token of honor; and (thereby) he
would (himself) secure all prosperities and success and have all
desires fulfilled [MS 9 (537-538) P 92]. On the occasion of entering
into the house, fees (‘DakÒiÆÁ’) together with betel should be given
to the architect (‘Sthapati’) and his assistants and especially to the
Brahmins [MS 37 (72-73)/P 408]. After entering into the house in
this way, the master should give with his own hand clothes,
ornaments, conveyance, etc., to the assistant architects and others
[MS 37 (82-83)/P 409]. Young girls and other maids together with
an assemblage of wealth and jewels, Sali-corn, land, houses,
servants, conveyance (vehicles and horses) should always be
offered to the chief of the architects by the good master with his
hands much in the posture of receiving boons [ MS 49 (1-4) P
483]. If the master do not do the proper respect (to the artists) out
of one reason or another, he will fall down as long as the earth and
moon exist; but if he does aforesaid respect he becomes like a king
and attains all prosperity, desirable things and success [MS 49 (5-
8) P 483]. If the hearts of the artists be gratified, the worshipper
(i.e. the master) will attain his desirable fruits; but if the architects
become dissatisfied (at the gifts) all prosperity will be ruined; the
master should, therefore, try always to please the chief of the
architects in particular [MS 49 (9-11) P 483].

5. In ‘ManuÒyÁlayacandrikÁ’ (MC) also, the similar
recommendations are made as given below:

Without this foursome (Tetrad) beginning with the ‘Sthapati’,
it is not possible to construct houses etc. efficiently. Hence,
intelligent ‘Acrayas’ (‘Acharya’ or advisor to the house owner)
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should get the house constructed through (satisfied and) happy
craftsmen [MC 1 (14)].

6.0 SCIENTIFIC AND ENGINEERING PRINCIPLES
OBSERVED

While referring this paper, on the functions and qualities of the
‘Shilpis’ or Builders or Technicians as described in the ancient
texts on ‘Vastu Sastra’, following scientific and engineering
principles can be observed:

In Mayamatam, it is said that the Head ‘ÏilpÍ’ or ‘Sthapati’
must have the knowledge of Mathematics, Science, Geography,
Measurement, etc., and must be able to Draw. These qualities are
also essential for the modern Engineers, Architects and Scientists.

The ‘SÚtragrahÍn’ or chainman is supposed to be skillful in all
the arts.  He knows how to make rope (‘Rajju’ or Chain) and rod
(‘DaÆ±a’) and how to measure length, height and proportions.
Modern Engineers, Architects and surveyors are also supposed to
know how to take correct measurements of length, height and
proportions.

The Vardhaki or mason must correctly erect the stones, wood
and bricks so as to get the correct shape of the building.  Modern
builders, Engineers, Architects, Masons etc., are also supposed to
do the same thing, i.e. erecting the building correctly to the required
shape and size.

Thus, it can be observed that the four names given to the
‘Shilpis’ in the ancient texts are not randomly chosen, but they
directly or indirectly indicate he functions of each ‘Shilpi’ described
by a particular name.

Further, it can be observed that the Ancient Subject ‘VÁstu
ÏÁstra’ was allowed to be handled by the well educated and cultured
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‘ÏilpÍs’ only. It was not left at the mercy of the uneducated and
self declared ‘VÁstu ÏÁstra’ experts, as now available in plenty in
these modern days, who try to exploit the public by adopting fair
as well as unfair means. Due to these reasons, ‘VÁstu ÏÁstra’ is
getting all the possible bad name and not because it is based on
any particular religion or superstitions as people generally
misbelieve. Because, such high level of technical and scientific
knowledge is not essential to handle any superstitious or religious
subjects.

 7.0 A NOTE ON THE CAST OF THE ‘STHAPATI’

In the book ‘Mayamatam’ translated by Dr. Bruno Dagens,
‘Sankirna-Jatijo’ (MM 5/14c) has been translated as: - “of mixed
caste (The ‘Sthapati’/Engineer or Architect is of mixed cast.)”. As
per “The Students Sanskrit-English Dictionary” by V. S. Apte,
MLBD, New Delhi, ‘Sa¿kÍrÆa-JÁti’ means of mixed birth/mongrel
bread.  In the same dictionary, the separate meaning of ‘Sinkirna’
is given as - mixed together, confused, indistinct, miscellaneous,
intoxicated, narrow, etc.,  and the meaning of ‘JÁti’ is given as –
caste, tribe or class.

In general, the translations are justified and become more
relevant when the translation is done keeping in view, not only the
literal meaning but also taking into consideration the background
information as well as the interpretations with reference to the
context and other books etc.  In this case, the interpretation— of
miscellaneous/any caste (The ‘Sthapati’/Engineer or Architect is
of miscellaneous or any caste.) is more justified, as explained below:

1. The word miscellaneous/any caste includes mixed cast also.
However, the world mixed caste refers to the mixed caste only
and nothing else.
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2. In these modern days also, mixed cast marriages are not
much frequent and hence, in the ancient times, the incidents of
mixed caste marriages must have been very rare.  Hence, the latter
interpretation, i.e. the ‘Sthapati’ is of miscellaneous or any caste is
more relevant.

3. This interpretation also confirms the fact, that the able and
hard working person from miscellaneous or any cast (including
mixed caste) can become ‘Sthapati’/Engineer or Architect. Thus,
this noble profession of Construction or Creation is not and cannot
be reserved for the people of any particular caste only.

4. This interpretation seems to be more acceptable to the ancient
as well as modern scholars and is also supported by other books
also.

In ‘Manasar’ (another standard and ancient book on ‘VÁstu
ÏÁstra’), there is no particular mention of the caste of the ‘Stapathi’
and others.  However, in the dictionary of “Hindu Architecture”
by P. K. Acharya, the matter is discussed from Page No. 709 to
729, and finally, it is mentioned that: “The social position of
Architects is not quite clear from the literary or epigraphical records
examined above.  But from the functions assigned to each of the
four Architects, it would appear that the first three, namely,
‘Sthapati’, ‘SÚtragrahin’ and ‘Vardhaki’, belong to the higher
classes.  Further, from the liberal presents and rewards given on
each occasion equally to the Guru (preceptor or advisor to the
owner) and the ‘Sthapati’, which are so frequently mentioned, it
seems probable that the ‘Sthapati’ had an enviable position. This
latter point might account for his excommunication mentioned in
the epigraphical records quoted above.”

4. The readers can further investigate on the topic discussed in
this Section and can provide their views if found essential.
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8.0 CONCLUSIONS

1.‘VÁstu ÏÁstra’  is  the  Technical  Tradition  of  Ancient
India  and  it  has nothing much to do with the religion/superstitions,
as is generally believed.

2.The Sanskrit and poetic language, zipped method of
writing, algebraic and symbolic expressions used to write them,
the benefits and losses suggested when we follow or do not follow
‘Vastu’ rules, etc.; used in writing the ‘VÁstu ÏÁstra’ books, make
the ‘VÁstu’ suggestions look like religious or superstitious, when
seen superficially. However, when a man with good knowledge
of Sanskrit, Science, Engineering, Architecture, etc., tries to
decipher the ‘VÁstu’ suggestions, many Engineering and Scientific
principles can be noticed behind them. Many of them can be applied
to the modern buildings and towns with added advantages, for the
benefits of the Human Beings.

3.‘Yoga’ and ‘PrÁÆÁyÁma’ are supposed to be helpful for
the health of the Human Body and Mind. In USA, it has been
reported in Akron Beckon Journal-2008 that the use of ancient
Indian ‘VÁstu ÏÁstra’ is increasing in USA because, it can provide
Green Buildings and act as ‘Yoga’ and ‘PrÁÆÁyÁma’ for buildings.
‘VÁstu’ principles can provide solution to the major problem of
sick building and town syndrome (SBS & STS), building related
illnesses (BRI), poor indoor air quality (IAQ), etc., based on natural
methods, which does not produce any harmful side effects unlike
modern methods.

4.The ‘ÏilpÍs’ were the persons of High Qualities and
Qualifications. Hence, they were supposed to get good
Remunerations and Respect.

5.In these modern days also, the Common People are tempted
to follow the ‘VÁstu’ guidance given by the unqualified, self
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declared and self styled ‘VÁstu’ experts. Such experts with their
half baked knowledge try to exploit the public to earn easy name,
fame and money. However, it is expected that the Modern
generations with their improved knowledge of Science,
Technology, Civil Engineering, Architecture and Sanskrit will aim
to further decipher and improve these Ancient Technical Traditions
of India in order to help the Common People and to develop the
subject at least to some extent.

6.Modern Engineers, Architects, Builders, etc., can cross
check themselves whether they are having the qualifications and
qualities required to make them eligible for the title of the ÏilpÍ,
Sthapati, or Creator like ViÐvakarmÁ as discussed in this paper.
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House Planning and Building Bylaws – in the light of
SamarÁÉgaÆasÚtradhÁra

Dr. Devajyoti Jena

VÁstuÐÁtra  is an ancient tradition of architecture which is based
on the five elements of the nature. VÁstu produces positive energies
and vibration within the homes, which creates an atmosphere and
environment of absolute harmony, complete peace, good health
and better success. It provides exclusive information to construct a
house according to VÁstu  Principles. It even talks about two
different concepts of VÁstu  i.e, 1. Residential (ManuÒyÁlaya) and
2. Spiritual (DevÁlaya).

VÁstu of its first instant is related to the construction of a house
where people can reside. As we know VÁstu  is based on various
natural forces like solar energy, cosmic energy, lunar energy,
thermal energy, magnetic energy, light energy and wind energy.
These energies can be balanced to enhance peace, prosperity and
success. If a house is constructed according to the rule of VÁstu,
the inmates of the house enjoy all sorts of happiness in their life. If
it is against VÁstu principle, it will be a place for all problems and
worries.  In this respect, the text SamarÁÉgaÆasÚtradhÁra of king
Bhoja, a prominent work among all VÁstuÐÁtra , teaches how to
construct a house with a proper plan, how to follow the bylaws for
constructing a house and so on.

Here in this Research Paper, an attempt has been made to
establish the rules and regulations on House planning and building
bylaws with the help of the text SamarÁÉgaÆasÚtradhÁra .

1. VÁstu  and its derivation

The term VÁstu according to AmarakoÐa means ‘a dwelling’
(VÁsur nÁrÁyaÆa punarvasu). KauÔilya1 defines VÁstu as “ Gªha¿
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kÒetram Árama setubandha,taÔÁkam ÁdhÁro va vÁstu” it means
house, field, garden, building of any kind, lakes and tanks  are
called VÁstu.  In the ©gveda , the term VÁstu  denotes a site and
Ïiva  is the lord of it and the term VÁstavya ’ means the material
form i.e.  House ( Namo VÁstavyaya ca VÁsturÚpÁya ca ).
According to   ViÐvakarma2 the term VÁstu  is derived from the
verb to ‘dwell’. It includes ground, building and vehicles etc. Again
in the text ÏukranÍti, ÏukrÁcÁrya defines VÁstu  vidyÁ or Ïilpa
ÏÁstra as, “the science which deals with rules for the construction
of palaces, images, parks, houses, canals and other good works.

VÁstu can be broadly classified into two main categories; such
as; (i) Ïilpa ÏÁstra ( Deva Ïilpa ) (ii) Gªha Ïilpa ( MÁnava Ïilpa ).
VÁstu related to the construction of a temple or a residing place for
Gods and Goddesses is called ÏilpavÁstu . Again VÁstu   related to
the construction of a house or a residential building for human
being is called GªhavÁstu.  GªhavÁstu  is more popular than
ÏolpavÁstu in modern age. Each and every individual wants to
apply the tenets of VÁstu for his house for the benefit of their family.

2. Division of site for VÁstu

The selected site for the residential building is primarily divided
into 9 squares on each site like these a total 81 squares are formed4.
Eight directions are identified such as: (i) East (ii) West (iii) North
(iv) South (v) North- East (vi) South- East (vii) South- West (viii)
North – West. The central ninth square is called brahmasthÁna 5.

3. VÁstu PuruÒa

The practical application of VÁstu  is yantric in nature. The
VÁstupuruÒa  maÆ±ala, the site-plan diagram of a building
accordingly to NÁrada  is a yantra. Therefore it is an artifice in
which the ground (bhÚmi) is converted into the extent of the
manifested universe. “The nameless, formless entity which is bound
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in this case to the spot within the square maÆ±ala  is henceforth
known as ‘VÁstupuruÒa’ 6 .

The Presiding deity  VÁstupuruÒa ,  who is described as hump
backed and of crooked shape, is said to occupy the habitat in such
a manner that his limbs covers several squares or group of squares.
He lies down with his face turned downwards. His face to north
east and both the feet in South-west corner and the right hand to
South-east, left hand to North-west and finally the stomach area
covers the central part, which is known as BrahmasthÁnam 7. If
the VÁstupuruÒa ’s limbs are missing or damaged by any reason in
the building, the house owner will face some sort of inauspicious
results.

4. Five elements of VÁstu  and their Directions

Earth, Water, Fire, Air and Space are the five elements called
“PañcamahÁbhÚta” These five elements are said to occupy five
directions in a site. Balance of these five elements is very important
for a prosperous living in a house. Their directions are as-

a. North-East — Water

b. South-East — Fire

c. South-West — Earth

d. North-West — Air

e. BrahmasthÁnam— Space

5. Direction, Lords and their embodiment

The text SamarÁÉgaÆasÚtradhÁra has given a detailed
description about the direction of VÁstu, the lords and their

embodiment in 14th  chapter8.

1.North-East- IÐÁna     - Direction of beneficial energies,
knowledge, spiritual growth, progeny.
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2.East - Indra   - Direction of knowledge, authority, fertility,
wealth, happiness.

3.South East -   Agni      - Direction of sustenance, potent
internal energy, health, women’s issues.

4.South -Yama  - Direction of birth and rebirth.

5.South West - Nirªt - Direction of Nocturnal deity, sleep,
demons, fame, income, longevity.

6.West  - VaruÆa - Direction of fate, karma

7.North West- VÁyu-Direction of intellectual activities,
communication,  Social life, business.

8.North -Kubera - Direction of acquisition of wealth, career.

9.Centre –BrahmÁ - Direction of Energy creator, power,
balance, creativity.

6. Prominent AcÁryas of VÁstuÐÁstra

According to Indian tradition9, there were 19 AcÁryas, who
have established and propagated the VÁstuÐÁsta . The name of
those 19 AcÁryas  as mentioned in Matsya purÁÆa  are

1. Bhªgu, 2. Atri, 3.VaÐiÒÔha, 4.ViÐvakarma, 5. MÁyÁ,
6. NÁrada, 7. Nagnajit, 8.ViÐÁlÁksha,9.Purandara or Ïakra,
10. BrahmÁ11.  KumÁra 12. NandÍÐa or Ïambhu, 13. Ïaunaka
14. Garga 15. VÁsudeva, 16. Aniruddha, 17. Ïukra    18. Bªhaspati
19. Manu

7. Noted Ancient texts on VÁstuÐÁstra

There are 11 noted great ancient works on vÁstuÐÁsta 10. The
works are as follows –

1.ViÐvakarmÁ vÁstuÐÁstra 2.  SamarÁÉgaÆa sÚtradhÁra
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3.   MaÆ±ana sÚtradhÁra 4.  RÁjasimha vÁstu

5.   DÍpÁrÆava 6.  Ïilparatna

7.   Mayamata 8.  MÁnasara

9.   ManuÒyÁlaya candrikÁ 10. KÁÐyapa Ïilpa

11. AparÁjita pªccha.

So far as the research topic is concerned here the whole
concentration will be given to the house planning and building
byelaws as reflected in the text of SamarÁÉgaÆasÚtradhÁra
(hearafter-SS)   of King Bhoja under the heading of house
architecture.

The text SS occupies a distinct place among the extant manuals
of the science of architecture. All the manuals go by the name of
the subject or the author. The title of the book
SamarÁÉgaÆasÚtradhÁra , literally means “an architect of human
dwellings11.”

8. House construction and its Division

Initially, House construction may be divided into two groups12.
(a) Non-Architectural and (b) Architectural. Both the groups may
be tabulated as follows -

A) Non-Architectural B) Architectural

1. VÁstupÚjana 1. Orientation- ÏaÉkusthÁpana

2. BalidÁna 2. The site plans- VÁstupada
     vinyÁsa.

3. HalakarÒaÆa 3. Measurement– The Hasta
     lakÒaÆa

4. AÉkurÁropaÆa 4. AyÁdiÒa±varga

5. ÏilÁnyÁsa 5. PatÁkÁdiÒaÔ chandas
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9. Building and its Classification

According to SamarÁÉgaÆasÚtradhÁra  the classification of the
building is in keeping with the needs of not only the different strata
of the men but also the different orders of Gods and Goddesses.
The residential houses were meant for different group of people in
such a way that a resident of a middle class will differ from resident
of a higher class. It was based on the nobility of the clan and
aristocracy of mind and spirit. This is the distinct feature of Bhoja’s
contribution to the science of architecture. As per the line of
SamarÁÉgaÆasÚtradhÁra , houses may be divided into three
categories13:

1. Popular residential houses -  ÏÁlÁ Bhavanas

2. Palaces of the kings -  RÁja Bhavanas

3. Temple - Residences of God and PrÁsÁdas.

Apart from these above said categories there may be few
additions like special houses i.e., Assembly halls and Council
Chambers, House of animals i.e., Shed for cows, horses, and
elephants14 .

10. Houses and their term

Houses are of manifold denotation and connotation. Harmyas,
VimÁnas and PrÁsÁdas are also houses where higher people, the
rich people and the Gods are housed. The house (ÐÁlÁ)( ÐÁlÁh santi
asmin iti ÐÁlÁ½ ) with its characteristics of courts, chambers, rooms,
porticos etc. as opposed to the storeys  (VimÁnas and PrÁsÁda) is
used. So ÐÁlÁ is meant for a residential house15.

MÁrkabÆ±eya purÁÆa16 and VÁyu purÁÆa17 also proclaim the
primitive house; the first house on earth had the tree as its model.
“Trees are stated to have supplied to the primitive men the model
of his future house18.” ÏÁlÁ (house) is stated to have been derived
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from ÏÁkhÁ (branch) because originally branches were arranged
lengthwise, breadth wise, crosswise, up and down and thatched to
make the first house.”

Thus ÏÁlÁ primarily means a thatch of straw (Chala) for shelter
of men or their cattle and stores. Later it is named as stalls and
sheds. As time passed it came to mean as a house in general. Finally,
even today, it has come to mean a single section or a single room
of a house like AgniÐÁlÁ , PatniÐÁlÁ, GoÐÁlÁ, VÁjiÐÁlÁ, GajaÐÁlÁ,
etc19.

According to the SamarÁÉgaÆasÚtradhÁra 20, the unit of
(ordinary dwelling) the house design is the open quadrangle
surrounded by chamber (ÏÁlÁ) and this unit is repeated two, three,
four or more times according to the needs of the accommodation
of the occupants.

11. Characteristics and Classification of Houses (ÏÁlÁ )

According to the SamarÁÉgaÆasÚtradhÁra , (ÏÁlÁ ) class of
building means a residential house and it differs not only in shape,
materials and construction but also in the use21.  In MÁnasÁra, ÏÁlÁ
is used mostly in the sense of a house. ÏÁlÁ  implies both temples
and residential buildings for BrÁhmaÆas, KÒatriyas, VaiÐyas and
Ïudras22. KÁmikÁgama23 says the rows of the ÏÁlÁ  are termed as
MÁlikÁ – the garland, and the mÁlikÁ is a class of many-storyed
mansion. The text VÁstuvidyÁ24 further supports that the ÏÁlÁ
building were primarily meant to be human dwellings for men.

There are as many as ten classifications of the house (ÏÁlÁ)
from EkaÐÁlÁs to DasaÐÁlÁs. Out of all these classes the CatuÐÐÁlÁ
houses are often mentioned in literature and this is the most
characteristic type of Ancient Indian buildings as a number of
middle class people used to live in this type of house. In this respect,
SamarÁÉgaÆasÚtradhÁra  restricts the classification of the house
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(ÏÁlÁ) to ten, for the people of divergent means and needs, from
an humble dweller to his honored and fortunate counter-part, can
all be accommodated in them. These ten broad divisions25 are –

1.EkaÐÁlÁs 2. DviÐÁlÁs 3. TriÐÁlÁs

4. CatuÐÐÁlÁs        5. PañcaÐÁlÁs 6.  ÑaÔÐÁlÁs

7. SaptaÐÁlÁs         8. AÒÔaÐÁlÁs 9. NavaÐÁlÁs

10. DaÐaÐÁlÁs

Apart from this, SamarÁÉgaÆasÚtradhÁra envisages some of
the principal varieties of the houses (ÏÁlÁ ), when transformed into
brick and mortar. Each house (ÏÁlÁ ) (from EkaÐÁlÁ to DaÐaÐÁlÁ) ,
have different model varieties as narrated in the text in a vivid
manner26.

12. Building Byelaws

The Building Bylaws in modern times by the modern house
plans of the individual and citizens are scrutinized by the city
corporations, where as in ancient times it was a code of sanctified
religious character, the violence of which was beyond
contemplation. As a result the horror of death, destruction, and
other misfortunes was always shadowing them. So, in this
connection, whether it is construction of a Vedic altar, a temple,
an image of a God or a residential house, a proportionate
measurement was taken into consideration in ancient India,
particularly in the case of iconography. Thus
SamarÁÉgaÆasÚtradhÁra  rightly says, to them pramÁÆa was the
life breath of an art27.

The building bylaws mostly concern with the doors, the storeys,
and the orientation, the proportion of measurements, layouts, the
site-plans, the directions, the auspicious dates and time. All these
concepts are not narrated in SamarÁÉgaÆasÚtradhÁra  in a single
chapter. They are scattered through out the text. Hence it is the



161

ViÐvabhÁratÍ

duty of us to make them gather at one place to evolve a code of
byelaws – a systematic presentation of ancient thought through
the modern platform.

The people of ancient India had visualized the things through
religious sanctity. Naturally, all these rules of living, drinking,
bathing, eating, sleeping, mode of living – building houses,
conducting any business, secular or religious were formulated like
religious sacraments. It was a practice of faith rather than a belief
which encouraged them to formulate such a code of life. Here  are
a few illustrations of the building bylaws from the point of
astrological data, religious and secular consideration in the light of
SamarÁÉgaÆasÚtradhÁra .

1.One should start building a house only in the months of
VaiÐÁkha, ÏrÁvaÆa, MÁrgaÐÍrÒa, PauÒa and PhÁlguna28

in Hindu calendar.

2.One should choose the dates as DvitÍya, pañcamÍ, SaptamÍ,
NavamÍ, EkÁdaÐÍ, and TrayodaÐÍ of the month29.

3.One should consult a priest and an astrologer for the details
of Àya, Vyaya, AÞÐaka, TÁrÁ, NakÒatra etc. for the
auspicious moments on a particular date30.

4.One should build a house on the proper padas31.

5.Pada and DvÁra should allot for different castes32 in this
manner.

Caste Pada DvÁra

i. BrÁhmaÆa-  BhallaÔa, Dhanada, Mahendra
Caraka or PªthvÍdhara

ii. KÒatriya- Mahendra, Arka, SÁtya, GªhakÒata
Àryaka
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iii.VaiÒya- YÁmya, Vaivasvata,      PuÒpadanta
GÁndharva or GªhakÒata

iv.ÏÚdra- VÁruÆa, PuÒpadanta, BhallaÔa
Maitra or Asura

6.   Placing of house door should be also allotted according to
castes33.

Caste facing

i. BrÁhmaÆa to South

ii. KÒatriya to West

iii. VaiÒya to North

iv. ÏÚdra to East

7.Placing of VÁstudvÁra should be allotted to the different
castes34 in this manner.

Caste facing

1. BrÁhmaÆa to East

ii. KÒatriya to South

iii. VaiÒya to West

iv. ÏÚdra to North

8. The number of storeys should be caste wise35 as prescribed.

ÏÚdra -not more than 3 and half a storey.
VaiÒya- not more than 5 and half a storey.

KÒatriya - not more than 6 and half a storey.

BrÁhmaÆa - not more than 7 and half a storey.

Kings - not more than 8 and half a storey.

9. Door should not be placed in the middle of the house36.
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10. Two doors should not be exactly opposite to each other37.

11. Similarly the doors in the upper storeys must conform to
the doors below38.

12. A Residential house must have ÐÁlÁ and Alinda both39.

13. Mouldings like SiÞhakarÆa, Kapota etc. together with the
painting should be avoided40.

14. Rules regulating frontage (MÁrgavedha) on the way, cross
road or any road or any other building, door, tree etc. is to
be avoided41.

15. Bylanes should not be on both the side42.

From the above said discussion we conclude that a deep study
on SamarÁÉgaÆasÚtradhÁra may help to collect more information
about the house construction and Building Byelaws which will
give  room for analyzing the concept among the present engineers
and the followers of VÁstu.
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pai[nIyVyakr[e AitdezsUÇivcar>
Dr. S. Lakshminarasimham

Aap> pivÇ> àwm< p&iwVyampa< pivÇ< c prm< c mNÇa> ,
te;a< c samGyRju;a< pivÇ< mh;Ryae Vyakr[< inrahu>.

àk&itàTyyivvecnpurSsr<  -a;aya> Svêpmupv[Ryt! la"ven

laEikkvEidkae-yzBdaNvaOyan< kuvRn! pai[nIy<

Vyakr[zaSÇimtrzaSÇape]ya  ivdu;amTyNtaepkarkm!, ytí tiÖna
zBdSy sMyG}anay su:Qu àyaegay c naSTyNy> l"Upay>, At @v

“pai[nIy< mhazaSÇ< pdsaxuTvl][m!” #TyaidàziSt> Aagta,

ikiÂÛyUntya ctuSshSÇs<Oyakain pai[insUÇai[

tÄTk&TymaxarIk&Ty s<}a –pir-a;a – ivix –inym – Aixkar -

Aitdez-eden ;aeFa iv-Ktain , tduKtmi-yu­EE>

s<}a c pir-a;a c ivixinRym @v c ,
Aixkarae=itdezí ;if!x< sUÇmuCyte. #it,

@;u ;f!ivxsUÇe;u ivixsUÇSyEv svaeRÄm< àaxaNym! tSyEv
sa]a‘úys<SkarkTvat!, ANye;a< tu ivixsUÇawaeRpkarkTvmev n tu

sa]a‘úys<SkarkTvm! , At @v ivixsUÇSy àxanzaSÇimit

ivXyitirKtana< s<}aidsUÇana< tu gu[zaSÇimit AàxanzaSÇimit c
Vyvhar> , tÇ gu[zaSÇa[a< s<}apir-a;adIna< mXye AitdezsUÇiv;yk>

ivcar> àStUyte,

AÇ “ten tuLy< i³ya ceÖit>” tÇ tSyEv #it Öa_ya< sUÇa_ya<

ivihtvitàTyy"iqtaitdezsUÇivcar> vitàTyya"iqtsUÇiv;yk> ivcar>
vitàTyy"iqttd"iqtsUÇyae> -ed> samaNyaitdez;aitdez-eden pun>
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AitdezÖEivXy< ivze;aitdeze àma[Sy AavZykta

AitidZymana<zmaxarIk&Ty AitdezsUÇa[a< sPtivxTvm! #tyete iv;ya>

ywamit ivcayRNte,

AitdezsUÇSvêpaidkm!

AtITyupsgRpUvRkat! idz AitsjRne #it xatae> -ave AweR -ave #it

sUÇe[ "i| AitdezzBd> in:p*te, Ait Ait³My, dez> %pdez> baexnm!,
Aitdez> #TyuCyte, ANyÇ iv*manana< xmaR[amNyÇ Aitdeznm! Aitdez>

-vit, ywa £ giv iv*manana< jaf(maN*adIna< xmaR[a< Sviv;y<

gammtITy ANyÇ vahIke baexn< i³yte gaEvaRhIk> #it vaKyen, AitidZyte
Anen #TyweR AitpUvaRiÎze> kr[e AweR AktRir c karke s<}ayam! #it sUÇe[

"i| k«te=ip AitdezzBd> in:p*te, tda yen vaKyen @kÇ iv*manana<

xmaR[amNyÇ baexn< i³yte, tÖaKymip AitdezzBden %Cyte, Anya rITya

gaEvaRhIk> #it vaKymip Aitdez> AitdezvaKyimTyuCyte,

sa†Zybaexk< vaKym! AitdezvaKyimTyip v­u< zKyte, sa†Zy< nam
tiÑÚTve sit   td!gt-UyaexmRvÅvimTyi-yu­a>, ywa £ cNÔ #v muom!

#TyadaE cNÔi-Úe muoe cNÔgtvtuRlTva’adkTvaid -Uyae xmRsMbNx> baeXyte,

At> sa†Zybaexkimd< vaKym! Aitdez> -vit, At @v isÏaNtmu­avLyam!
%pmano{fe yÇ Aar{yken kenict! ¢amI[ay %­m! £ gaes†zae

gvypdvaCy> #it píat! ¢amI[en Kvicdr{yadaE gvyae †:q>, tÇ

gaesa†ZydzRn< yJjat< tdupimitkr[m!, tdnNtr< gaes†zae gvypdvaCy>
#TyitdezvaKyawRSmr[< yJjayte tdupimit> #Tyaidna %pimitinêp[avsre

gaes†zae gvypdvaCy> #it sa†ZybaexkvaKySy AitdezvaKyTvmu­m!,
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laeke sa†Zyvackana< ywevaidzBdana<, vitàTyySy va àyaege

sa]aditdez> AvgMyte, ywa£ gaEirv gvy> vtRte, ywa gaE> twa gvy>,

gaes†zae gvy>, gaevd!gvyae vtRte #Tyaidàyaege;u, KvicÄu
ywevaidzBdaàyaege=ip vaCyawaRnuppÅya sa†ZyawR> lúyte, ywa £

Ai¶maR[vk>, gaEvaRhIk> #TyadaE, AÇ ATyNti-Úyae> Ai¶ma[vkyae>

gaevahIkyaeí A-edaNvyanuppÅya Ai¶s†zae ma[vk>, gaes†zae vahIk>
#TywR>  àtIyte,

zaôe;u Aitdez>

@v< zaôe:vip ANydIyxmaRn! ANyÇ baexiytum! Aitdez> SvIk«t>,
ywa £ mIma<sazaôe àk«itviÖk«it> ktRVya #Tynen àk«ityagIyanam¼ana<

ivk«ityage Aitdez> k«t>, @v< Jye:Qæataipt&sm> jinta caepneta c

yí iv*a< àyCDit, AÚdata -yÇata pÂEte iptrSm&ta>,

#TyaidSm&itvaKyErip Jye:Qæatir ipt&xmaRitdez>, %pnet&iv*adaÇaid;u
ipt&Vypdezaitdez> k«t>, @v< Vyakr[zaôe=ip @kÇ iv*manan! ivihtan!

va xmaRn! ANyÇ baexiytu< Swainvdadezae=niLvxaE (1.1.56), Ac> priSmn!

pUvRivxaE (1.1.57), #TyadINyitdezsUÇai[ pai[inna k«tain,
ALpv&iÄxmaRïye i-Úe kayeR ktRVye Aadez> Swainvt! Swainna tuLy< -vit

#TywRken Swainvdadezae=niLvxaE #it sUÇe[ Aadeze Aiv*manSy xmRSy

Swaint> tÇ àap[< i³yte, ywa £ ram + 'e #TyÇ 'e àTyySy 'eyR>
(7.1.13) #it sUÇe[ y #Tyadeze ram + y #it jate y|aidTvSy sÅve=ip

suPTva-avat! Suip c (7 . 3 . 102) #it sUÇe[ dI"R< n àaPnaeit, At> ram +

y #TyÇ àk«tsUÇe[ 'eàTyyv&iÄsuPTv< yadeze AitidZyte, tda Svtae
iv*man< y|aidTvm! Aaitdeizk< suPTv< c AaiïTy y|aidsuPprTvSy
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sÅvat! inrat<k< suip c #it sUÇe[ dI"Ràv&ÄaE ramay #it êp< -vit, @v<

laEikkzaSÇva'!mye c svRÇ ANyÇ iv*manxmaR[amNyÇ àap[ay

Aitdez> SvIk«t>,

AitdezsUÇa[a< ÖEivXym!

AitdezsUÇai[ pai[nIye Öexa smupl_yNte, vitàTyyaNt"iqtain

ceit, ywevaidzBd"iqtain AitdezsUÇi[ tu àayz> n SNTyev, tÇ
Aa*NtvdekiSmn! (1 . 1 . 21), Swainvdadezae=niLvxaE (1 . 1. 56),

kmRvTkmR[a tuLyi³y> (3.1.87), t&JvT³ae:qu> (7.1.95) #TyadIin

AitdezsUÇi[ vTyNt"iqtain ga'!kuqaid_yae=iÁ[iN't!( 1.2.1)
As<yaegaiLlq! ikt! ( 1.2.5), gaetae i[t! (7. 1. 90) #TyadIin tu

vTyNta"iqtain, vitàTyySyaindeRze=ip vTywRS)UTyaE AitdezTv< SvIktuR<

zKyte, At @v bhug[vtufit s<Oya #TyaidsUÇe;u             -a:ye %Ktm!

£ Awva ned< s<}akr[m!, tÖditdezae=ym!, bhug[vtufty>
s<OyavÑvNtIit, s tihR vitindeRz> ktRVy> n ktRVy>, nNtre[ vitmitdezae

gMyte, ANtre[aip vitmitdezae gMyte, td!ywa £ @; äüdÄ>, AäüdÄ<

äüdÄ #Tyah, te mNyamhe, äüdÄvdy< -vtIit, @vimhaip As<Oya<
s<OyeTyah s<Oyavidit gMyte #it, Anya -a:yaeKT(a vitindeRza-ave=ip

yÇ vTywRS)UitR> sa†ZyawRàtIit>, tÇ AitdezTv< SvIktuR< zKyte #it

Sp:qmev, vitàTyyindeRze tu AitdezTv< S)uq< àtIyte,

vitàTyy"iqtaitdezsUÇivcar>
(ten tuLyimTyaidsUÇivihtvitàTyy"iqtsUÇiv;yk> ivcar>)

tÇ vitàTyySy sa†ZyawRkTv< “ten tuLy< i³ya ceÖit> (5.1.115)”,

“tÇ tSyev (5.1.116)” #it sUÇa_ya< baeixtm!, tÇ àwmsUÇSyaymwR>,
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t&tIyaNtat! tuLyimTyweR vitàTyy> Syat!, yÄuLy< sa i³ya cet!,

äaü[vdxIte ]iÇy>, rajvÖtRte vEZy> zUÔvdacrit äaü[>

#TyadINyudahr[ain, %dahr[e;u äaü[aidpdain tTkt&RkaXyynaidi³ya<
l][ya baexyiNt, twa c äaü[kt&RkaXyyns†zI ]iÇykt&Rka

AXyyni³ya #Tyaidêpe[ baex>, AÇ i³yyae> sa†Zy<, td!Öara VyKTyaerip,

“ten tuLy< i³ya ceÖit>” #it sUÇe ten #TyÇ t&tIya “tuLyawERrtulaepma_ya<
t&tIyaNytrSyam! (2.3.72)” #it sUÇe[ ivihta, sa c ze;;:Q(pvad-Uta

#it svRiv-KT(wRbaeixka, At @v ra}a s†z< vtRte, rajvt! vtRte, jfSy

tuLy< äUte, jfvt! äUte, sUyR #v àkazte, sUyRvt! àkazte, ipta #v palyit,
ipt&vt! palyit ra}a #v, rajvt! Vyvùtmnen, devimv, devvt! -vNt< pZyaim

Aisna #v, Aisvt! daÇe[ i-niÄ äaü[ay #v, äaü[vt! vEZyay ddait,

pvRtaidv, pvRtvt!, Aasnadvraehit, #TyadaE vitàTyyaNtSwle

t&tIyai-Úiv-KT(wRSyaip S)UitR>,  At @v sn> pUvRSmat! Xaatae> #v
sÚNtadPyaTmnepd< Syat! #TyweR “pUvRvTsn> (1.3.62)” #it sUÇ< pai[inna

k«tm!, yÇ “ten tuLy< i³yaceÖit> (5.1.115)” #it sUÇe[ vit>, tÇ

t&tIyaNtenEv iv¢h>, sUÇanuraexat!, AwRStu %pmeyiv-KTynusare[ ¢aý>,
At @v %pmanaepmeyyae> smaniv-iKtkTvinymSy -¼ae=ip n, At @v

“pUvRvTsn>” #it sUÇe kEyqen %Ktm! £ “p]Öye=ip ten tuLyimit

t&tIyaNtaÖit>, n tu pÂMyNtat!, tuLyawERirit ivihta t&tIya svRiv-
­(waRnNt-aRvytIit pÂMywRSyaÇ ¢h[muppÚmev, ywa

äaü[vÖEZyadxIte #it, äaü[aidv vEZyadxIte #TywR>, vEZyapadankSy

AXyynSy äaü[apadankm! AXyynmupmanm!, tÇ äaü[apadankaXyyne
äaü[zBdae vtRte, ten äaü[en tuLy< vEZyadxIte #it t&tIyaNtaÖit>,
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@vimhaip pUvRvt! Ô:qVym! #it, “Swainvdadezae=niLvxaE (1.1.56)” #Tyaid;u

ten tuLy< i³ya ceÖit> #it sUÇe[ vitàTyy>, twa c Alaïyivixi-Úe

iv;ye Aadez> Swainna tuLy< -vit #Tyv<êpe[ baex>, Aadeza
Swainsad&ZymwaRt! isXyit, Aadeze sa†Zy< c SwainkayRàaPTya,

SwaingtVypdezàaPTya,  SwaingtxmRàaPTya va -vit,

tÇ tSyev #it ivihtvitàTyy"iqtsUÇiv;yk> ivcar>

“tÇ tSyev (5.6.116)” #TySy tu sÝMyNtat!  ;:Q(Nta½ #vaweR

vitàTyy> SyaidTywR>, pUvRsUÇe ten #TyÇ t&tIyya svRiv-KT(wRbaexnat!

;:QIsPtMywRSyaip ¢h[< -vit, twaip tÇ i³yataELye  @v vitàTyy>
puÇe[ tuLy> SwUl> devd®>, æaÇa tuLyae xnI devdÄ> #TyadaE gu[ÔVytaELye

tu n , At> gu[ÔVytaELye=ip vit àTyye #d< sUÇm!,

mxuravt! öu¹e àakar> b&hSpitvdiSmn! pai{fTy< g&hvdr{ye criNt

#TyadaE mxuraidzBde_y> l][ya mxuraàakara*wRbaexke_y> %pmanvacke_y>

sPtMyNte_y> #vaweR vitàTyy> %pmeyöu¹aid;u sPtmIdzRnat!,
mxurasMbiNxàakars†z>      öu¹sMbNxI àakar> #TyaidrITya baex>,

cEÇvt! mEÇSy gav> ,mNmwvdSy saENdyRm! #TyadaE ;:Q(Nte_y>
cEÇaid_y> #vaweR vit>, cEÇsMbiNxgaesÎza> mEÇsMbiNxgav> #Tyaidêpe[

baex>, cEÇSy gva<, mEÇSy gva< c baeixt< sa†Zy< smangaemTven cEÇmEÇyae>

sa†Zy< sUcyit,

@v< Vyakr[zaSÇe=ip “Syisc!sIyuq!tais;u
-avkmR[aeépdeze=JHn¢h†za< va ic{vidq! c(6.4.62) #it sUÇe %pmeyvacke

Syisc!sIyuq!taiszBde sPtmIdzRnat! %pmanvackat! ic[!zBdadip
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sPtMyNtadev vit>, Vyakr[zaSÇSy samaNyt>

yiTkiÂTkayRivxaykTvat!  ÔVygu[i³yasu ANytmen sa†Zye ivvi]te @v

vitivxana½ kayRimTyXyaiÿyte, @vÂ Syisc!sIyuq!tais;u ic{vTkayRm!
#it sMpU[R< vaKy<, mxuravt! öu¹e àakar> #itvt!, ywa ic[! %pdeze AjNtana<

-U  à-&tIna< xatUna< , hn!, ¢h! , †z! xatUna< c v&d!XyaidkayaRi[ jnyit,

twa Sy, sIc!, sIyuq! , tas! àTyya> Aip v&Ï(aidkayaRi[ jnyiNt #it
àbaeXy ic[> Syisc!sIyuq!tasIna< c v&Ï(aid kayRjnkTven sa†Zy< baexyit

#d< sUÇm!,

@v< “laeqae l'!vt! (3.4.85)” #TyadaE laeq #it %pmeye ;:QIdzRnat!

%pmanvackat! l'!zBdadip ;:Q(Ntadev vitàTyy> , AÇaip kayR<

-vtITyXyahayRm!, laeq!pd< tTsMbiNxkayR< l][ya baexyit, twa c laeq>
l'!vt! kayRimit pU[R< vaKym!, mEÇSy cEÇvt! gav> #it vt!, l'! ywa

SvSwainke;u ts! , ws!, w imp! àTyye;u tam! , tm!, t , Am! #Tyadezan!

l-te, twa laefip #it àbaeXy laeq> tamad!yadezaidmTven l'!sa†Zy< baeXyte
Anen sUÇe[, AÇ sPtMyNtat! vit> n SvIktuR< zKyte, twa sit

l'!SwainkkayRa[aimv l'!inimÄkkayaR[amPyitdezapÄaE -vtam!,

-vtm!, -vt -vanITyadaE Afagmae=ip Syat!, %pmanaepmeyae> sman
iv-iKtkTvmip -Jyet, At> ;:Q(Ntadev vit>,

vit "iqtsUÇe;u kayRzBd> VypdezadInamip baexk>

AitdezsUÇe;u AXyah&tkayRzBd> n kevl< AagmadezaidkayRpr>, ikNtu
tdupyaeiginimÄVypdezaidprae=ip inimÄVypdezadInamip kayaRwRTvat!, At

@v “Aa*NtvdekiSmn! (1.1.21)” #it sUÇe VypdeizvdekiSmn! kayR< -vit

#it -a:ye kayR< -vtIit àtIkmaday “kayaRwRTvat! kayRzBden Vypdez @v
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baeXyte” #it rTnàkazk&ta %Ktm!, @v< “SwainvTsUÇe

SwainkayRmadeze=itidZyte, guévt! guépuÇe ywa #it -a:ye SwainkayRimit

àtIkmaday  “sa]at! prMprya va i³yte AiSmn! zaSÇe yÚam s<}aprpyaRy<
tt! kayRzBden Ai-mtm!, tdEvýadez> SwainvdiLvxaE AvtRmana< s<}a<

l-te #TyekvaKyta sUÇSy sM-vit #Tya*i-mt< rÆàkaze, At> yÇ

vitindeRz> tÇ vitàTyyàk&itvaCyàTyyaidSwaink<, tdpadank<,
tiÚimÄk< c kayR< tTkayRàv&ÅyupyaeiginimÄVypdezaidk< va AitidZyte

#it S)uq< àtIyte,

vitàTyya"iqtsUÇiv;yk> ivcar>

ywa vit¢h[Swle “sPtMyNtaÖit< d&:q!va

yiTkiÂiÚimÄkkayRmitidZyte” #it, ;:Q(NtaÖit< d&:q!va

yiTkiÂTSwainkkayRmitidZyte #Tyaid in[eRtu< zKyte, twa vit¢h[a

-ave “ga'!kuqaid_yae=iÁ[aiN't!(1.2.1)” #TyadaE SvinimÄk< kayR< va
AitidZyte ? %t SvSwainkkayR< va ? #Tyaid in[eRtu< n zKyte, At>

t&tIyaNtàk&itkvitàTyy"iqtSwle #v svRivxkayaR[amitdez> àaPnaeit,

twaip tÇ vaitRkkar-a:ykaraidàamai[kVyaOyananusare[ in[eRtVy<
-vit, “VyaOyantae ivze;àitpiÄ> n ih sNdehadl][m!” #TyuKte>, ywa-

ga'> kuqadeí pr> i|t!i[iÑÚa> àTyya> i't>, i'ÖÑviNt #TywRken

“ga'!kuqaid_yae=iÁ[aiN't!”   #Tynen cukuiq;it #TyÇ sn> i'Åvaitdeze
i'TvinimÄk> gu[in;ex> àvtRte, @v< sn> i'Åven tt> prSy lkarSy

“AnudaÄi't AaTmnepdm! (1.3.12)” #Tynen AaTmnepdmip àvtRte, At>

@td!dae;var[ay “isÏ< tu pUvRSy kayaRitdezat!” #Tynen vaitRkkar> “AÇ
i'it pre pUvRSy kayR< , nam i'iÚimÄkkayRmev AitidZyte, n tu
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i't> prSy kayRm! #TyuKtvan!, @v< i'ÖÑaven yid

i'ÅvinimÄkkayRmevaitidZyte, tda @tTàkr[Swen savRxatukmipt!

(1.2.4) #it sUÇe[aip tdevaitidZyet, tda tudete #TyÇ zàTyySy i'Tven,
tiÚimÄkgu[in;exmaÇmitde:qu< zKyte, Aatam! àTyySy i'Åve tÇTy

àwmakarSy “Aatae i'tae (7.2.81)” #it sUÇe[ #yadez> n Syat!, #yadezSy

i'TSwainkkayRTven i'iÚimÄkkayRTva-avat!, At> nagez-”en “isÏ<
tu pUvRSy kayaRitdezat!” #it vaitRke pUvRSy #it pdSy pri-ÚSy #TywR>

k&t>, twa c i'ÖÑaven i'TSwainkSy i'iÚimÄkSyaip kayRSy

Aitdez> isXyit, i't> prSy ivxIymanmaTmnepdêp< kayR< tu n -
vtITywR> )lit, tudete #TyadaE i'TSwaink> #yadez> inbaRx @v,

rTnàkazkarStu- “i'it iv*man> i’t! #it Vypdez @v i|iT[iÑÚe
àTyye AitidZyte, n tu kayRm! #it, ten i'TSwainkSy #yadezSy

i'iÚimÄkSy gu[in;exadeí isXyit, cukuiq;it #TyadaE AaTmnepda

-avaStu, “AnudaÄi't AaTmnepdm! (1.3.12)” #it sUÇe pUvRsUÇat! “%pdeze”
@TynuvTyR, “%pdeze yae i't! tdNtat! prSy lSy Swane AaTmnepd< Syat!”

#TywRkwnen isXyit, cukuiq; #TyÇ sn> Aaitdeizki'ÅvSy sÅve=ip,

%pdeze i'Åva-avat!, @vmwR>          -a:ye=PyuKt>” #TyuKtvan! , @v<
AitdezsUÇe:vip àamai[kVyaOyananusare[ kSy va kayRSy Aitdez>

#Tyaid in[eRy< -vit,

vitàTyy"iqttd"iqtsUÇyae> -edivcar>

vit"iqtsUÇe;u -a:ykare[ kecn ivze;a> %Kta>, twa ih  ‘Ac>

priSmn! pUvRivxaE’(1.1.57) #TyaidsUÇe;u -a:ye – vitindeRzae=ym!, kamcarí

vitindeRze vaKyze;< pUriytum!, td!ywa – “%zInrvt! mÔe;u yva>” siNt, n
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sNtIit, “mat&vdSya> kla>” siNt,n sNtIit, @vimhaip SwainvÑvit,

SwainvÚ -vit #it vaKyze;< smwRiy:yamhe’ #Tya*u­m!, tÇ kEyqen –

‘%pmanaepmey-aviv;yae vit>, tÇ %pmane sÄa, AsÄa va àisÏa %pmeye
àitpa*te #it ywasM-v< vaKyze;pirkLpne kamcar>, yen %pmane yvana<

sÄa Avgta s> siNt #it vaKyze;< kLpyit, AsÄavgtaE tu n siNt

#it’ #Tyazy> àkiqt>, twa c vitindeRzSwle ywasNd-R< siNt, n siNt
#it va AXyah&Ty  -av> A-avae va Aitdeò<u zKyte #Tyek< àyaejnm!,

‘kale_yae -vvt!’(4.2.34) #TyaidsUÇe;u -a:ye ‘-vvidit vitna
indeRzae=ym!, yid c ya_y> àk&it_y>  yen ivze;[en -ve àTyya> ivihta>,

ta_y> àk&it_y>, ten ivze;[en ‘saSy devta’ #TywRe -viNt, ttae=mI

-vvt! k&ta> Syu> , Ay< ih àk&itmaÇat! va Syu>, àTyymaÇ< va Syat!,
namI           -vvTk&ta> Syu>’ #Tyu­m!, tÇ kEyqen c ‘vitindeRz>

svRsa†Zypir¢hawR> k&t>’ #Tyu­m!, vitàTyyindeRze svRsa†Zybaexn< iÖtIy<

àyaejnm!,

‘kmRvTkmR[a tuLyi³y>’(3.1.87) #it sUÇe -a:ye –‘vTkr[< ikmwRm!?

Svaïymip ywa Syat!, i-*te kusUlen – AkmRka[a< -ave lae -vtIit
-ave lae ywa Syat!’ #Tyu­m!, kmR[a tuLy< kmR #TyetavNmaÇaeKtaE

kmRSwi³yya tuLyi³ySy ktRu> kmRVypdezen xatae> skmRkTvat! ‘l> kmRi[

c -ave cakmRke_y>’(3.4.69) #it sUÇe[ -ave lkarae n Syat!, vit¢h[e tu
SvaïyktR&TvSy AinvtRnat! AkmRkTvVypdezanpayat! tTàyuKt> -ave

lkar> isXytIit -av>,

prNtu ‘AisÏvdÇa-at!’(6.4.22) #it sUÇSwkEyqaidpirzIlne

‘vitindeRzSy, tdindeRzSy c pUvaeRKtàyaejnk&t> -ed> naiSt, vitindeRzStu
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àitpiÄla"vawR @v ’ #it -aste, twa ih– laeke Kvicdupmanaepmeyyae

r-ed< ivivi]Tva samanaixkr{yen indeRz> i³yte, ‘Ay< äüdÄ>’ #it,

zaSÇe=ip ;TvtukaerisÏ>’ (6.1.86), ‘As<yaegai‘q! ikt!’ (1.2.5), ‘gaetae i[t!’
(7.1.90) #it c, tÇ samWyaRditdezàitpiÄ>,

KvicÄu àitpiÄla"vay -edaep³me vitna indeRz> i³yte
äüdÄvdyimit, zaSÇe=ip ‘AisÏvdÇa-at!’ (6.4.22) #TyuKtm!, tt>

tÇEv sUÇe ‘ANye tu – Svaïymip ywa SyaidTyevmwR< vTkr[m!,’ ten de-

tuirTyÇ SvaïyEkhLmXygtTvaïyaE @Tva_yaslaepaE -vt> #it vit
¢h[Sy àyaejnmahu>,

@tdpre n m&:yiNt – sit, Asit va vtaE Aitdeze;u

AitdeizkaivéÏSvaïykayaRinv&iÄ>, isÏTvaisÏTvyae> ivraexat! kw< vitna

AitidZymanaisÏTvivéÏ< isÏTv< àaPyte ? #Tyazy> kEyqen àkaizt>,

tÇ %Î(aete nagezenaip ‘ywa äaü[vt! ]iÇy>’ #TyuKte

AitdeZymanäaü{yivéÏm*panaderev inv&iÄ>, n tu tdivéÏyuÏade>, tÖt!
‘Swainvdadezae=niLvxaE’ (1.1.56) #Tya*itdezzaSÇe:vip

AitidZymanxmRivéÏSvaïyxmRSy tTàyuKtkayRSy c inv&iÄ>, n tu

tdivéÏSy’ #Tyazy> àkiqt>, yÇ de-tu> #TyadaE
AitidZymanxmRivéÏSvaïyxmRàyuKtkayRim:q<, tÇ tu

tÄTsUÇSwtÄTpdsamWyaRidna invaRýimit te;amazy>,

twa c vit "iqtSwle, td"iqtSwle va AitidZymanxmRaivéÏxmRSy

Sv-avadev Ainv&iÄ>, tdwR< vit¢h[m! AnavZykmev, @vm-avaitdezn<
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svRsad&Zypir¢h[m! #Tyaidkmip vit¢h[< ivnEv sNd-RvzaiTsXyit

vitindeRzaindeRzyae> -edStu kevl< àitpiÄla”vmeveit isÏm!,

AitdezÖEivXym! £ samaNyaitdez>

@; Aitdez> samaNyaitdez>, ivze;aitdezíeit iÖivx>,

vitàTyyàk«itvaCye vStuin iv*manana< samaNyxmRa[amitdez> yÇ tÇ

samaNyaitdez>, ywa laeke ‘äaü[vdiSmn! ]iÇye vitRtVym!’ #TyadaE
vitàk&itvaCye äaü[e, äaü[samaNye iv*mananam! A¢asandInam!

samaNyxmaR[amev Aitdez>, n tu äü[ivze;e maQre, kaEi{fNye va iv*manana<

%paXyayTv, pads<vahnahRTv, mNÇaepdezkTvadInam!, @v< Vyakr[zaSÇe=ip
vitàTyyk&TyupiSwtana< td!VyapkxmaR[a<, tTàyuKtkayaR[a<  va Aitdez>,

n tu vitàTyuk«TyupSwaiptxmRVyaPyxmRa[a<, tTàyuKtkayaR[a< va, ywa –

‘Aaz<saya< -UtvÂ’(3.3.132) #it sUÇe[ ‘devíet! vi;R:yit xaNy< vPSyam>’

#TywRe Aaz<saiv;yi³yavackat! v&;uxatae>, vp! xataeí -iv:yTkale
-UtsamaNye iviht> lu'! AitidZyte, twa c ‘devíedv;IRt! xaNymvPSm’

#it isXyit, n tu An*tn-Ute, prae]-Ute iviht> l'! ,ilq! c, At @v

‘samaNyaitdeze ivze;anitdez>’ #TyuKt< vaitRkk&ta, @tÖcnmev ivv&{vta
nagezen samaNyaepiSwitkale inymen ivzae;aepSwapksm¢(-avae=Sya>

bIjm!, ten An*tn-Utêpe ivze;e ivihtyaeStyae> (li'lqae>) naitdez>

#TyuKt< pir-a;eNduzore,

ivze;aitdez>

ySmaditziíkIi;Rt> td&iÄivze;xmRSy, tTàyu­kayRSy va Aitdez>

ivze;aitdez>, ywa– ‘äaü[vdiSmn!  äaü[e vitRtVym! ’ #Tyaid, y>
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äaü[e A¢asnanugmaid ktRVyTven janait t< àit kSyicdui­irym! ,

y> äaü[< äaü[vdev pZyit, tSy ‘äaü[vdiSmn!  äaü[e vitRtVym! ’

#it kwn< VywRm!, At #d< vaKy< äaü[ivze;e äü}e, kaEi{fNyadaE iv*manana<
äüaepdezkTvinTyaepsevnahRTvadIna< ivze;xmaR[amitdezkm! ,@v< Vyakar[e

‘Swainvdadezae=niLvxaE’ (1.1.56) #TyadIin kainict!  ivze;aitdezkain,

twa ih  £ ijTva #TyadaE KTva àTyy> ikt!, deivTva #TyadaE KTvaàTyy>
Aikt!, ‘n KTva seq!’ (1.2. 18) #it in;exat!, @vmev ijTva @TyadaE

KTvaàTyy> vlaid>, deivTva #TyadaE #faid>, twa c ikÅvvla*axRxatukTve

KTvaàTyySy ivze;xmaER, n tu samaNyxmaER, twaip àoay #TyÇ ‘jnsnona<
sÁHlae>’ (6.4.42) #it sUÇe[ nkarSy AaÅvàv&ÅyaEpiyktya

KTvaàTyyv&iÄivze;zxmRSy ikÅvaSy Lybadeze SwainvTsUÇe[ Aitdez>

k«t>,

ivze;aitdeze àma[ape]a

àayz> samaNyxmaR[amev Aitdz>, samaNyaitdeze ivze;anitdez> #it

pir-a;a[at!, yid àma[mupl_yte, tda ivze;xmRSyaitdez> SvIktuR<

zKyte, ywa £ SwainvTsUÇSy ivze;aitdezkTve ‘n Lyip’ #it sUÇ< c
àma[m!, (twa ih £ à + pQ! + Tva, àpQ(’ #TyÇ KTvaàTyygtSy

vla*axRxatukTvSy Lybadeze SwainvÑaven Aanyne

‘AaxRxatukSyef!vlade>’ (7.2.35) #it #fagmapiÄ< sM-aVy tÖar[ay
#TywRk> ‘AniLvxaE’ #it pai[inna k«t>, #fagmivix> vLTvêpaLv&iÄ £

xmRivze;[kmaxRxatukàTyymaïyit, At> tÇ ktRVye SwainvÑavae n,

ten vla*axRxatukSy A-avat! #q! n -vit #it pai[nerazy>,
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prNtu idv! + #Tva, devTva #TyadaE yÇ #fagmae -vit, tÇ KTvaàTyye

vla*axRxatukTva-avat! #f+ihtSwle k«Tva #Tyadavev KTvaàTyySy

vla*axRxatukTvmStIit s> KTvaàTyySy n samaNyxmR>, ikNtu ivze;xmR>,

@vÂ ‘samaNyaitdeze ivze;anitdez>’ #TynenEv ‘àpQ(’ #TyadaE

vla*axRxatukTvanitdeze isÏe, tdwR< k«tm! ‘AniLvxaE’ #it VywRm!, @v<
VywR< st! ‘Swainvdadezae=niLvxaE’ (1.1.56) #it sUÇ<

ivze;xmRSyaPyitdezkimit }apyit,)

@v< à + da + Tva, àday #TyÇ KTvaàTyyv&iÄikÅvSy, AaxRxatukTvSy

c SwainvÑaven Lybadeze Aanyne, "us<}ana< daà-&tInam¼ana<,
ma£Swa£ga£pa£ha£saexatUna< c hladaE ikit i’it AxRxatuke pre Aat>

$TSyat! #TywRken “"umaSwagapajhaitsa< hil (6.4.66)” #it sUÇe[ àday

#TyÇaip xataerakarSy àaÝmIÅv< variytu< ‘Lyip pre "u

ma£Swa£ga£pa£ha£saexatunamIÅv< n Syat!’ #TywRk< ‘n Lyip’ (6.4.69)
#it sUÇ< k«tm!,

prNtu idv! + #Tva, deivTva #TyadaE #f!iviz:qSy KTvaàTyySy ‘n

KTva seq!’ (1.2.18) #it ikÅvin;exen ikÅvSy KTvaivze;xmRTvat!, tSy,

‘samaNyaitdeze ivze;anitdez>’ #TynenEv Lyip, Anitdeze isÏe, pun> ‘n
Lyip’ #it in;exarM-> VywR>, @v< VywRSsn! ‘Swainvdadezae=niLvxaE’ #it

sUÇ< ivze;xmRSyaPyitdezkimit }apyit, @vmitdezsUÇai[ àma[sÅve

ivze;aitdezkain, td-ave tu samaNyaitdezkain #it iníIyte,

AitdezsUÇa[a< sÝivxTvm!
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vitàTyyindeRzaindeRzêprcnaàkara_yam! AitdezsUÇa[a< ÖEivXye=ip

AitidZymana<zmaxarIk«Ty êp£zaSÇ£

kayR£inimÄ£Vypdez£tadaTMy£AwR –-eden sÝxa %plM-at! tmnus&Ty
AitdezsUÇai[ pun> sÝivxain –-viNt, y*ip SwainvTsUÇe Nyase £‘Aitdez>

Anekàkar> £ inimÄaitdez>, Vypdezaitdez>, zaSÇaitdez>, êpaitdez>,

kayRaitdezíeit’ #it pÂEv pirgi[ta>, tÇEv pdmÃyaRm! £
tadaTMyaitdezmip yaejiyTva ;f!ivxTvmu­m!, @tdev Anus&t< t&JvTsUÇe

isÏaNtkaEmu*amip, td!VyaOyane tÅvbaeixNyaNtu ;fip AitdezanudaùTy

ANye tu £

kayRêpinimÄawRzaSÇtadaTMyziBdta>,

Vypdezaí sÝEtanitdezaNàc]te.

#TyuKTva AwaRitdezen sh sÝ Aitdeza> pirgi[ta>, àacInEritdeza>

nEken ³me[ pirgi[ta>, vaKypdIye £
êpinimÄtadaTMyzaSÇkayRVypdezaitdeza> #Tyev< ³me[ %daùta>,

pdmÃrIkare[ SwainvTsUÇe @ken ³me[, ‘kmRvTkmR[a tuLyi³y>’

(3.1.87) #it sUÇe   i-Ú³me[ Aitdeza> pirgi[ta>, At> VyvSwaipt>

³m> kiíÚaStIit inñIyte, #danI< sÝivxaitdezsUÇa[a< Svêpaidk<
ik<icidvaÇ àStuyte,

kayaRitdez>

ANyÇ ivihtSy àTyyaidêpkayRSy Aitdeznm!, kayaRitdez>, yen
sUÇe[ tiT³yte tdip kayaRitdezzBden Vyviÿyte, ikÂ ‘kmRvTkmR[a
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tuLyi³y>’ (3.1.87), gaetae i[t! (7.1.90) ‘sNv‘“uin c’!pre=nGlaepe’

(7.4.93) #TyadIin kayRaitdezTven SvIktuR< zKyNte,

‘kmRvTkmR[a tuLyi³y>’ #it sUÇe[ kt&Rtya ivvi]te kmRi[, kmRkayaRi[

AitidZyNte, nam kt&Rtya ivvi]t< kmaRip muOykmRvt!

ygaTmnepdic[!ic{vidq!êpai[ kmRkayaRi[ àvtRyit #it -av>, pCyte
t{ful>, Apaic t{ful>,paic:yte t{ful> #TyadINyudahr[ain, AÇ devdÄ>

t{ful< pcit #Tyaid> muOyàyaeg>, t{fulgtivi¬ÅynukUlTvaidVyaparSy

àaxaNyivv]aya<, vStut> sÚip devdÄVyapar> pirTyJyte,
kmR-Utt{fulgtVyapar> @v xatuna baeXyte, tda xatUpaÄVyaparaïyTven

t{fulSy ktuRs<}a -vit, ‘SvtNÇ> ktaR’ (1.4.54) #it sUÇat!, prNtu

#danI< ktRir t{fule iv*mana i³ya pUvR< (devdÄ> t{ful< pctITyadaE) t{fule
kmRTvavSwaya< iv*mana i³ya c @kEv, At> kmRSwi³yya tuLyi³ySy

ktuR> t{fulSy àk«tsUÇe[ kmRvÑav> AitidZyte, ten pCxatae>

‘-avkmR[ae>’ (1.3.13) #it sUÇe[ AaTmnepdm!, ‘savRxatuke yk!’ (3.1.67)
#it sUÇe[ yk!àTyyí -vit, pCyte Aaedn> #it -vit, AÇev lui’ k«te

AaTmnepdm!, Cle> Swane ‘ic[!-avkmR[ae>’ (3.2.66) #it sUÇe[ ic[! c

-vit, ten Apaic Aaedn> #it -vit, l&iq tu SyàTyye ‘Syaisc! £
sIyuq!tais;u -avkmR[aeépdeze=JHn¢h†za< va ic{vidq! c’ (6.4.62) #it

sUÇe[ SyàTyySy ic{vÑave, tTsiÚyaegen tSy #fagme, ic{vÑaven

i[TprTvaÏatae> v&ÏaE paic:yte #it -vit, twa c kmRvÅvaitdezSy svRÇ
lkare;u AaTmnepdm!,
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êpaitdez>

yÇ AwRiviz:q< ikiÂCDBdêpm!, AwaRsM-ve kevlzBdSvêpmev va
AitidZyte, tÇ êpaitdez> #it Vyvhar>, yen sUÇe[ êpaitdez> baeXyte,

tTsUÇ< êpaitdezsUÇ< -vit, AÇ zaSÇe ‘iÖvRcne=ic’ (1.1.59) #it

suÇiviht> SwainvÑav>, iSÇya> pu<vt!, #Tyaidàkr[ae­> pu<vÑav>, t&JvÑav>
êpaitdezTven SvIk«t>, t&JvT³ae:qu>’ (7.1.95), ‘iSÇya< c’ (7.1.96),

‘iv-a;a t&tIyaid:vic’ (7.1.97) #it sUÇÇye[ t&NàTyyaNtSy ³ae:quzBdSy

t&jNt< ³ae:q& #it êpmitidZyte, ‘t&JvT³ae:qu>’ (7.1.95)  #it sUÇSy
³ae:quzBd> t&jNten vtRte AsMbuÏaE svRnamSwane pre #Ty]rawR>, AÇ tuLyTv<

c smanêpTven ¢aým!, twa c ‘³ae:quzBd> tujNten tuLy< êp< l-te’

#it )lit, ³ae:qaraE #TyadIin %dahr[ain, ³ae:quzBdSy sMbuiÏi-Úe
svRnamSwane àTyye k«te àk&tsUÇe[ t&jNte ³ae:quzBde Aitid:qe ³ae:q& + s!

#it iSwte \karSy ‘\duznSpuéd<sae=nehsa< c’ (7.1.94) #it sUÇe[

An’adeze, ³ae:qn! £ s! #it jate,
‘AÝ&n!t&CSvs&nÝ&ne:q&Tv:q&]Ä&haet&àzaSẗ[am!’ (6.4.11) #it sUÇe[

%pxadI"eR, ‘hL’!yaB_yae dI"aRTsuitSyp&­< hl!’ (6.1.68) #it sUÇe[ sulaepe,

‘nlaep> àaitpidkaNtSy’ (8.2.7) #it sUÇe[ nkarlaepe c ³ae:qa #it -
vit,

inimÄaitdez>

ivixzaSÇapei]tinimÄe;u A-aven lúye ivixzaSÇaàv&ÄaE sM-aivtaya<
sTyam!, tTàv&ÅyapaEiyktya tiÚimÄSy tÇ Aitdeznm! , àap[m! ,

inimÄaitdez>, yen sUÇe[ tiÚimÄaitdez> baeXyte tTsUÇmip

inimÄaitdezpden Vyviÿyte, ywa- ik<zBdat! _ya< àTyye ‘ikm>
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k>’(7.2.103) #it sUÇe[ ik<zBdSy k #Tyadeze, k+ _yam! #it jate, tÇ

‘suip c’(7.3.102) #it sUÇe[ dI"eR[ -aVym!, prNtu @tTsUÇàv&Äye k

#TySy _yaMàTyyinêiptm¼TvmavZykm!, ‘suip c’ #it
sUÇàv&iÄinimÄSy tSy k #TyiSmn! A-avat! ‘suip c’ #TySy Aàv&ÄaE

sM-aivtaya< t‘úye tTsUÇàv&ÅyaEpiyktya ik<zBdgtm¼Tv< kadeze

AitidZyte, ttí SvsvRinimÄsÑavbuÏ(a ivixzaSÇ< àvÄRte #it
ka_yaimTyadI:qisiÏ>, ‘Swainvdadezae=niLvxaE’(1.1.56) #it sUÇ<

inimÄaitdezkm!,

AwaRitdez>

kSycn zaSÇIykayRSy àv&Äye yiTkiÂdwRvt> zBdSy

ANyawRaitdeznm! AwaRitdez>, yen sUÇe[ AwaRitdez> baeXyte,

tTsUÇmwaRitdezsUÇ< -vit, SvawRÔVyil¼s<Oyakarkai[ ceit pÂ

àaitpidkawaR>, tÇ gva*weR;u gvaidzBdàv&iÄinimÄ< gaeTvjaTyaid
SvawRpden, tdaïygvaidVyi­> ÔVypden c %Cyte, tt> jaTyaïytya,

gu[aïytya, i³yaïytya va àtIte ÔVye pu<STvSÇITv¬IbTvaNytmêp< yd!

-aste tt! il¼pden, @kTviÖTvbhuTvaNytmêp< yd! -aste, tt! karkpden
c %Cyte, il¼s<OyakarkêpawRStu tÇ tÇ zaSÇe[ Aitid:q>, ‘prvi‘¼<

ÖNÖtTpué;yae>’(2.4.26) #it sUÇe[ ÖNÖtTpué;êpsmasawRSy

tTsmasIyprpdawRgtil¼mitidZyte, ÖNÖtTpué;smasawRSy
tÄTsmasIyprpdawRSyev il¼< -vit, nam ÖNÖe tTpué;e c prpdaweR yi‘¼<

vÄRte ta†zmev il¼< smasawRSy AitidZyte #TywR>, kuŠuqmyUyaRivme,

myUyRkuŠuqaivme, du>oe hemNtizizre, #TyadINyaedahr[ain, kuŠuqí myUrI
c, kuŠuqmyUyaER #maE #TyÇ ÖNÖsmase smasawRSy prpdawRgtSÇITvSy
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àk&tsUÇe[ Aitdeze smas> SÇIil¼> -vit, smasawRSy SÇITvat!

Anuàyu­anam! #dmaidzBdanamip SÇIil¼ta -vit, @v< myUrkuŠuqaE #maE

#TyÇ myUrkuŠuqzBdyae> ÖNÖsmase smasawRSy %ÄrpdawRgtSy pu<STvSy
Aitdezat!, smas> Anuàyaegí pu<il¼> -vit, hemNtí izizr< c,

hemNtizizre du>oe, #TyÇ ÖNÖsmase prpdawRgt¬IbTve smasawRSy

Aitid:qe, smas> tiÖze;[< c npu<skil¼e -vt>,

zaSÇaitdez>

kayRivxaykSy zaSÇSy Aitdezn< zaSÇaitdez>, yen sUÇe[,

zaSÇaitdez> baeXyte, tdip zaSÇaitdezzBden c Vyviÿyte,
‘vtRmansamIPye vtRmanvÖa’ (3.3.131) ,‘Aaz<saya<  -Utv½(3.3.132),

‘laeqae l'!vt!’ (3.4.85), kale_yae -vvt!’ (4.2.34) ‘cr[e_yae xmRvt!’

(4.2.46), #TyadIin zaSÇaitdezkTven SvIktuR< zKyNte, twa ih £

‘vtRmansamIPye vtRmanvÖa’ #it sUÇe[ vtRmane àTyyivxaykana<

‘vtRmane lq!’ (3.2.123) #Tyar_y ‘%[adyae bhulm!’ (3.3.1) sUÇpyRNt<
iv*amanana< zaSÇ[a< vtRmansmIp-Ut-iv:yTkalv&iÄi³yavackaÏatae>

Aitdez> k«t>,

kda Aagtae=is? #it àîe AymagCDaim #it yduÄr< dIyte, tSy

@tdVyvihtpUvRkale AagtvaniSm #TywR>, AÇ kda Aagtae=sIit

-–Utkalen àî>, %dahr[e c vtRmansmIp-Utkalai-Vy­ye Ayme; #Tyaid
Aagmnivna-tSvedpa<sulpadTvaidVyÃk< àyu­m!, AÇ vtRmanaweR lf! £

ivxayk< ‘vtRmane lq!’ #it sUÇ< vtRmansmIp-Ute xataeritid:qm!, AitdezSy

ivkLptya A-ave Ahmagmm! #Tyip smaxan< -vit,
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@v< kda gim:yis ? #it -iv:yTkalen àîe @; gCDaim #TyuÄr<

dIyte, AÇ %Äre vtRmansmIp-iv:yÅv*aetnay @;>

AyimTyaidgmnaivna-tDÇaepaniÖiz:qTvaidS)aerk< àyu­m!, AÇ
vtRmansmIpe -iv:yit kale, lf!ivxayk< ‘vtRmane lq!’ #it sUÇmitid:qm!,

AitdezSy ivkLptya A-ave tu @; gim:yaim #Tyip smaxan< -vit,

tadaTMyaitdez>

shinidR:qyae> i-Úyae> kiSm<iít! ANytadaTMySy Aitdezn<

tadaTMyaitdez>, tiÖxayk< sUÇ< tadaTMyaitdezk< sUÇm!, tSy AaTma

tdaTma, tdaTmn> -av>, tadaTMy<, tTSv-avTvimit hrdÄ>,
KvicTàyaejnmuiÎZy zaSÇe[ kiSm<iít! zBde ANyzBdavyvTvmitidZyte,

yiSmn! yCDBdavyvTvmitidZyte tiSmn! tdvyvTv<, td¼Tvmitid:q<

vit, td¼Tve Aitid:qe tyaeé-yaerip @kpdTven Vyvhar>,
@ta†zSwle tiÑÚe zBde tÄadaTMymitidZyt #it k«Tva

tadaTMyaitdezVyvhar>,

ywa £ przuna v&ín! #it mNÇe przuna #it t&tIyaNte

v&íeiÚTyamiNÇta¼TvmitidZyte, @v< tadaTMyaitdeze )lNtu
tÄduictSvràaiÝ>, ‘subamiNÇte pra¼vTSvre’ (2.1.2) #it

tadaTMyaitdezSy %dahr[m!,

Vypdezaitdez>

Aiv*manSy VypdezSy àap[m!, Vypdezaitdez>, yen sUÇe[

Kvicdiv*man> Vypdez> AitidZyte sae=ip Vypdezaitdez>, Vypdezae nam
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muOyVyvhar>, VyvharinimÄsÑave muOyVyvhar> -vit, ywa £ gaeTvSy,

saõala'!gUlaidmÅvSy va inimÄSy sÑavat! giv gaE> #it Vyvhar>

-vit, At> Ay< muOy> Vyvhar>, Vypdez>, jaf(maN*aidgu[sa†Zyat!
kiSm<iít! gaeTvmaraePy Ay< gaE> #it Vyviÿyte, AÇ gaepdVyvharinimÄa

-avat! Ay< n muOy>, ikNtu Aaraeipt> Vyvhar>, gaE[> Vyvhar> #it c

%Cyte,

zaSÇe=ip yÇ inimÄa-avat! muOyVyvharae n -vit tÇ td!Vypdez>

AitidZyte,   twa ih £ ram + _yam! #TyÇ ram #TyiSmn! AdNtTvmiSt,
yt> mkaradkarSy pUvRtya kecn v[aR> siNt, mkarakarat! prtya kae=ip

v[R> naiSt, ‘sTyNyiSmn! ySmaTpr< naiSt, pUvRmiSt s> ANt #TyuCyte’

#it -a:ye ANtzBdawR> ivv&t>, ANtzBd> ‘crmavyvvacI’ #it Vyvharat!
crmTvm! AvyvTv< c ANtzBdawR> AiSt, @td!ÖySy ramzBde Akare

sÅvat!, ramzBdSy AdNtTvVyvhar> sM-vit, A¼Tv< c AiSt, At>

‘suip c’ (7.3.102) #it sUÇe[ dI"R> isÏ>, prNtu #d<zBdat! _yam! àTyye,
Tyda*Tvaid;u k«te;u A + _yam! #it iSwte kevlakare ANtTvVyvhara

-avat! dI"R> n Syat!, Aa_yam! #it #:q< c n Syat!, At>

‘Aa*NtvdekiSmn!’ (1.1.21 ) #it sUÇe[ Akare ANtTvVypdez>
AitdeZyte, ten A + _yam! #TyÇaip AdNta¼Sy sÑavat! ‘suip c’ #it

dI"R> isXyit, ‘Aa*NtvdekiSmn!’ (1.1.21) #it sUÇ< Vyapdezaitdezk<

sUÇm!,

@tavTpyRNt< vitàTyy"iqtvitàTyya"iqtsUÇiv;yk> ivcar>,

vitàTyy"iqttd"iqtsUÇyae> -ed>, samaNyaitdezivze;aitdez-eden, pun>
AitdezÖEivXym!, pun> AitdezsUÇa[a< sÝivxTvm!, te;a< Svêpaidk< ywamit

àStutm!,
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rm[IyawRàitpadk> zBd> kaVym!

fa. jI.ïIinvasu

kaVyl][m!

kaVyzaSÇktaRr> kecn zBdawRyae> kaVyTvm¼IkuvRiNt cet!‚ Apre

zBdSyEv tiÚiíNviNt, pi{ftraj> jgÚawStu “rm[IyawRàitpadk> zBd>
kaVym!” #it suSp:q< SvIy< is̃aNtmaiv:kraeit, kaVyzaSÇprMpraya<

rsg¼axraTpr< n kae=ip iviz:qae inbNx> smupl_yt #it‚ s c

prmpir:karêpmavhtIt c tdIy< kaVyl][mev izraei-éýte píaTkailkE>
kaVyzaSÇmmR}E>, n kevlmiNtm> rsg¼axr> Aip tu

kaVyzaSÇSyaidmàbNxTvena†tmi¶pura[mip zBdSyEv kaVyTvmurrIckar

s'!]epaÖaKyim:qawRVyviCDÚa pdavlI,

kaVy< S)uqdl»ar< gu[vÎae;vijRtm!. #it.

Al»arzaSÇSy ààwmacayRTven kEiíd-IiPst> d{fI mhakivrip £

“#:qawRVyviCDÚa pdavlI kaVym! “ #it Ai¶pura[l][mevanuvdn! †Zyte,
@v< kaVyivmzRSyarM-> ANtí zBdSyEv kaVyTv< inêpyÚvlaeKyte,

mXye iv*mana> Aal»airkaStu zBdawRyae> kaVyTvmamniNt,

-amh> £ zBdawaER sihtaE kaVym!,

éÔq> £ nnu zBdawaER kaVym!,

vamn> £ kaVyzBdae=y< gu[al»ars<Sk«tyae> zBdawRyae> vtRte,
AnNdvxRn> £ zBdawRzrIr< tavt! kaVym!,

mM-q> £ tddae;aE zBdawaER sgu[avnl'!k«tI pun> Kvaip,

vaG-q> £ gu[al»arrIitrsaepet> saxuzBdawRsNd-R> kaVym!,
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@v< -artdezSy %Äre àaNte ivraijtEracayER> zBdwRyaeé-yae> kaVyTve

iSwrIk«te sit‚ di][àaNte ivlistE> zBdSyEv tTsmiwRtimit }ayte,

%TklIyTven àOyataE di][-artSy smIpvitRnaE jydevivñnawacayaER

tu zBdsmUhêpSy vaKySy kaVyTv< s<kwyt>,

jydev> £ indaeR;< gu[al»arl][rIitv&iÄmÖaKy< kaVym!,

ivñnaw> £ vaKy< rsaTmk< kaVym!,

@v< zBdSyEv kaVyTvm¼IkuvRiÑrip AwRsMbNx> tÇ ApirhayRTven

SvIk«t> £ #:qawRVyviCDÚa pdavlI‚ rm[IyawRàitpadk> zBd> kaVym!
#Tyaidna,

tihR zBdawRyaeSsiMmLy kaVyTva¼Ikr[e kae dae;>? ikmwR<

zBdSyEtavanadr ? #it ivtkeR smuTpÚe sit‚ laEikkkaVymaÇSy l][<

vdiÑ> zBdawRyae>‚ vedSyaip kaVyTvimCDiÑ> zBdSyEv kaVyTvmi-

ihtimit AvgMyte vedSy zBdàaxaNyat!,

ved> kaVym! £ vedSy à-usiMmtTv< zBdàaxaNyÂ svERSsuividtm!,
à-usiMmtzBdàxanvedaidzaSÇe_y> imÇsiMmtawRtaTpyRvt!

pura[adIithase_yí zBdawRyaeStu gu[-aven rsa¼-UtVyaparàv[tya ivl][<

yTkaVy< laekaEÄrv[Rnainpu[kivkmR tTkaNtev srstapadnenai-muoIk«Ty
ramaidvÖitRtVy< n rav[aidvt! #Typudez< c kve> sùdySy c ywayaeg<

kraetIit svRwa tÇ ytnIym! #it mmqacayR> vedape]ya kaVySy

pawRKymaiv:kraeit, @v< à-usiMmtTven inidR:qae=ip ved> SvSy
kaNtasiMmttTv< Svy< inêpyit £
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“@va ýSy sUn&ta ivrPsI gaemtI mhI, pKva zaoa n dazu;e”1 #it
\GvedIye mNÇe,

sUn&ta £ prmeñrsMbiNxnI vak! ivrPsI £ ivivxrve[aepetvaKyy­u­a
Awva ivivxgu[aepetvaKyyu­a‚ gaemtI £ pué;awRêpam&tdaiynIi-> vaiG->

yu­a mhIpUjnIya #it ved> Svvac< àz<ste,

AÇ ivrPsI AwaRt! ivivxrv[aepetvaKyy­u­a #it kwnen

ivivxawRbaexkXvinyu­Tv< ivivxgu[aepetvaKyyu­a #Tynene zBdawRgu[vÅv<
c vedvaKyanamu­< -vit, Anen bhuivxawRVyÃkTv< vedvacami-ihtm!,

\Gved @vaNyiSmn! mNÇe £

vxRnain zaNtmain‚ ra<Ôya v][ain4 #it vedvac< StaEit, #me mNÇa>

Svymev pué;awRsaxkTven vxRnain Svymev v&ĩkrai[‚ Atae

inritzyanNddaykTven zNtmain zu-k«Ämain @vÂ ra<Ô(a rm[Iyain c
-vNtITywR>,

@v< caÇ ivrPsI #it pden rm[IyawRàitpadkvaKyyu­Tv<  vedvacami-
àae­m!, vedmNÇa> AwR}anen ivna kevl< ïutaSsNtae=ip àyaejnmuTpadyiNt,

AmNymana~ Ai-mNymanEinRäüi-rxmae dSyuimNÔ5 #it \GvedmNÇVyaOyaya<

say[acayaeR vdit £

tdanI< Tvm!‚ AmNymanan! mNÇawRmnuXyatumz­anip kevlpaQkan!
yjmanan! Ai-mNymanE> ASmdIya @te yjmana> r][Iya #it Ai-man<

kuvRiÑ> äüi-> mNÇE> dSyu< caer< v&Çaidêpmsur< in> Aixm> inSsartvanis,

#it.
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mNÇawRmnuXyatumz­anamip zBdïv[maÇe[ àyaejnjnkTvat! vedSy

zBdàaxaNymvgtm!, tdnusarÂ pi{ftrajen kaVy< ïutm!‚ AwaeR n }at>

#it ivñjnInVyvharSsmiNvt> vedvaKynamip kaVyTvm¼IktuRm!,

ikNtu mNÇïv[maÇe[ kín vedSvêp< sm¢tya }atu< n  à-vit‚

AwR< }aTva inrNtr< -avyn! y> ï̃ya àeM[a c ytte tSmE vedvak! SvIy<
saENdyRmaiv:kraeit  -ayaRvt! £

%t Tv> pZyÚ ddzR vacmutTv< ïu{vÚ ïu[aeTyenam!,

%tae TvSmE tNv< ivsöe jayev pTy %zsI suvasa>.6

#it mNÇ< ivzdyn! iné­karae yaSk> VyaOyait £ jayev pTye

kamymana suvasa> kamymana \tukale;u ywa s @na< pZyit‚sMp&[aeit7

#it, Anen srstay­< kaNtasiMmtTv< vedSy àpiÂtm!, %pmal»arae=ip
jayev #TyÇ smaveizt> kaVyTvOyapkae ivlsit,

Ai-àayae=y< Aaidkivna vaLmIikmhi;R[a c àkiqt> sItavcne;u

AhmaEpiykI -ayaR tSyEv vsuxapte>,
ìtõatSy xIrSy iv*ev ividtaTmn>.8 #it.

ìtõatSy vediv*ev Ah< xIrSy ividtaTmn> ramSy AaEipiykI AwaRt!
l_ya  -ayeRTywR>, @ta†z< kaNtasiMmtTv< vedSyai-vIúyEv £

kaVy< DNd> #it ÇyIiv*a vE kaVy< DNd>9 £ #it ztpwäaü[< tSy

kaVyTvmi-jgad, ttí mNÇÔ:qarae \;y> kvy> £ @te vE kvy> yd!

\;y>10 #it ztpwäaü[< kwyit, kuÇict! ved> AaTmanmip kivirit
vdit £
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“suv[R< ivàa> kvyae vcaei-rek< sNt< bhuxa kLpyiNt11,” #it mNÇe

kvy> #it pden vedmNÇa> inidR:qa>, kuÇict! kaVypden AaTman< inidRzit

ved> £

Ay< k«Æurg&[Itae ivñijduiÑidTsaem>12,

\i;ivRà> kaVyen  ASma #it kaVy< vc %KwimNÔay zSym!13 #Tyaid;u,
ySy in>ñist< veda> #it àStut> prmeñrae=ip kivzBden àStut> ywa £

g[ana< Tva g[pit< hvamhe kiv< kvInam!14,

AnNtmVyy< kivm!15, kivmRnI;I pir-U> SvyM-U>16, #Tyaid;u,

rm[IyawRàitpadk> zBd> kaVym!

jgÚaw> SvIy< kaVyl][< pir:kuvRÚah £

cmTkarjnk-avnaiv;yawRàitpadkTvm! #it, AÇ -avna c pun>
punrnusNxanaTma, t½ mnnimTyuCyte, vedvacae=ip mnnaTmka>, mnnat!
olu tasa< mNÇVypdez>, tÅvmetdi-lúyEv %Ñqae äUte Sv¢NwarM-e £

@kae=-UÚilnaÄtStu puilnaÖLmIktíapr>,

te @v àiwta> kvINÔgurvSte_yae nmSkumRhe17. #it.

AÇ äüa Vyas> vaLmIikí kvINÔguépden ³mz> inidR:qa>, äü[ae

muoat! bihRgRtae vedsmUh> kaVyimTyi-àay>,

kaVyaTm-Ut> rsae=ip ïuitis̃ #it Ai-nvguÝacayaeR vdit £ Aaçayis̃e

ikmpUvRmett!18 #it,

rsSvêpinêp[àStave jgÚawaE äUte £
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vStutStu vúyma[ïuitSvarSyen rTya*viCDÚa -¶avr[a icdev rs>19

#it, AÇ ïuitpden yÖEtt! suk«t< rsae vE s> #it mNÇ> SvIk«t>, ïuitiry<

präü rsSvêpmi-dxait,

@vÂ pi{ftraj> vedaNtzaSÇài³yaxare[ rsSvêp< VyaOyait,

rsaSvad> äüaSvadshaedr>, äüaSvadjnk> vedae=ip
rm[IyawRàitpadkzBdsmUhêp< kaVyTv<   -jt #it jgÚawai-àay>,

Aal»airka> Aip ANyzaSÇkarvt! vedanev AnusrNt> †ZyNt #it

ïIman! pI.vI.ka[e mhazyae iloit £

When Dhvani or Rasa is said to be the soul of poetry
(kaVySyaTmaXvinirit) it is virtually employing the language of the
UpaniÒds about Ātman and Ānanda (AanNdae äüeit Vyjanat!). There
is a remarkable similarity between the aesthetic experience on
reading a poem or on seeing a good drama and the spiritual
experience derived from the Vedānta discipline by one who has
realized and contemplates upon the one reality. It is therefore that
Mammat speaks of Rasa as äüSvadimvanu-avyn!20,
kaVyzaSÇmip vedaepb&<h[awRmev àv&Äimit rajzeorae iloit

kaVymIma<sayam! £ %pkarkTvadl»ar> sÝma¼imit yayavrIy>, \te c
tTSvêppir}anat! vedawaRnvgit>, ywa £ Öa sup[aR syuja soaya sman<
v&]< pir;Svjate, tyaerNy> ipPpl< SvaÖiÄ AnÚNyae Ai-cakzIit21,
#it,

@v< ivcare y*ip vedSyaip kaVyTvmvgMyte twaip
vedkaVylaEikkkaVyyaeriSt $;dNtr< iv;y-eden, ip.ib. ka[e mhazy>

tdev< ivv&[aeit £
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But there are difference between two experiences. Art
experience does not lost long; vanishes when the stimulus is
withdrawn, while the bliss of one who has reached the äaüIiSwit
is permanent. Art experience does not necessarily require moral
elevation, while spiritual life is not possible without moral
discipline22.

@ta†z-edmvgMy sMyk! pi{ftrajae jgÚaw> ved £

laekkaVyaepyaeigtya kaVyl][< ivilOy SvIy<  mnntirtI[Riv*a[RvÅv<

àOyapyit,

Staetu< àv&Äa ïuitrIñr< ih n zaiBdk< àah n taikRk< va,

äUte tu tavTkivirTy-Iú[< ka:Qa pra sa kivta ttae n>23,

#it nIlk{QdIi]t> jgÚawpíaTkalIn> vedkaVy< kiv< c àStaEit,

sNd-RvaKysUcI
1£  AiGnpura[m!,  337£6
2£  kaVyadzR>, 1£3
3£  \Gved, 1£8£8
4£  \Gved, 6£23£6
5£  \Gved,1£33£9
6£  \Gved,
7£  inéKtm!, 1£19
8£  ramay[m!, 5£21£27
9£  ztpwäaü[m!, 8£5£2£4
10£ ztpwäaü[m!, 1£4£2£8
11£ \Gved, 10£114£5
12£ \Gved, 8£79£1
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13£ \Gved, 5£39£5
14£ \Gved, 2£23£1
15£ tEiÄrIyar{ykm!, 19£11£2
16£ $zavaSyaepin;t!, 8
17£ êÔqal»ar>, 1£1
18£ Ai-nv-artI, 6£1
19£ rsg¼axr>, àwmannm!
20£ History of Sanskrit Poetics, p.391
21£ kaVymIma<sa£ iÖtIyXyay>
22£ History of Sanskrit Poetics, p.391
23£ izvlIla[Rvm!, 1£16
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àaitpidkãaTvweR bhulim:qv½ (g.sU£3£1£26 )

Dr. G. S.V. Dattatreyamurthy,

Anen g[sUÇe[ àaitpaidkat! kr[aidêpxaTvweR bhul< i[CàTyy>
#:qvÑaví ivxIyte‚ #:qnIv #:qvidit sÝMyNtaÖit>, ten #:qNàTyy<
inimÄIk«Ty àaitpidkSy ivihtain kayaRi[ svaR{yip AiSmn! i[CàTyye
pre=ip -viNt, tain c kayaRi[ £

1. “-SyaFe tĩte”   #it pu<vÑav>,

2. “r \tae hladelR”ae>”  (A£6£4£161) #it r-av>,

3. “qe” (A£6£4£156) #it iqlaep>,

4. “ivNmtael&Rk!” (A£5£3£65) #it ivNmtuPàTyyae> luk!,

5. “SwUldUryuvi]à]uÔa[a< y[aidpr< pUvRSy c gu[>”(A£6£4£156)

#it y[aidlaep>‚ pUvRSy gu[í,

6.”iàyiSwriS)raeébhulguév&̃t&pdI"Rv&Ndarka[a<

àSwS)vbRihgvRi;RÇBÔi"v&Nda>”(A£6£4£157)#it àSwS)a*adeza>,

7. “yic -m!” (A£1£4£18) #it -s<}a,

8. “yuvaLpyae> knNytrSyam!” (A£5£3£64) #it  knadez>,

9. “bhaelaeRpae -U c bhae>” (A£6£4£158) #it -U-av> #it,

y*ip is̃ aNtkaEmu*a< “#:qe ywa àaitpidkSy pu<vÑavr-a£
viqlaepivNmtuBlaepy[aidlaep àSwS)a*adez-s<}a> tÖ{[avip Syu>”
#Tyevae­m! (is̃aNtkaEmudI£p&£426.), twaip “qe>” #it sUÇe -a:ye
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‘pu<vÑaviqlaepy[aidlaepanudaùTy ik< punird< pirg[nm!? AahaeiSvt!
%dahr[maÇimit àîe %dahr[maÇimit smaxanat! -U-avaidna< ;:QkayaR[a<
s'!¢h>,tÇEv àdIpkare[ ‘öiGv[mac:qe öjyit’‚ yuvanmac:qe‚
ALpmac:qe knyit #TyudaùTvat! “ivNmtaeluRk!”‚ “yuvaLpyae>
knNytrSyam!” #Tynyae> paÂimkTve=ip AÇ s'!¢h>, %dahr[maÇTvadev
-s<}aya> APyitdez>,

pu<vÑavaedahr[m!

@tyit, @nIzBdat! @nImac:qe #TyweR àk«tvaitRken i[ic tSy
#:qvÑavaitdezen @nIzBdSy “-SyaFe tĩte” #Tynen pu<vd!-avat! 'IãTvyae>
inv&ÄaE @t + # #it jate #:Qvditdezen “qe>” #Tynen iqlaepe ‘@it’ #TySy
“sna*Nta xatv>”(A£3£1£32) #it xatus<}aya< lfaid;u ‘@tyit’ #it
êpm!,

yid tu @nIzBde iqlaepen 'Ip> inv&ÄaE tTs<inyaegen ivihtSy nTvSyaip
inv&iÄ-Riv:ytIit ik< pu<vÑaven #TyuCyte cet!‚ tda £ ‘darytI’it %dahr[<
baeXym!, twaih £ drd> ApTyimTyweR drCDBdat!
“Ö(Ámgxkil¼sUrmsad[!”(A£4£1£170) #Tyi[ Aaidv&̃aE pu<is ‘dard>’
#it êpm!, iSÇya< tu “Atí” (A£4£1£177) #it sUÇe[ A[> luik ‘drd!’
#it êpm!, tamac:qe #TyweR àk«tvaitRken drCDBdat! i[ic #:QvÑaven
pu<vÑavat! A{a! àTyyluk> inv&ÄaE ‘dard+$ #it jate iqlaepe lfaid;u ‘daryit’
#it êpm!, #d< ih pu<vÑavmaÇsaXym!, naÇ s<inyaegiz:qNyayàv&iÄ>,
ik<Â pu<vditdez> êpaitdez @v‚  n tu kayaRitdez>, êpaitdezadev ‘darytI’
TyadIna< isĩ>,
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r-avSyaedahr[m!

p&wumac:qe àwyit, AÇ p&wuzBdai{[ic i[c> i[Tvat! “Acae iÁ[it”
(A£7£2£115) #Tynen v&ĩ> àaßaeit, tÇ prTvat! v&̃aE AaEkare iqlaep>,
Awva k«tayamk&taya< va v&̃aE iqlaepSy àv&Tya k«tak«tàsi¼Tven inTyTvat!
v&̃e> àak! iqlaep>, %-ywaip \karSy   r-ave liq ‘àwyit’ #Tyev
êpm!,

lui' tu êp-ed> vtRte, twaih £ v&̃aE k«taya< iqlaepe Ay< xatu>
i[inimÄkaGlaepI n -vit, ttí lui'‚ iClàTyye‚ ci'‚ iÖTve‚
A_yaskayeR;u k«te;u  Apàw! + # + A + t! #TyvSwayam! A_yasSy
“sNv‘"uin c'!pre=nGlaepe” (A£7£4£93)#it sNvÑav> -vit, ten
A_yasakarSy “sNyt>”(A£7£4£79)#Tynen #Tvat! ‘Aipàwt!’ #it
êpm!, v&̃e> àak! iqlaepe tu %karSy laepen xatae> AGlaeipTvat! n
sNvÑavàv&iÄirit A_yasakarSy #Tv< n -vit, ttí ‘Apàwt!’ #it
êpimit lui' ivze;>,

vStutStu Ak«taya< v&̃aE %karSy laep>‚ k«taya< tu AaEkarSyeit
“zBdaNtrSy àßuvn! ivixrinTy>” (pir-a;a £ 43.) #it Nyayen iqlaep>
AinTy>, ttíaÇ prTvat! v&ĩrev àaG-vit‚ AnNtr< iqlaep #it ‘Aipàwt!’
#Tyev êp< saxu, Sp:qíaymwR>” mu{fimïz!lú[
lv[ìtvSÇhlklk«ttUSte_yae i[c!” (A£3£1£21) #it sUÇe -a:ye1,

@v< m&du Aac:qe ‘èdyit’ lui' ‘Amèdt!’‚ -&zmac:qe ‘æzyit’
lui' ‘Abæzt!’‚ k«zmac:qe ‘³zyit’ lui' ‘Ac³zt!’‚ †Fmac:qe
’ÔFyit’ lui' ‘AdÔFyt!’ #TyadIin r-avaedahr[ain, pirv&Fmac:qe #TyweR
“à-aE pirv&F>”(A£7£2£21) #it sUÇe[ inpaittat! pirv&FzBdat! i[ic
r-ave lfaid;u ‘pirìFyit’ #it êpm!, “%psgRsmanakar< pUvRpd<
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xatus<}aàyaejke àTyye ickIi;Rte p&wk! i³yte” #it Nyayen v&FzBdadev
i[juTpTya lui' Aif!ÖTve v&FzBdSyEv, ten lui' ‘pyRìFyt!’ #it êpm!,

iqlaepSyaedahr[ain £
îFmaOyt! £ AaEijFt! £ AaEifFt!,

AÇey< iSwit> £ vhxatae> i­­in kkarnkaryae> #Ts<}alaepyae> vh! +
it #it iSwte “vicSvipyjadIna< ikit” (A£6£1£15) #it vkarSy s<àsar[e
pUvRêpe‚ “haeF>”(A£8£2£31) #it hSy FTve‚ “H;StwaexaeR=x>”(A£8£2£40)
#it tSy xkare‚ “:quna :qu>”(A£8£4£41) #it xSy Fkare‚ “Fae Fe
laep>”(A£8£3£13) #it Flaepe‚ “F+laepe pUvRSy dI"aeR=[>”(A£6£3£111) #it
sUÇe[ %kaSy dI"eR ̂iFzBd> Ain:pÚ>, tSm{[aE #:QvÑaven i[laepe‚
îFxatae> lui'‚ ci'‚ Aafagme‚ v&̃aE ‘AaEiF + A + t! #TyvSwaya< “ci'”
(A£6£1£11) #it iÖTve ktRVye” “pUvRÇais̃ m!” (A£8£2£1)  #it
FTvxTv:quTvFlaepanam! Ais̃Tvat! “AjadeiÖRtIySy” (A£6£1£2) #it
sUÇe[ ‘hit’ zBdSy iÖTve‚ hlaidZze;aeÄrm! A_yase ih zBdSyEv ïv[en
“kuhaeíu>” (A£7£4£62) #Tynen hkarSy cuTven Hkare tSy jZTven jkare
‘AaEijFt!’ #Tyev êpe[ -aVyimit ke;aiÂNmtm!, tNmte
“pUvRÇais̃IymiÖTve” (pir-a;a £ 126.) #it TvinTyTvat! naÇ àvtRte,
ANywa iÖTvi-Úe pUvRÇ ktRVye @v prSyaisXya AÇ c iÖTvêppUvRkayRSyEv
ktRVyTven tiSmn! ktRVye pre;a< FTvadInamis̃Tv< n Syat!, @vÂ tNmte
‘AaEijFt!’ #it êpm!2,

ANye tu @vmahu> £

“pUvRÇais̃IymiÖTve” #TySya> AinTyTven Kvicdàv&Äavip AÇaàv&ÄaE
mana-aven AÇaip àvtRt @v, @vÂ iÖTve ktRVye FTvadInamis̃Tva-aven
iFzBdSy iÖTve ‘AaEifFt!’ #it êpimit,
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vStutStu “zpURvaR> oy>”(A£7£4£61) #it sUÇSw kEyqàma{ye[
“pUvRÇis̃IymiÖvRcne” #TySyainTyTvmev, tenaÇ FTvadInam! Ais̃Tvat!
‘AaEijFt!’ #Tyev êp< saxu,

vhxatae> ­­àTyye FTvaid;u in:pÚat! ̂FzBdat! i[ic‚ lui'‚ c'aid;u
‘AaEjFt!’ ‘AaEfFt!’ #it êpÖy< mt-eden,

AÇeymaz<ka £

F̂zBdat! i[ic iclaepe ̂FITySy xatuTven tt> lui'‚ ci'‚ iÖTve
àwmp]e ‘hit’ zBdSy‚ iÖtIyp]e ‘iF’ zBdSy va Syat!, ttí A_yase
#kar> ïUyet, twa c ‘AaEijFt!’ ‘AaEifFt!’ #it mt-eden êpisĩ> Syat!,
tTkw< ‘AaEjFt!’ ‘AaEfFt!’ #it va êpm!,

smaxanm! £

“Aae> pu{yJypre”  (A£7£4£80) #it sUÇe vgRàTyaharjkara[a< ¢h[en
‘[aE Ac Aadezae n Syat! iÖTve ktRVye’ #it }apnat! AÇ iÖTvkr[pyRNt<
i[inimÄkiqlaepaàaPTya AkarsihtSyEv iÖTvimit,

prNtu “iÖvRcne=ic” (A£1£1£59)  #it -a:ye “tuLyjatIykSy ¢h[m!‚
kí tuLyjatIy>? ywa jatIyka> pu{yjy>, kw< jatIykaíEte? Av[Rpra>”
#it vcnen Av[RprTvs<padkadezSyEv i[inimÄkSy in;ex> SwainvÑav>
va #it l_yte3, At> àk«te i[inimÄkSy iqlaepSy
Av[RprTvs<padkTva-avat! naÇ iÖTve ktRVye iqlaepSy SwainvÑav>, At>
i[juTpTynNtrmev #:Qvditdezen iqlaepSy àv&Tya mt-eden ‘ih!t’ zBdSy
‘iF’ zBdSy va iÖTvm!, ten “AaEifFt!” #t êpe ­­aNtai{[Cyip, n tu
‘AaEjFt!’ ‘AaEfFt!’ #it, Sp:qíaymwR> “iÖvRcne=ic” #it sUÇe %*aete‚4

zBdkaEStu-e5 c, @vÂ vhxatae> i­­ÚNtat!‚ ­­aNtaÂ i[ic‚ lui'‚
AaEifFt! #Tyev êp< saiXvit àamai[k> pNwa>,
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ivNmtuBlaepyaeédahr[e £

öiGv[mac:qe #TyweR öiGvNzBdat! i[ic #:QvTvaitdezen “ivNmtaeluRk!”
#it ivNàTyySy luik ‘öjyit’ #it êpm!, AÇ ivNluguÄr< “qe>” #it
i[laepStu n, öiGvNzBde iqlaepSyavZyaàaÝaE lugarM-en luk> Apvadtya
iv;y-ede=ip ApvadTva¼Ikare[ iqlaepmaÇSy baxat!,

ïImtI< ïImNt< va Aac:qe #TyweR i[ic ‘ïImtI’ zBdSy pu<vÑave ïImt!
+ # #it jate #:QvTvaitdeze “ivNmtaeluRk!” #it mtup> luik ïI + # #it
jate v&Xyayadezyae> ‘ïyyit’ #it êpm!, lui' mtuBluguÄr< “i[Cyc Aadez>
Swainvt! iÖTve ktRVye” #it v&Xyayadezyae> SwainvTven ‘ïI’ zBdSyEv
iÖTve A_yaskayeR;u ‘Aizïyt!’ #it êp<     -vit,

y[aidlaepSyaedahr[m! £

SwUlmac:qe #TyweR ‘Swul’ zBdat! i[ic #:QvÑaven
“SwUldUryuvi]à]uuÔa[a< y[aidpr< pUvRSy c gu[>” #it y[aidpr-agSy
‘l’ #TySy laepe pUvRSy %karSy gu[e lfaid;u ‘Swvyit’ #it êpm!, @v<
dUrmac:qe ‘dvyit’‚ i]àmac:qe ‘]epyit’‚ ]uÔmac:qe ‘]aedyit’ #it,
yuvanmac:qe #TyÇ tu ivze;ae=iSt, sae=¢e inêpiy:yte,

àSwS)a*adezanamudahr[m! £

iàymac:qe #TyweR iàyzBdai{[ic #:QvÑaven
“iàyiSwriS)raeébhulguév&̃t&pdI”Rv&Ndarka[a<
àSwS)vbR<ihgvRi;RÇÔai”v&Nda>” #Tynen iàyzBdSy àadeze àa + # #it jate
“ySyeit c” #Tykarlaepe àaÝe “àk«TyEkac!” #it àk«it-ave‚ “Aaecae=i|i[it”
#it v&̃aE àa + # #it jate “AitRÿIv!lIrI²UyIúmaYyata< pu'![aE” #it pugagme
lfaid;u ‘àapyit’ #it êp< -vit, @v< iSwrmac:qe ‘Swapyit’‚ iS)rac:qe
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‘S)ayyit’‚ %émac:qe ‘vryit’‚ bhulmac:qe ‘b<hyit’‚ guémac:qe ‘gryit’
v&̃mac:qe ‘v;Ryit’‚ tpmac:qe ‘Çapyit’‚ dI"Rmac:qe ‘Ôa"yit’‚
v&Ndarkmac:qe ‘v&Ndyit’ #it,

-s<}ay %dahr[m! £

öiGv[mac:qe #TyÇ ivn> luik #:QvÑaven “yic -m!” #it -s<}ya
ANtvRitRpds<}aya> baxaÚ kuTvm!, tawac ‘öjyit’ #it êpm!,

yuvaLpyae> knadezSyaedahr[m! £

yuvanmac:qe #TyÇ ‘yuvn!’ zBdai{[ic #:qvÑaven “yuvaLpyae>
knNytrSyam!” #Tynen yuvNzBdSy knadeze ‘knyit’ #it êpm!,
knadezSy vEkiLpkTven td-ave “SwUldUryuvi]à]uÔa[a< y[aidpr< pUvRSy
c gu[>” #Tynen y[aidpr-agSy vn! #TySy laepe pUvRSy %karSy gu[e
‘yvyit’ #it êpm!, ALpmac:qe #TyweR ‘ALp’ zBdat! i[ic #:QvTvat!
ALpzBdSy knadeze ‘knyit’ #Tyev êpm!,

-U-avSyaedahr[m! £

bhUnac:qe #TyweR bhuBdai{[ic #:qvÑaven “bhaelaeRp -U c bhae>” #Tynen
bhuzBdSy -U-ave v&Xyavadezyae> ‘-avyit’ #it êpm!, n c bhuzBdat!
#:qNàTyye      -U-avs<inyaegen #:QNàTyySy “#:qSy iyq! c” #it
iyfagmivxanat! sae=ip AÇaitdeZyeteit vaCym!, #:qvt! £ #:qnIv #:qvt!
#it sÝMyNtat! vitivxanen #:Qin yTkayR< tditZyte #TywaRt!, iyfagmStu
#:qn> kayRm!‚ n tu #:qin kayRm!, At> naitidZyte, @v< rITy
g[vaitRkimd< su:Qu VyaOyat< -a:yaid;u, tdÇ ywamit ivcarpurSsr<
inêiptm!,
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%pyu­­¢NwsUcI

1.   isÏaNtkaEmudI £p&£426,

2.mu{fimïeTyaidsUÇe hilkLyae> i[Cs<inyaegen k«tmdNtTvinpatn<
prTvaÖ&̃aE k«taya< iqlaepe=ip AGlaeipTv< s<padyit, v&̃e> àaiKqlaepe
tu AdNtTva-ave=ip #karlaepen AGlaeipTvat! sNvÑavàit;exawR<
k«tmdNtTvinpatn< VywRmev Syat!, mha-a:yam! £ p& £ 71.

3.kaizkav&iÄ> £p£190  sU£8£4£21.

3.mha-a:ym! £ p& £ 476‚ sU£1£1£59.

5.mha-a:ym! £ %*aet>‚ p& £ 476‚ sU£1£1£59.

6.zBdkaEStu-> £ p& £ 50‚ 51‚ sU£1£1£59.
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