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"Our Sastras are veritable mines of practical
wisdom. They cover all aspects of human
activity. They have stood the test of time.
There are many truths in them which
Science has not unravelled. It is our duty to
preserve them so that posterity may profit
by them."

— H.H. Shrimad Sudhindra Tirtha Swamiji




Lokoktis in the Valmiki -
Ramayana

Satya Vrat Varma & Dr. Charulata Verma

M. Winternitz's pithy observation that all that the
word literature denotes in its wide ramifications exists
in Sanskrit, is an honest acknowledgement of the
amazing vastness and diversity of the Sanskrit literature.
Apart from the great Vedic and classical literature, such
interesting disciplines as riddles, maxims and proverbs,
though unkindly dismissed as a folk stuff, also form
its organic part. There may not be many independent
compendiums of the ancient proverbs or the texts
dealing with them, but if patiently culled from the array
of writings, both sacred and profane, they would form
a hefty volume providing winsome glimpses of the
various aspects of the Indian thought and ethos. The
proverbs, not unlike the maxims that often tend to
intrude into their domain, represent an epitome of the
traditional wisdom of the country. The simple, abiding
truths that the ancients had visioned, and the sour and
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sweet that they underwent in their encounter with the
vagaries of life, are enshrined in these midgets, which,
in view of their wide popularity have been given the
happy sobriquet of ‘'lokoktis'. With their sober
connotations and high potential to lend strength to the
expression, the proverbs have been used with a measure
of fondness both in the learned disquisitions on
Philosophy, Grammar, Poetics and a host of other
Sastras, as well as in the writings on poetry and prose
to uphold the respective contentions and to make the
expression more effective. It is a measure of their great
antiquity and wide acceptance that like the Samhitas,
Puranas and the Mahabharata; the Va']m1'_1(1'-Rz?mz?yapa1
is also interspersed with scores of proverbs which
impart happy overtones to its language.

To be sure, the proverbs met with in the Ramayana
are uneven in significance. While a number of them
embody the ancient wisdom of the land and have come,
through generations, intact or in a somewhat altered
form, quite a few of others tend to be general in import.
Of the proverbs of the former class, the palm doubtless
lies with the one that follows:

Y BTl FIRUT T T J
A TIET Fod, A 7Yy wad |1 11-35-16

Shorn of the poetic trappings, the proverb lays
down the bitter truth that 'evil fostered at the expense
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of virtue with any amount of tenacity does not turn into
virtue'. While denouncing her for the devastating design
of demanding of the king her pound of flesh, Sumantra
warns Kaikeyi that the wrongful course she had taken
in insisting upon enthroning her son in preference to
Rama, the rightful heir, was bound to end in a disaster.
A nimba tree planted in place of the mango tree, never
yields the sweet fruit, even if it was tended with milk.
The unpleasant fact is strongly upheld by the pithy
saying 78 T Foq &gH (I1-35.17) occurring in the
succeeding verse. 'The nimba tree does not exude

honey'. The proverb is obviously intended to impress
upon the fiery queen the utter futility of her action with
added vigour. The proverb is obliquely paralleled by
Harsa's penetrating observation: 3/am g aERE
qEq FH | 'What save poison comes out from
the fangs of the serpent'!

Valmiki seems to be enamoured of the wisdom
enshrined in the proverb amram chittva kutharena etc.
In the prelude to the narration of the ghastly killing of
the hermit-boy, Sravagakumﬁra, by him Dasaratha
admits sorrowfully to Kausalya that, as it has been
proved in his case, a bad act never brings a good result.
Substituting nimba by palasa, he expresses his anguish
in the proverb:
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HTICHAT BT TARNTT AT T |

el AT ®el Te ¥ vEd ward || 11-63-8

He who nurtures the palasa tree in preference to
a mango- grove, hoping to get choice fruits from it,
finds later to his chagrin that it does not bear fruit, but
only rough leaves.

The crux of all the three proverbs is emphatically
voiced by the Hindi proverb: Ug &iU sge & 31MH el
ﬁ g}qﬁa

Persisting with his denunciation of Kaikeyi,
Sumantra bitingly reminds her that she was a replica
of her mother. She has done to her husband what her
mother had done to hers. She has thereby inherited the
vices of her mother. Her behaviour, Sumantra tells us,
accords with the proverb UgIHSIE =RT HIERHGTHT:
(ITI-35.28), 'sons are born with the characteristics of
their fathers, daughters with those of their mothers'. It
appears in the grammatical texts as an illustration of
the varttika harater gatatacchilye in a slightly different

form: UgeRAeET eI g mer 'horses follow the gait
of their progenitor, cows that of their mothers'. The
saying has percolated to several regional languages
and / or dialects. Its Ambalvi-Hindi counterpart, #f o

f 99 T =ieT Sied [ o gigr «ieT represents a mix

of the crux of the two.
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Valmiki himself bears witness to it that a proverb
contrary to UgIHISTE<t WRTT was also known and it
evoked wide popularity with the masses. Laksmana
presses it into service to emphasise Bharata's great
virtues, who, even as a ruler, was living like a recluse.
He had none of the vices of his mother. He has thereby
belied the popular notion reflected in the proverb:

T TEEEa< AIgE FURT T
Al ARYaTRIsd SR s | | 111-16-34

Sons take after (resemble, inherit the characteristics
of) their mothers, not fathers.

Though rated as khyata (well-known), the proverb,
in view of the fact that the idea embodied in it is not
met with elsewhere, may well have been invented by
the primordial bard himself.

The well-known English wise-saying 'A stitch in
time saves nine', finds a somewhat different expression
in the Ramayana. As Dasaratha decides to consecrate
Rama to the throne of Ayodhya, Manthara hastens to
warn her mistress, Kaikeyi, of the consequences that
were to befall her in case the consecration is carried
out. She provokes Kaikeyi to assert herself right then
to save the situation for herself. This she does through
a proverb that must have been popular with the people
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then: Tagh Iqamt T Fearur FHiFd | (11-9.54) 'It was
useless to construct a dam after the mass of water had
gushed/ flowed out'. The idea has been expressed with
greater force and effect by Bhartrhari. Using house and
well as counterparts of water and dam, he wisely asserts
TES WA q P TR g there was no point

in exerting oneself to dig a well, when the house is

already reduced to ashes. The idea is expressed in a
general way in the famed wise-saying—

AT TSI FOAE T HEIT|

4
EUH ShIHTUTE <hlel: Ud d T‘IEW":F‘-T\IIa

The ancient practice of escorting one's dear one to
a distance and seeing him off there, finds echo in a
number of proverbs. Kalidasa lays down that he should
be escorted up to the bank of a tank or pool: afge
fara SHsTTe ’ Yajfiavalkya, on the other hand,
enjoins that the learned guest should be escorted as far
as the boundary of the village: 2¥ay =i
qtqu']mrquqqqf While it was obligatory and courte-

ous to do so, to follow him 'too far' had ominous
connotations. This is what the ministers impress upon
Dasaratha as he insists to follow Rama's chariot to the
farthest, in the proverb that follows: 7 FeegRmEFd
W 'Whom one wants to come back again, one should
not escort him too far'.
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Intense love for one's dear one is heart-warming,
but if carried too far it may instead expose the lover
to serious consequences. Laksmana tried hard to console
Rama, all too smitten by pangs of separation from Sita.
Quoting the appropriate proverb, 37 THHET THSTE
T Fgad | (IV-1.116) he cautions his elder brother
that it may well upset his mental equipoise. The wick,
being thoroughly soaked in oil, though wet, burns itself
out. So does excessive love burn the equanimity of the
lover, lost in the memory of one's dear one. Laksmana
rather tries to provoke him into action, plainly telling
him that no loss, whatever its magnitude, can be
repaired without taking appropriate measures for it. His
contention finds expression in the proverb a7 @
TEFEETS AramEd| (IV-1.116) He is well-meaning
in advising Rama to keep his nerve in the trying
situation. Zeal or high -spiritedness invariably brings
rich dividends. The two proverbs mustered by him are
centred on the virtues of utsaha:

i. IR T TR ST |
e & Aehy 7 hEs T gew | IV-1.21
ii. SeTEa=TT QoW AEwE wagl [V-1.22

'Zest is a force which none can excel. Nothing is beyond
the reach of a man of zeal. He never fails in his mission,
whatever be the odds against him'.
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The noble sentiments expressed in the proverbs
reverberate through the literature, sacred and profane.
The verse from the Mahabharata, voices them with
vigour.

AT HA Yol AW T YA T

. 7
e 9o AaST @ IH=am e | |

What the reverse of utsaha i.e. despair spells to man
is brilliantly captured in the pithy saying str=ar gedig
garar  (IV-27.34) 'Those who lose nerve, lose
everything'.

Before Rama consents to take Sita with him to the
forest following some hard talk by her, he advises her
as to how she was to conduct herself vis-a-vis Bharata,
who was to be the ruling sovereign now. Among other
things he tells her not to be effusive in his (Rama's)
praise before Bharata for the rival's praise is an
anathema to men of power. The advice is enclothed in
the proverb g3t & qW 7 "o WeaaH | (11-26.25).
The saying is beautifully paralleled by Bharavi's
observation W T W W WEEE: Wed AI-THAR Tl
It is in the nature of great men not to take the

opponents' rise lying down'.

A self-respecting man, even if driven to the brink,
hates to subsist on others' crumbs. Kausalya cautions
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Dasaratha that Rama would in no case assume the reins
of the Kingdom, ruled so long by Bharata, even if he
survives the exile. The lion doesn't eat the prey gifted
by someone else. This is precisely what is unfolded in
the proverb 7 WuTed wedt =mr @igga=s al (11-61.16).
This dhopurusika of the proud man has evoked wide
notice. Bharavi's observation bears reproduction: &&a~ae]
do ] S Hel T d ¥ qH: ;

The English proverb 'out of sight out of mind' is
common to several languages. With the contrary
proposition prefaced to it, it is found in the Ramayana
as well: qvaAF Ol T Wieg TREgwE | (V.26.39). Sita
wonders as to why Rama had not so far retrieved her

from the demon's clutches. She muses uncharitably that
his love for her might have sagged under separation.
'Sight breeds love but it is indifference when the site
is denied'".

'Do unto others as you wish to be done by them',
is too a well-known proverb in English. Ravana, who
was released from Sahasrarajuna's captivity at the
intercession of Pulastya, was advised by the wise sage
not to harm others if he wishes himself well: A@EET %
R FE T W | (VIL33.22). The Ramayana
proverb is more specific than its counterpart in English.
So is the wise-saying SR WaHel = WSl F FHERA |
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Dismissing the charge that it was unfair on the part
of a warrior to kill a woman (fake Sita in the present
case), Indrajit says that the essence of war was to
humble the enemy on every front: UrEmeHH TN  I=d
Faeraa aq (VI.81.28). Whatever torments the enemy
should be done without any qualm. That Magha
observes, was the crux of the whole strategy: feHigaT

A A

T eIl A9 o Gesdr |
I AT WRom = Straam |1 (11-105-16)

is perhaps the most famous and bland proverb known
to the Ramayana. It has been aptly used by Rama to
console Bharata, impressing upon him, the hollowness
of the worldly existence. Nothing whatsoever is stable
in the world. Wealth perishes, rise has a fall, union ends
in separation and death stalks man at every step. The
harsh truths that are obliquely intended to prompt man
to lead an honest, disciplined and meaningful life, have
been repeated ad infinitum in the later writings.

Excess of everything is bad, is a well known saying
in English. The demonesses keeping vigil on Sita in
Lanka choose to use is to serve their nefarious designs.
Their threat to Sita that excessive resistance on her part
to Ravana's advances would spell doom to her, appears
in the Ramayana in the garb of a meaningful proverb:

TEapd Ax EeEmsmend | (V.24.21).



Lokoktis in the Valmiki - Ramayana 19

The Hindi saying =g} # T 3R WRES d
has its genesis in what Ravana threateningly tells
Marica, who had the cheek to turn down his devastating
command to assume the form of a Suvarnamrga to
facilitate Sita's abduction: I aNdHEE T S
gaed | (II1.40.26). He who is hostile to the master,
should not hope to attain happiness in life.

Sugriva was a bit perturbed to know that Laksmana
was angry over the delay on his part in launching the
operation to trace out Sita. He said he did not
apprehend anything unpleasant from him, but friend-
ship, in ultimate analysis, was a tenuous affair. At times
even a slight cause tends to wreck it. The truth set forth
by Sugriva is conveyed in the epic through a proverb
that reads as follows:

I gHE T THR T quer |
AN TTER] A WeaReds 7 e 11 (IV.32.7)

The essence of friendship lies in mutual accommo-

dation and care: 3uHR®e #=H (IV.5.25), as Rama puts
it.

As Hanuman causes massive destruction in the
AShokvatika to the horror of the demonesses guarding
it, and threatened them with his frightening form, they

ask Sita as to who he was. Since she had conversed
with him earlier, she, they contend, must know him
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closely. Sita feigns ignorance, telling them that he
might have been one of their tribe, assuming at will
the form of his choosing. It would, therefore, be better
for them to find out his identity and antecedents for
ATART UEH  aea A wer (V.42.9), the serpent
alone knows the feet of the serpent. The proverb seems
to imply that since the serpent had no feet, any effort
even on the part of a reptile would be an exercise in
futility, the guards too sure to draw a blank. Incidently,
the idea conveyed by the proverb is voiced in the crisp
Hindi saying @7 =i wioT @7 & S|

Besides those discussed here, Valmiki has used
quite a few other proverbs to uphold the respective
contentions by the ideas unfolded by them. These are
listed here for quick reference.

i. 7% Y e ¥ aepata seum | (1v.33.36)
. 7 =T Hq @A gyt (1v.33.51)

iil. oreel wE9EM Hal REes | (iv.3.61)

iv. e g graswE | (v.16.3)

<

. YIME T TR FA1 T auREdn| (iv.23.8)

vi. HIOERDT A B @ AR gEsm | (iv.31.6)

Vil. TERT YERTR] AEcmel wed | (iii.38.30)

vili. TARE T B T R Gerewd | (iii.41.20)
iX. 7TaG TEE § AMees] Il (iv.18.46)
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Reinterpreting Dharma and
Social Ethics in Sree Narayana

Smrti

Dr. Krishnaveni

1. Introduction

Smrti literature occupies a central position within
the Indian intellectual tradition, particularly in shaping
ethical norms, social organization, and jurisprudential
frameworks. Derived from the Sanskrit root smr ("to
remember"), Smrti denotes remembered wisdom that
interprets and systematizes Vedic revelation for
practical application. While Sruti is considered eternal
and apauruseya, Smrti reflects human agency in
translating sacred principles into lived social realities.

Historically, Smrti texts functioned as normative
guides regulating conduct (acara), legal processes
(vyavahara), and moral duty (dharma). Classical works
such as the Manu Smrti and Yajnavalkya Smrti



24 Journal of Sukrtindra Oriental Research Institute o« Vol. 27, No. 2

exemplify this synthesis of religious authority and social
regulation. These texts provided a framework through
which communities negotiated the relationship between
spiritual ideals and social order.

However, Smrti literature has never been static. Its
adaptive nature allowed reinterpretation according to
kala, de$a, and patra, ensuring continuity amid historical
change. Commentaries and digests further expanded this
interpretive tradition, demonstrating the dynamic char-
acter of normative discourse in Indian thought.

Within this evolving framework, Sree Narayana
Smrti emerges as a modern intervention that preserves
the structural features of Smrti while transforming its
ethical orientation. Rather than codifying hierarchical
norms, the text emphasizes moral universality and
spiritual equality. It thus represents a critical moment
in the evolution of Smrti literature, where inherited
authority becomes a platform for ethical reform.

2. Smrti Tradition and Its Transformation.

The Smrti tradition historically functioned as a
bridge between metaphysical insight and social practice.
Rooted in Vedic authority yet responsive to societal
realities, Smrtis articulated frameworks for maintaining
order and harmony. They addressed issues ranging from
ritual conduct and inheritance law to penance and
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governance, thereby shaping the moral imagination of
Indian civilization.

A defining characteristic of Smrti literature is its
interpretive flexibility. While grounded in sacred
authority, Smrtis acknowledged the necessity of
contextual adaptation. This openness enabled successive
generations to reinterpret normative principles without
severing continuity with tradition. The proliferation of
commentaries, regional adaptations, and digests attests
to this dynamic process.

Nevertheless, classical Smrtis often reflected
hierarchical social structures, particularly through
varna-based prescriptions. Although such frameworks
were historically situated, their rigidity in later practice
generated ethical tensions. The emergence of reform
movements in modern India therefore prompted
renewed engagement with normative texts.

It 1s within this context that Sree Narayana Smrti
assumes significance. By adopting the Smrti format, the
text situates itself within an authoritative lineage. Yet
its ethical vision departs from hierarchical codification
and foregrounds universal moral values. Dharma is
reinterpreted as righteous conduct accessible to all
individuals, irrespective of social identity. This trans-
formation illustrates how the Smrti tradition can
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function as a medium of reform rather than mere
preservation.

3. Philosophical Foundations of the Text.

The philosophical orientation of Sree Narayana
Smrti is deeply informed by Advaita Vedanta. The non-
dualistic understanding of reality provides the meta-
physical basis for its ethical universalism. If all beings
share a common spiritual essence, social hierarchies lose
their ontological legitimacy. Ethical equality thus
becomes a natural corollary of metaphysical unity.

The text's aphoristic structure reflects a pedagogical
intention. Concise verses encourage contemplation and
internalization, transforming normative instruction into
moral reflection. Rather than prescribing rigid rules, the
text cultivates ethical sensibility and self-discipline.
Dharma is presented as an inwardly realized principle
that manifests in compassionate action.

Another philosophical dimension lies in the
integration of knowledge (jfiana) and conduct (§ila).
Spiritual realization is inseparable from ethical living,
and liberation is portrayed as incomplete without social
responsibility. This synthesis distinguishes Sree Narayana
Smrti from both purely legal Smrtis and purely
metaphysical treatises, positioning it as a work of ethical
spirituality.
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4. Sree Narayana Guru: Life and Intellectual
Context

Sree Narayana Guru occupies a pivotal place in the
socio-religious history of modern Kerala. Born in
Chempazhanthy near Thiruvananthapuram, he emerged
as a philosopher, poet, and reformer whose teachings
transformed the region's spiritual landscape. His
intellectual formation drew from Sanskritic learning,
yogic practice, and contemplative experience, enabling
a synthesis of metaphysical insight and social concern.

Guru's reformative vision was shaped by the deeply
stratified social conditions of nineteenth-century Kerala,
where caste discrimination and ritual exclusion were
pervasive. Rather than adopting confrontational strate-
gies, he pursued reform through reinterpretation of
spiritual principles. His celebrated dictum of spiritual
unity articulated a vision that challenged social
fragmentation while affirming religious inclusivity.

The consecration of the Aruvippuram temple
symbolized a radical redefinition of religious authority,
demonstrating that spiritual access could not be
restricted by caste. This act was not merely symbolic
but inaugurated a broader movement emphasizing
education, ethical upliftment, and social organization.
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Guru's literary works further elaborated his
philosophical and ethical vision. Texts such as
Atmopade§a Satakam and Daiva Da$akam reflect
contemplative spirituality, while Sree Narayana Smrti
represents the normative dimension of his thought.
Together, these works illustrate a comprehensive project
aimed at harmonizing personal liberation with collective
well-being.

5. Structure and Thematic Content of Sree
Narayana Smrti

Sree Narayana Smrti is composed in approximately
300 verses arranged across ten sargas, presenting a
systematic exploration of ethical, social, and spiritual
themes. The structure reflects continuity with classical
Smrti literature while simultaneously introducing
reformative reinterpretation.

The opening section establishes the contextual
framework by describing deSa, sthana, and acarya,
thereby situating the text within both geographical and
pedagogical contexts. This introductory orientation
echoes traditional Smrti conventions that emphasize
authority and contextual relevance.

The second sarga focuses on dharma—adharma
vivecana, articulating the fundamental distinction
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between righteous and unrighteous conduct. Dharma is
portrayed as the sustaining principle of the world, a
moral force that governs social harmony and individual
well-being. The following verse captures this central
insight:

9 U9 T SEA Ao S Y |
SIS G AT |

Here dharma is described as the principle to be
understood, contemplated, practiced, and taught. This
fourfold emphasis transforms dharma from abstract
doctrine into lived ethical praxis.

Subsequent sargas elaborate samanya dharma,
highlighting universal virtues such as truthfulness,
compassion, and self-restraint. The text then addresses
asrama-dharma, presenting stages of life not as
hierarchical divisions but as complementary modes of
ethical development. Discussions on brahmacarya,
grhastha, and sannysa underscore the continuity
between personal discipline and social responsibility.

Unlike earlier Smrtis, ritual prescription occupies
a secondary role. The emphasis shifts toward ethical
awareness and spiritual interiority, reflecting Guru's
intention to universalize moral guidance.
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6. Ethical Humanism and Moral Philosophy

A defining feature of Sree Narayana Smrti 1s its
ethical humanism. Moral worth is grounded in character
rather than social status, thereby redefining the criteria
of dignity. The virtues of truth, compassion, humility,
and self-control are presented as universally binding
obligations.

This ethical orientation resonates with Advaitic
metaphysics. If all beings share a common spiritual
essence, ethical conduct becomes the natural expression
of metaphysical insight. Compassion is not merely a
social virtue but a recognition of shared identity.

The text also emphasizes moderation and simplic-
ity, warning against excessive attachment to wealth and
prestige. Such attachments are portrayed as sources of
moral corruption and social conflict. By advocating
contentment and discipline, the text promotes an ethic
that counters materialism and fosters social harmony.

Furthermore, moral purity is distinguished from
ritual purity. Traditional notions of purity often
reinforced social exclusion, but Guru redefines purity
as inner integrity. Ethical intention rather than external
observance becomes the criterion of spiritual worth.
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7. Social Reform and Spiritual Democracy

The reformative impulse of Sree Narayana Smrti
1s most evident in its critique of caste discrimination
and untouchability. By grounding equality in Advaitic
metaphysics, the text undermines the ideological basis
of social hierarchy. Social reform is thus presented as
a spiritual necessity rather than a secular agenda.

Education occupies a central place in this vision.
Ignorance is identified as the root of both spiritual
bondage and social oppression. Knowledge enables
individuals to transcend prejudice and recognize
universal dignity. The promotion of education therefore
becomes a moral responsibility.

The text also encourages mutual respect and social
cooperation. Society is envisioned not as a competitive
arena but as a community of shared responsibility.
Service to others is interpreted as a form of spiritual
practice, thereby integrating ethics and devotion.

Importantly, Guru's reformative strategy empha-
sizes transformation through awareness rather than
confrontation. By appealing to conscience and compas-
sion, the text seeks to reform both the oppressed and
the privileged. This dialogical approach reflects a deep
faith in the transformative power of ethical insight.
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8. Ritual, and Ethical Reinterpretation

Although composed within a traditional cultural
milieu, Sree Narayana Smrti implicitly supports gender
dignity through its emphasis on universal spiritual
identity. By grounding worth in ethical and spiritual
essence, the text opens possibilities for more inclusive
interpretations of social roles.

The work also reinterprets ritual practice. Ritual is
not rejected but subordinated to ethical purpose. When
ritual becomes detached from compassion and moral
awareness, it loses spiritual significance. This perspec-
tive challenges mechanical religiosity and reorients
religious practice toward ethical transformation.

Such reinterpretation reflects Guru's broader philo-
sophical project: the harmonization of tradition with
rationality. Religious practices are valued insofar as they
promote inner purification and social harmony.

9. Contemporary Relevance and Intellectual Legacy

The ethical insights of Sree Narayana Smrti remain
strikingly relevant in contemporary society. Persistent
inequalities, religious tensions, and moral dilemmas
underscore the continuing need for a framework that
integrates spirituality with justice.

The text's emphasis on compassion, education, and
ethical responsibility offers guidance for addressing
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modern challenges such as social fragmentation and
moral relativism. Its critique of hierarchy resonates with
contemporary discourses on human rights and social
inclusion.

Moreover, the work illustrates the possibility of
reform emerging from within tradition. Rather than
abandoning inherited frameworks, Guru demonstrates
how reinterpretation can renew their ethical vitality.
This approach holds particular significance for societies
negotiating the relationship between cultural heritage
and modern values.

10. Conclusion

Sree Narayana Smrti represents a profound
reinterpretation of the Smrti tradition, transforming
normative literature into a vehicle for ethical univer-
salism and social reform. By redefining dharma as
moral responsibility grounded in spiritual unity, Sree
Narayana Guru aligned classical categories with modern
aspirations for equality and justice.

The text demonstrates that spirituality and social
responsibility are inseparable dimensions of human
development. Ethical conduct becomes the expression
of metaphysical realization, and social reform emerges
as the practical manifestation of spiritual insight.
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Its enduring significance lies in its integrative
vision. By harmonizing Advaita philosophy with ethical
activism, Sree Narayana Smrti transcends its genre and
historical context. It continues to inspire moral
reflection, social harmony, and spiritual awakening,
offering a timeless framework for inclusive and
compassionate living.

11.Notes

1.sloka.no.33, chapter II, Sree Narayana Smrti.
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Sources of Knowledge or Jnana
in Indian Epistemology

Dr. Aditya Kumar Panda

Before discussing the sources of knowledge, it is
a must to delineate on what is knowledge according to
Indian epistemology briefly. The English word 'knowl-
edge' is translated as Jnana in Sanskrit and other Indian
languages which does not seem to be a correct
equivalent candidate of the former. No doubt, it is a
Sanskrit term. There is a difference between Western
knowledge and Indian Jnana. D.M. Datta writes that
the Sanskrit word Jiana stands for all kinds of cognition
irrespective of the question of truth and falsehood
(Datta, 1960). The word Jnana can be translated as
cognition. In Indian epistemology, Jiiana is a mental
event. And this term is better translated as cognition
since there can be false Jiiana whereas there can't be
false knowledge as the words are used in (analytic)
English (Phillips, 2012). The term Jnana is also used
to refer to spiritual knowledge in Indian scriptures. It
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is considered as something that liberates us from false
knowledge. Adi Saflkare'tcérya terms the false knowl-
edge as adhyasa or superimposition which is a barrier
for realizing true knowledge.

In the Indian system of knowledge, prama is the
knowledge and pramana is the method of knowing.
Datta states in Six Ways of Knowing (1960) that the
word prama used to designate only a true cognition
(yathartha Jnana) as distinct from a false one (mithya
Jniana). In Indian epistemology, it is Gautama's Nyaya
Sttras which gives us the first systematic treatment of
the means of knowledge (Simha, 1991: 1). In this essay,
[ will not deal with the definition of knowledge
elaborately as I would like to focus on the sources of
knowledge.

The sources of knowledge according to the Indian
knowledge system or Indian epistemology are of six
ways: 1) Pratyaksa (Perception), 2) Anumana (Infer-
ence), 3) Upamana (Comparison), 4) Arthapatti
(Postulation), 5) Anupalabdhi (Non-apprehension), 6)
Sabda (Verbal testimony).

Pratyaksa (Perception) is the knowledge through
senses and it is considered as the first valid source of
knowledge in Indian epistemology. In Sanskrit, it means
what is before our eyes (prati + aksa). Pratyaksa can
be summarized as
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I see, I know

I feel, I know
I hear, I know
I taste, I know
I smell, T know.

The valid sources of pratyaksa knowledge are the
five-sense experiences as simple as above. Along with
these five sense-acts, we can add another act "I think,
I know". But this I think, I know, is facilitated by the
above five-sense acts. This statement can also be
challenged when my thinking is not through the senses
but it is as valid as the sense experience.

All schools of Indian philosophy have accepted
pratyaksa as the valid source of knowledge. This is also
stated as a valid source of knowledge in western
philosophy, particularly in John Locke's Empiricism. In
the section 4 of chapter 1 of book 1 of the Nyaya Stutras,
perception is defined as that knowledge which arises
from the contact of a sense with its object and which
i1s determinate (defined limits), unnameable (can't be
named, beyond language), and non-erratic (stable and
consistent) (The Nyaya Sutras of Gotama, 1913, p. 3).
Firstly, what one sees in front of her/his eyes, gets a
direct perception of the thing and the thing based on
the sense organ-eye is a true cognition which is the
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direct knowledge of the thing. This is why Pratyaksa
i1s a first-hand sense experience. Secondly, when this
experience becomes past, it becomes a memory and
when the person who has the first-hand sense experience
tells about the thing to someone else, the thing may
not be necessarily in front of him. This is why pratyaksa
pramana can be sense-independent also. Pratyaksa
pramana can be of two types: 1) Nirvikalpa, 2)
Savikalpa. Nirvikalpa is the direct perception without
knowing the details of the object of knowledge and
savikalpa is the perception with the details of the object
of knowledge. Pratyaksa as the wvalid source of
knowledge 1is accepted by all schools of Indian
philosophy. It seems perception is a scientific source
of knowledge in most of the world's philosophies. But
it also has limitations. If the sense perception is not
accurate or the object is too far or too near, then it
may not be able to give us valid knowledge. This
limitation is caused by two factors: the subject who is
perceiving and the object that is perceived. Limitation
of the subject may be weak senses, biasness, etc,
whereas the same for the object may be lack of clarity
and distance or proximity of the object.

Anumana (Inference) is the knowledge that is
gained through inferences. The word anu means after
and ma means to know. It means to come to a
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conclusion through previous knowledge. This comes
after pratyaksa pramana. Indian epistemology has dealt
with this pramana a lot. It is to reach a conclusion
through logic and observation. Anumana Pramana
involves inferring unknown knowledge from known
facts, constituting indirect knowledge based on reason-
ing (Pasarkar, 2014). Anumana is a source of
knowledge produced after pratyaksa pramana and it
combines the past with the present and predicting the
future. This is a cognition following previous knowl-
edge (Joglekar, 2022). If there is smoke in the mountain,
we know there is fire as fire brings smoke. In this
example, we have the past knowledge of smoke and
fire and we are inferring that where there is smoke there
is a fire. Anumana can be of two types: Svartha and
Parartha. Svartha is the anumana by oneself (through
the person's self reasoning and experience for himself
or herself) but Parartha anumana is for others. The
second type has five steps:

1. Pratijna (Proposition) - a statement or a hypothesis
2. Hetu (Reason) - the reason behind the statement

3. Udaharana (Example) - examples that establish the
proposition and the reason

4. Upanaya (Application) - Applying the udaharana to
the proposition
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5. Nigamana (Conclusion) - finally established fact,
result of the above four processes

"The book is wet" is a pratijna. The hetu or the
Udaharana is wherever there is wet, it has water in it.
"There is water in the book" is the upanaya. And
therefore, the nigamana is "the book is wet". So here
the proposition is proved by following the five steps
of anumana.

Anumana is based on the experience from
pratyaksa. In other words, it is an inference drawn from
the already known. All the limitations, therefore, of
pratyaksa must affect anumana also in as much as the
pratyaksa is defective, the anumana built upon such
pratyaksa must also be defective (Tyagisananda, 2010).

Upamana (Comparison) 1s a pramana through
comparison. This also follows pratyaksa. This is to
know something through the similar knowledge of
something that is gained through pratyaksa. It is a
source of knowledge which is known through similarity
or dissimilarity between things. For example, if I want
to describe an unknown man without knowing anything
about him, I can say he is like so and so. But the
question is how do I arrive at this conclusion? Firstly,
I see the person that is my pratyaksa pramana, then
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I do not know him prior to this experience, but I know
someone who has similarity with this person, then I can
say that this person is like that person. Upamana as
a valid source of knowledge has many limitations. This
is also based on previous knowledge and conclusion is
drawn from similarities or dissimilarities. Inaccuracy of
similarities may make upamana pramana invalid.

Arthapatti (Postulation) is a source of knowledge
that follows pratyaksa and anumana. This is to know
something because of something else. Datta writes that
arthapatti is when a known fact cannot be accounted
for without another fact, we have to assume or postulate
the existence of that other fact (Datta 1960: 237). As
for examples, one can postulate a statement from "the
house is opened" that someone is there inside". "ASoka
is thin" can be postulated from "ASoka does not eat
much."

Anupalabdhi (Non-apprehension) is a source of
knowledge follows pratyaksa. According to the
Mimamsa epistemology of Kumarila Bhatta, the non-
perception of an object is a source of our immediate
cognition of the non-existence (abhava) of that object.
It i1s a source of knowledge through which we know
about something that was there but it is not now. It
is the cognition of something that is absent. When you
enter a meeting room and notice an empty chair where
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someone was supposed to sit, you gain knowledge of
the absence of that person through anupalabdhi. This
absence, though not directly perceivable, provides
important information about the current state of the
room.

Sabda-word (Verbal testimony) is the last source
of valid knowledge. This is the knowledge that is there
in the Vedas and Upanisads. This knowledge is
considered as the ultimate knowledge. This is to know
through reading the Vedas, Upanisads and listening to
our rsis and through other methods surrounding the
textual knowledge. The Nyaya Stutras state that word
(verbal testimony) is the instructive assertion of a
reliable person (Nyaya Sutras, 1.1.7). This reliable
person refers to the rsi scholars who are experienced
and well-versed in the Vedas and Upanisads. The valid
source of knowledge is a reliable trustworthy person.
Sabda can be spoken or written. Above all, it is part
of language and language is a means of conveying
knowledge. Verbal testimony can be of two types:
Vaidika (scriptural) and laukika (worldly or human).
First one considers the Vedas and Upanisads as the
infallible source of knowledge and the second one is
based on the common wisdom of human beings. But
verbal testimony as a valid source of knowledge is
rejected by the Carvakas. They reject the authority of
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the Vedas. They term the knowledge of the Vedas as
contradictory and against human experience.

All the schools of Indian Philosophy don't accept
all six pramanas as the valid source of knowledge.
Carvaka accepts perception as the only valid source of
knowledge. Carvaka philosophy is known as Indian
materialism. To them, knowledge means whatever we
can perceive through our sense organs, and that is the
only right knowledge (Kamal, 1998). Vai$esika school
accepts perception and inference as the valid source of
knowledge. Sankhya philosophy admits perception,
inference and verbal testimony as the valid source of
knowledge. Nyaya accepts four of the above pramanas
as the valid source of knowledge (Perception, Inference,
Comparison and Word). Prabhakara Mimamsa accepts
five pramanas as the valid source of knowledge
(Pratyaksa, Anumana, Sabda, Upamana, Arthapatti).
Advaita Vedanta and Kumarila Bhatta Mimamsa
accept all the six pramanas as the valid source of
knowledge.

As per the above means of knowledge or Indian
epistemology, it can be submitted that knowledge starts
with the subject that thinks—that cognizes—that acts—
-that moves. The first pramana—pratyaksa—gives
importance to the sense experience of a subject.
Knowledge starts from direct sense perception. We have
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senses, so we know. The other pramanas follow
pratyaksa and become more psychological (as they deal
with mental processes).
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The Relevance of Kautilya's
Arthasastra in the Current
Indian Economy

Dr. Somnath Das

Introduction :

The reflection of the ideological directives of the
state can be observed in the ancient Indian social
system. Needless to say, this tradition of directives is
considered a valuable document of civilization and
culture. Despite the characteristics and various divisions
of the era, the aspects of state welfare have been so
beautifully articulated that they appear as significant
hallmarks of civilization and culture.

During the time of Kautilya's Arthasastra, we find
evidence of a monarchical era. At that time, the king
was solely responsible for conducting all state affairs.
He had to focus not only on political perspectives but
also on state welfare and national development. As a
result, achieving the greatest welfare of the state or a
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comprehensive perspective becomes easily understand-
able. Therefore, focusing on state welfare is paramount.
The king can thus concentrate on various endeavours
to manage state affairs, as this makes his administration
much easier. No disorder ever arises within the state.

Within the state, therefore, the structural levels are
further enhanced by connecting them with established
institutions, or by expanding the social, political, and
cultural spheres through a coordinated approach, which
helps to improve the state's military system. For this,
the king remains always committed to working for the
overall welfare, creating a vibrant environment within
his empire. Although this is built upon a social
framework, the foundations of economic thought are
also present here.

Kautilya's Saptanga theory (theory of seven
elements of the state) sowed the fundamental seeds of
political theory. Needless to say, the relevance of this
foundational concept remains equally applicable in
modern economics. Issues ranging from equitable
distribution to tax revenue collection were articulated
so effectively back then that they continue to be relevant
to the Indian economy today. A systematic framework
for the basis of revenue collection and how taxes should
be distributed among all citizens can be found within
Kautilya's Arthasastra, specifically in its political
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theory. This has played a supportive role in shaping the
fundamental concepts of modern economics.

The issue of resource management is considered a
notable example in the context of the current Indian
economy. We see the application of this principle in
the seventh element of the Arthasastra. The guidelines
we find in Kautilya's Arthasastra for broadening the
scope of the economy are also highly significant and
constitute a crucial step towards national unity.

When we have to approach any subject, objective
planning becomes extremely important. If honest
planning can be implemented by the state, then the
development and shaping of the state can be achieved
through a systematic framework. This correct direction
becomes one of the most helpful components in the
prosperity of the state. Therefore, we must always
proceed through planned actions. If we can conduct our
lives through planned actions, we can find a healthy
and humane life.

Planning is considered a fundamental aspect of the
Indian economy. Although the areas or methods of
planning have changed over time, the basic theoretical
principles have remained unchanged. In Kautilya's
Arthasastra, we find descriptions of planned activities
in the then-existing state system. These planning
principles remain equally applicable even today.
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Trade, markets, taxation systems, revenue chapters,
and matters of financial interest and loans are
considered key aspects of planning. To elevate the state
to an international level, it is necessary to focus
primarily on the aspects of economic planning. These
areas have been included as key considerations in the
various Five-Year Plans implemented in India. It goes
without saying that these discussed areas have become
the main foundation for the initiation of the country's
economic prosperity. Therefore, planning is essential to
strengthen the state structure.

Upon reviewing Kautilya's Artha$astra and various
Smrti texts, we can see that the system of revenue
collection was meticulously structured to provide
guidance on how to strengthen the economic framework
by leveraging various sources of income for the state
and the society.

In the currently discussed economic system, we are
engaged in various economic reforms. Sometimes
through investment, we are focusing on economic
aspects, or through determining the state's position in
the global economy and implementing notable
programmes, we are striving to further strengthen the
economic sector. Just as Kautilya emphasized various
state-dependent economic sectors to strengthen his state
structure, thereby ensuring the overall welfare of the
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state, similarly, in the current Indian economic system,
we are determined to identify productive and market-
based sectors as sources of income and secure our place
in the global economy.

The depth of ancient Indian political thought in the
field of governance is unparalleled, and this system has
been equally applicable across various eras. Governance
is a subject considered the fundamental basis of the state
structure. Therefore, it is essential to address and rectify
the system of governance first; otherwise, the state
structure may collapse.

The person holding the highest position of power
must constantly monitor the various supporting areas
of governance. They must also be involved in
coordinating activities and ensure that no disorder or
divisive situations arise.

Although the detailed list of various structures and
rules currently prevalent in economics appears to be a
new arrangement in its conceptual framework, its
fundamental basis can be found in our ancient
Kautilya's ArthaSastra. Even though the structure
changes, the underlying principles remain.

Currently, we hear about the implementation of
GST in the Indian economy. We find many similarities
between this GST concept and Kautilya's concept of
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revenue collection. Many groundbreaking measures
from Kautilya's Artha$astra have been adopted, and
these may prove equally applicable to the Indian
economy in the future.

In Kautilya's Artha$astra, we find not only
principles of revenue collection but also structural
aspects. These structural foundations have significantly
strengthened the state system. To solidify the gover-
nance system in the present context, a strong economic
foundation is essential. Because issues like inflation,
market fluctuations, and changes in interest rates
become highly relevant in this context.

From ancient times, we have placed great emphasis
on agriculture and industry, and various sources show
that the profits from these sectors contributed to the
prosperity of the economic structure of that time. The
concept of rural economy that we discuss today finds
its roots in the ancient practices of agricultural
production, income distribution, and revenue collection
strategies. Therefore, while the strategies of governance
and union have evolved with the changing times, the
fundamental principles remain unchanged.

Well-formulated policies are one of the corner-
stones of a country's progress. The state needs to focus
on policy formulation for planning social, economic,
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and lifestyle aspects. Kautilya's Artha$astra demon-
strates the application of one or more policies for state
governance and administrative functions. This resulted
in the overall welfare of the state and played a
supportive role in establishing good relations between
the king and the people during that monarchical era.

From ancient scriptures to the present day, we
encounter a policy-oriented environment in constitu-
tional and various other fields. When developing nations
are seen to be driven by developmental ideas or when
a reflection of a well-ordered environment is observed,
it becomes clear that the highest ideals are flowing
within the state. Currently, universality has been
elevated to a new level for the welfare of the country
and the state. As the depth of the field increases over
time, its scope also expands; therefore, for the welfare
of the country, one must focus on the field of
comprehensive developmental ideas.

A king who desires the welfare of his subjects is
always dedicated to their well-being in his kingdom
because he believes that by upholding the honour of
his subjects within the state, there will be no possibility
of any obstacles arising. In his Arthasastra, Kautilya
showed the way to building a well-organized state
institution alongside development, which has led us to
the concept of a welfare state.
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For a country to progress, social advancement is
desirable. In the era of Artha$astra, various aspects of
the judicial system within the state were so beautifully
arranged that it facilitated close relations between the
state and foreign countries.

Alongside military and political spheres, the
formulation of economic policies has been equally
relevant from ancient times to the present day. While
its name and methods may have changed, it cannot be
said that the subject itself is entirely new. The
foundation of a state's economy is agriculture and
production. This foundation has remained equally
applicable from ancient times to the present. Controlling
market prices and maintaining a careful watch on
income and expenditure are also crucial steps in
building a country's economic foundation. Therefore,
the present democratic era is no exception in this regard.
The concept of exploiting the people or the common
man has never been discussed in economics; rather, the
focus has always been on how to build a sound
economic system. The income generated from various
sectors, including agriculture, trade, and industry, has
been organized in such a way that it can be considered
exemplary. In this manner, Kautilya's Arthasastra has
been able to secure its place as a treatise on ethical
principles.
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Therefore, by reviewing various aspects in se-
quence, we can conclude that the different frameworks
related to finance have been formulated around us.
Whatever we set out to discuss, it has already been
conceived before its formulation.
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Sacred Geometry and Cosmic
Harmony: Exploring the Science
and Spirituality of Vastu in
Kerala

Dr. Suresh J.

Introduction

Vastu Sastra, a traditional system of Indian
architecture, has played a significant role in shaping
Kerala's culture and temple construction practices.
Originally utilized for the construction of Hindu temples
in ancient times, this architectural method has expanded
its influence to encompass the construction of buildings,
houses, and even wells in Kerala. The rich carpentry
tradition of Kerala is deeply intertwined with temple
and house construction, focusing on various elements
such as idol crafting and overall architectural design.
Emphasizing a harmonious relationship with nature, this
tradition considers factors like house location, land
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slope, water availability, soil quality, and tree placement
for cultivation. Referred to as Kapilavasma, this
architectural style integrates principles of Vastu,
aligning structures with cosmic energies. While there
was previously an association of Kerala's building style
with Buddhist culture, it is now widely recognized that
the concept of Vastupurusa, prominent in Vastu Sastra,
is integral to this art or science known as Vastuvidya.
This ancient Indian way of constructing structures has
deep roots in the geographical features of the Indian
subcontinent, holding both scientific and historical
significance. The reliance on Vastu principles can be
observed in the settlements and constructions of early
civilizations, showcasing its enduring impact on Indian
architecture. With references to Vastu found in Vedic
texts, epics, ancient literature, traditional knowledge,
proverbs, and folk stories, its presence throughout
Indian history is evident. Examples of Vastu usage can
be found throughout Indian history, from the kingdoms
of the North to the Sangam era, as well as during the
rule of the Aay and second Cheras. Notable instances
of Vastu construction can also be observed during the
pre-independence and pre-state formation period of
Kerala, particularly in the princely states of Cochin and
Travancore. Even in the British-occupied Malabar
regions,Vastu principles were evident. It is widely
acknowledged that Vastu is indeed a science of
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architecture, encompassing elements of science, geog-
raphy, and antiquity within its discipline.

The Legend and Beliefs of Vastu Purusa

Many legends, facts, and beliefs surround Vastu
Sastra. According to Hindu belief, Lord Brahma created
Vastu Purusa, who emerged from Lord Siva's third eye.
Lord Brahma then instructed Vastu Purusa about Vastu
Sastra.’ Legend has it that Vastu Purusa originated from
Lord Siva's sweat during a battle with the Asura named
Andhakara. Troubled by Vastu Purusa's disturbances,
Devas sought Lord Brahma's help. Following Brahma's
orders, the Devas defeated Vastu Purusa and cast him
onto Earth. It's said Vastu Purusa's head fell in the
northeast, legs in the southwest, and hands in the
southeast and northwest.” Later, Lord Brahma sent fifty-
three devas to subdue Vastu Purusa. After losing his
powers, Vastu Purusa prayed to Lord Brahma, who
granted him a boon: people would worship him during
key construction stages, ensuring peace.3 This belief
symbolizes cosmic energy's spread across Earth,
emphasizing the importance of arranging energy during
construction to avoid troubles.’ According to the
Puranas, all physical materials are made up of
Pancabutas— 5 great elements. According to Vastu, the
most important part of construction is Kannimumila
and the 2nd most important part is the kitchen.” The
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Vastu Sastra is mainly determined to do proper layout,
measurements, and space arrangement by giving great
importance to directions.’ There is also worship to Lord
Brahma during the three important stages of construc-
tion such as the laying of ground or base stone, casing
for the main door (entrance), and the final step house
warming, and this worship is called 'Vastu puja'. The
word meaning of Sanskrit word Vastu is dwelling or
house with a corresponding plot of land.” Vastu is
considered an Upaveda of Atharvaveda.’ The Buddhist
people were considered as the Acaryas of the Vastu
Sastra and it is believed that this technology was
developed from Kapilavastu. It is clear that before the
period of Mahabharata and Itihasa Vastuvidya gained
greater acceptance.9 The mention of Vastuvidya can be
seen in the Vedas, Puranas and the Buddhist and the
Jain works.

Vastuvidya, or the science of architecture,“ holds
profound significance as it emphasizes the presence of
the Vastu Purusa in every space, whether large or small.
It elucidates scientific principles that are intricately
linked to various energies, including the cosmic energy
sourced from the Sun. An analogous concept to this is
the centre of gravity, which underscores the pivotal role
of the central point in a structure, known as the
Brahmastra in Vastu Sastra. This highlights the
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criticality of constructing spaces in harmony with the
flow of energy, ensuring that positive energies prevail
over negative ones. Thus, Vastuvidya can be perceived
as a spiritual science, deeply ingrained in the
architecture of ancient temples and subsequently
integrated into the construction of homes and build-

. 12
ings.

Architectural Insights from Literary Evidences

Numerous Sanskrit and Malayalam texts provide
valuable insights into constructing home temples. In
Sanskrit, important texts like éilparatnam,13
Manusyalayacandrika, Vastuvidya, Tantrasamuccaya,
and Visvakarmiyam offer guidance in this area.”’
Additionally, translations and linguistic commentaries
exist for Vastu Sastra texts written in Sanskrit.
Noteworthy among these are works like Bhasa
Silparatnam, Taccusdstra Bhasa, Manusyalaksanam,
Manusyalayacandrika, Vastuvidya Bhasavyakhyanam,
Tantrasamuccaya Anwari, and ViSvakarmiyam
Bhaskariyamatavyakhyz‘mam.15 The techniques passed
down orally through generations, not documented in
scriptures, were utilized by the descendants of
Perumtaccan in various fields, including medicine,
sculpture, weapon-making, and crafting teapots. The
approach of Chennas Namboothiri to Tantra Samuccaya
is elucidated in Manusyalayacandrika, suggesting its
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dating to be post-15th century.16 Several other
architectural texts and plans recognized by scholars in
Kerala during that period, such as Mayamata, Pravya
Mafijari Ratnavali, KaSyapiyam, Viévakarmiyam, and
the I8ana Gurudeva plan, were consulted during the
composition of Manusyalayacandrika.17 éilparatnam,
authored by Sreekumaran Namboothiri, emerges as
another authoritative treatise in this field, offering
meticulous insights into various aspects of construction,
including detailed considerations regarding the size and
quantity of trees.

Bhasa éilparatnam, penned by a Namboothiri from
Thaikot Illam, offers extensive insights into the
techniques used in constructing temples and houses.
Presumably written in the early 19th century, this text
is divided into two parts, providing detailed discussions
on both temple and house construction. Known by the
nickname "Suk," its examination of temple construction
is particularly thorough. Vis§vakarmiyam Manipravalam,
a Manipravala version of the Sanskrit text
Visvakarmiyam which was composed by Vasudevan
Namboothiri, with its translation carried out by
Varayalattu Taccasan. This work explores various
classifications such as Goveethi, Gajaveethi, Nagaveethi,
and Dhe'lnyaveethi,18 alongside discussions on the
placement of Astadikpalakas and general attributes
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suitable for Bmhmalga—Kstriya—Vaiéya—Sudms.19 It also
covers topics like well construction and temple
architecture, as detailed in TaccusSastra prose in
Malayalam.

The Intricacies of Temple Construction and
Vastuvidya in Kerala

In the vibrant Kerala's cultural landscape, temples
stand as monumental pillars, not just as centres of
religious devotion, but as crucial entities shaping social
structures nurturing spiritual discourse and fostering
artistic expression. Within these sacred spaces lie
architectural marvels intricately designed in accordance
with Vastuvidya which embodies centuries of tradition
and spiritual wisdom.” At the heart of temple
architecture lies a meticulous arrangement of essential
components. The sanctum sanctorum, or Sreekovil,
serves as the focal point, housing the deity's sanctified
presence during the Devapratista ritual.”’ Tts roof, often
adorned with copper plates, is crafted in either Vrta
Stupa or Caruta Stupa style, crowned with a dome.
Elaborate wall paintings grace the outer walls, depicting
divine narratives and celestial beings.22 Ascending
towards the sanctum are the Sopanam, symbolic steps
leading devotees closer to the divine realm.” The
Mandapam, or Mukhamandapam, welcomes Brahmin
priests who perform sacred chants, guarded by dragon
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motifs adorning the terrace.” Navigating past demon
stones, devotees partake in circumambulation; with
some paths paved in black stone symbolize spiritual
progression. Outside the sanctum lies the Nalampalam,
where offerings are made, while the temple's gateway,
adorned with intricate carvings which grants access to
the inner courtyard.25 The temple's administrative hub,
the Kottaram, rests adjacent to the outer wall,
overseeing the temple's affairs. Gopurams, towering
gateways embellished with ornate sculptures, stand as
symbolic thresholds between the secular and divine
realms.

The temple's external features bear equal signifi-
cance, with a lamp post illuminating the path of spiritual
seekers, often resting atop a turtle-shaped base. A
flagpole, symbolizing divine presence, stands tall behind
the temple adorned with the vehicle of the deity atop
the Komi tree. Behind this lies the elephant enclosure,
a testament to the sacred bond between humans and
these revered creatures.Temple construction adheres to
a meticulous male concept, with each element
symbolically representing aspects of cosmic order. The
Sreekovil's structure mirrors the human anatomy, with
the sanctum symbolizing the head, Arthamandapam the
neck, and Mahamandapam the chest. The
Dhvajastambha, or flagstaff, represents the lingam,
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while Kummabala exemplifies architectural finesse in
its design.

Vastu principles in Kerala Home Construction

Vastuvidya holds significant importance in house
construction in Kerala. Embedded deeply in the cultural
and spiritual fabric of the region, Vastuvidya guides the
layout, design, and orientation of homes, ensuring
harmony and balance with the surrounding environment.
In Kerala, where tradition and heritage play a crucial
role in daily life,26 adhering to Vastu principles is
believed to bring prosperity, health, and happiness to
residents. The placement of rooms, doors, windows, and
even the direction of entryways are meticulously
planned according to Vastu guidelines to optimize
energy flow and promote well-being.

The main entrance of a home, known as the main
door, is crucial in Vastu principles, serving as the
primary gateway for energy flow and influencing the
overall harmony of the space. Ideally, the main door
should be positioned according to the orientation of the
plot, with north, east, or northeast directions being
considered most auspicious. In public buildings, the
door should ideally be centrally located on the wall
facing the Brahma Vidhi, while in private residences,
it's recommended to place the door slightly off-centre.
This asymmetrical placement prevents it from being
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directly in the centre and encourages a more balanced
energy flow. Additionally, the main door should open
inward into the house or room to invite positive energy,

1

and the hinges should be noiseless. Moreover, it's
advisable to have some form of decoration or a window
opposite the main door to avoid a plain wall directly
facing it. Traditionally, the main door is recommended
to be a double door in Vastuvidya, opening on the right

side to usher in happiness and prospelrity.27

The positioning of bedrooms within the house is
crucial for maintaining balance and harmony among
family members. The master bedroom is typically
recommended to be situated in the southwest corner,
as it is considered the Pitr corner, symbolizing stability
and authority within the household. Bedrooms in the
northeast corner are ideal for guests or unmarried girls,
as this direction is associated with hospitality and purity.
It's important to avoid constructing bedrooms in the
southeast corner (Agni corner) to prevent disturbances
during sleep and in the northeast corner, which is
considered sacred and reserved for spiritual activities.”

The kitchen, being the source of nourishment and
sustenance, should ideally be located in the southeast
corner of the house, known as the Agni corner.
Alternatively, it can be placed in the northwest corner.
However, it's crucial to avoid constructing the kitchen
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in the northeast corner, which is associated with water
elements. Other locations for the kitchen are also
acceptable, but careful consideration should be given
to ensure proper ventilation and energy flow.” Vastu
advocates for kitchens facing east to receive blessings
from Lord Strya, considering Kerala's prevailing winds
and sunlight patterns.

The dining room should be situated adjacent to the
kitchen for convenience in serving meals. If the kitchen
is located in the southeast corner, the dining room
should be positioned to the east or south. Similarly, if
the kitchen is in the northwest corner, the dining room
can be placed to the west or north. It's advisable to avoid
constructing dining rooms in an "L" shape to maintain
harmony in the space.

Windows play a crucial role in facilitating natural
light, ventilation, and positive energy flow within the
house. Ideally, windows should be positioned opposite
doors wherever possible, as this is believed to bring
happiness and progress to the family while enhancing
natural ventilation. To maintain balance, the minimum
number of windows should be placed on the west side
or in the southwest corner of the house. Similarly to
doors, the number of windows should be even rather
than odd, aligning with the principle of symmetry and
harmony.
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According to Vastu principles, the proper place-
ment of toilets within a home is crucial for maintaining
positive energy flow and ensuring overall well-being.
Ideally, toilets should be situated in specific areas of
the house to avoid negative influences on health and
prosperity. Placing toilets in the North-east corner of
the house is generally discouraged as it is believed to
disrupt the flow of positive energy in that direction.
However, if toilets must be located in the North-east,
certain remedies can be applied to mitigate any negative
effects. One such remedy involves placing mirrors on
the Northern and/or Eastern walls of the toilet. Mirrors
are believed to deflect negative energy and can help
counterbalance the adverse effects of the toilet's
placement. Additionally, reciting a Stotra (prayer)
dedicated to Jupiter, the ruler of the North-east
direction, can also help alleviate any negative influences
associated with the placement of toilets. The Stotra
expresses reverence and seeks blessings from Jupiter,
known as Brahaspati, to mitigate any potential adverse
effects on the household.

Devanam ca rsinam ca gurum kancanasannibham /
Buddhibhtuitam trilokesam tam namamibrhaspatim //

Wells, sumps, or borewells should be situated in
specific directions to harness positive energies. Placing
them in the South-west, South-east, or North-west
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corners of the property is considered favourable.
However, if a borewell is installed, it should be located
in the North-east corner, preferably closer to the
Northern wall of the property. In alignment with Vastu
principles, the North-east corners of all rooms should
be kept clean and clutter-free to encourage the flow of
positive energy. Conversely, heavy furniture or indoor
plants can be placed in the South-west corner of the
living premises, balancing the energy and creating a
sense of stability. Also incorporating elements such as
a small aquarium in the North-east corner can further
enhance the flow of fresh and positive energy
throughout the space.

Kerala's Architectural Heritage through Nalukettu
and Beyond

The full-scale construction of Kerala's architecture
and culture encompasses the four-yard, eight-yard, and
sixteen-yard structures. Nalukettu stands as the epitome
of traditional Kerala construction, characterized by a
quadrilateral pattern in architectural science. Compris-
ing four Dik Salas and four Kon Salas, Nalukettu forms
eight rooms when the knots of the four sides are joined
together. Typically built with a central courtyard and
sometimes featuring a Varandah adjacent to the main
door, Nalukettu derives its name from being con-
structed around this central courtyard. The Varandah is
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designed to channel rainwater inward. Rooms situated
to the east, south, north, and west of the courtyard serve
specific purposes, with the west hosting the Ptuja room
and storage area, flanked by bedrooms. Naukettu built
for the upper ranks of society, initially featured earthen
walls and thatched roofs, later transitioning to more
durable materials like timber. The directional signifi-
cance is evident with Kizhakkini, Padinjattini, and
Vadakkini standing in the North-South, South-North,
and East-West directions, respectively, contributing to
the overall layout of the Na'lluketgu.30 The importance
of the directions can be understood from this, in the
middle of the west there will be the Puja room and
the paddy storage area and on both sides of this will
be the bedroom. Tekkini and the Kizhakkini are
considered as places to receive guests. Vadakkini will
have a kitchen for cooking and a place to eat. The
square courtyard regulates temperature and facilitates
airflow and natural light throughout the building.
Drainage channels ensure rainwater flows out towards
the north. Traditional wisdom emphasizes the impor-
tance of directional alignment in constructing four-story
houses, as deviations from this can lead to undesirable
outcomes.

The amalgamation of two Nalukettu structures
mirrors the concept of Ettukettu, just as Pantrandukettu



Sacred Geometry and Cosmic Harmony: Exploring the Science and
Spirituality of Vastu in Kerala 69

(12-blocked) and Patinarukettu (16-blocked) construc-
tions also exist, with a downscaled version referred to
as Maunnukettu. It 1s well-established that these
architectural endeavours were inherently climate-
friendly. The orientation of these structures was
meticulously planned to address various environmental
factors, including solar positioning, wind patterns
specific to Kerala, heat reduction, ventilation from
cooking areas, and fire resistance.”  Each Nalukettu
stands as a testament to the innovative practices of
preceding generations, albeit accessible only to the
affluent due to their spatial and financial requirements.
The central courtyard, known as Nadumuttam, served
as a focal point for natural ventilation and was left open
during the initial phases of construction. Munnukettu,
Nalukettu, Ettukettu, Patinarukettu, and
Muppattirandukettu are intricately linked to Kerala's
architectural heritage, grounded in the principles of
Vastu (architectural science), taccu (woodworking
science), and éilpa (sculptural science), embodying
diverse perspectives and ideologies.

The concept of Nalukettu is not indigenous to
Kerala alone, with its origins speculated to trace back
to a residential system in Central Asia. Kerala boasts
nine variations of the Nalukettu design, starting from
Bhinnam Samsista. Courtyards play a pivotal role in
ushering natural light and airflow into inner chambers,
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with the central courtyard revered as the Brahmasthana.
Typically, houses in Kerala are oriented towards the east
or north directions. The eastern side often features a
Tulasittara,32 symbolizing Hindu planetary deities,
where it's customary to light candles both in the
morning and evening. These rituals often involve
lighting candles in front of serpent idols. In Kerala,
prevailing southwesterly winds dictate the placement of
kitchens in the northeast corner of houses, reducing the
likelihood of sparks reaching nearby structures.”
Additionally, the proximity of shorter structures, such
as nearby trees or flagpoles, offers some protection
against lightning strikes. Given that most walls are
constructed from wood, internal heat buildup within
houses is minimized.”’ Windows are strategically
positioned closer to the ground level to maximize
airflow, ensuring a constant breeze even when
occupants are seated or lying indoors.

Conclusion

Vastu Sastra stands as a testament to the rich
architectural heritage and cultural fabric of Kerala.
Rooted in ancient Indian traditions and deeply ingrained
in the construction practices of temples, houses, and
other structures, Vastuvidya embodies a harmonious
relationship between human dwellings and cosmic
energies. The legend of Vastu Purusa, intertwined with



Sacred Geometry and Cosmic Harmony: Exploring the Science and
Spirituality of Vastu in Kerala 71

Hindu mythology, symbolizes the essence of cosmic
order and the importance of aligning architectural
elements with natural forces. Throughout history, Vastu
Sastra has served as a guiding principle for builders and
architects, shaping the layout, orientation, and design
of buildings to optimize positive energies and mitigate
negative influences. From the meticulous arrangement
of temple components to the intricate details of house
construction, Vastu principles have permeated every
aspect of Kerala's architectural landscape. As Vastu
leads one from a Non-experimental to an Experimental
level with a knowledge base of countless times. It is
said that structures of Vastu origin transform conditions
from putrid to bright and enhance residential conditions
by emitting positivity. Regardless of the advancements
in technology, the traditional knowledge of Vastu is not
to be underestimated. The dynamic essence of Vastu
maintains the principle that facts are established on a
concrete basis. The enduring legacy of Vastuvidya
reflects not only a scientific approach to architecture
but also a profound spiritual understanding of the
interconnectedness between humans, nature, and the
divine. As Kerala continues to evolve, embracing
modernity while preserving its cultural heritage, the
principles of Vastu Sastra remain relevant, guiding the
construction of new structures and ensuring a harmo-
nious balance between tradition and progress.
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The Sacred Tradition and
Revered Roles of Maibas and
Maibis in Early Manipur:
Guardians of Religious and
Spiritual Custodianship

Leitongbam Robert

Historical Background

Manipur is located in the far northeastern region
of India. It is bounded by Myanmar to the east,
Nagaland to the north, Assam to the west, and Mizoram
and Myanmar to the south. The state is best represented
by its ancient traditions and distinct cultural patterns.
The tradition of maintaining priests and priestesses was
prevalent in Manipur at a very early stage. It was one
of the unique features of the traditional Meitei society.
The Maibas and the Maibis stand apart as a distinct
group in the Meitei society. The Meiteis distinguish the
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priestly class into two main categories. Firstly, those
specially qualified for performing various social and
religious rituals and secondly, those who act as
physicians and midwives.' Since, the establishment of
these ritual specialists, the Maibas and Maibis have had
a high status and are an essential component of the
society. A priest or priestess acted as a mediator
between the worshipper and the /lai (god), prohibiting
them from performing any ceremony without their help.
Additionally, they assisted and advised the king in
carrying out specific rites and ceremonies related to the
kingdom's well-being and suggest ways to advert the
upcoming danger. It was during the reign of King
Naothingkhong in 7" and 8" century CE, the
Naothingkhong Phambal Kaba mention these rituals
specialists occupied an important position in the society.
King Naotingkhong's coronation ceremony was carried
out with intricate customs and under the close
supervision of these experts.2 It is difficult to adequately
describe the importance of maibas and maibis in the
everyday life of the Meitei society. They were also
responsible for performing sacrificial rituals. Similar to
the Brahmana, they were given a unique rituals status.
Doing different ceremonies and rites at home, in the
community, and in villages keeps them active all year
long.
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Maipa Ametpa Loishang (Institute of Traditional
Physicians)

The Maipa Ametpa Loishang3 mentioned in the
Cheitharol Kumbaba is also identified as an institute of
traditional physicians. They treated the sick by means
of massage, which is still in use and were involved in
the preparation of birth and the death ceremonies.
Sometimes they also prescribe traditional medicines
obtained from various herbs and plants. They also
possess some supernatural power that can cure diseases
and ward off evil things. The Hidaklon' (Hidak means
medicine and Lon means account) is another puyas that
account for the use of indigenous plants and herbs for
medicine in early times before the introduction of
contemporary medical facilities. It is also still used in
some parts of the state. It listed all the indigenous plants
and herbs available in Manipur and their medicinal
properties. It is a very detailed account where we get
information regarding the technique, methods of
preparation and the medication used to treat a particular
disease and disorder. They were prepared by the
traditional practitioners known as the Maibas (priest)
and Maibis (priestesses) respectively. The priest and the
priestesses took the responsibilities of the medicinal
needs of the state, and even for the royal families. They
took care of the people by applying traditional
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medicines or herbal drugs as well as by performing
rituals to treat the patients and to cure the diseases.”
Sometimes, they even ward off evil spirits. In the early
Meitei society, they were considered the savers and
protectors of the people. They also hold a considerable
influence on the society, physical health, and religious
life of the people in Manipur even after the introduction
of modern science and technology.

Pandit Loishang (College of Priest)

The term Pandit Loishang was formally termed
after Vaishnavism arrived in Manipur. The Maibas and
the Maibis used to be and still are formally initiated
and registered with the Pandit Loishang (college of
priests), which is attached to the royal palace.. The
Loishang has been a very strong institution and has
three main divisions: Maiba Loishang, Maibi Loishang
and the Pena Loishang (traditional single string
instrument).6 It was this institution that entrusted the
Maibis the responsibility of presiding at the Lai Haraoba
celebration in various locations throughout the state.
Further, the Maibis are regrouped into three categories
specifically to serve a particular yek or clan. The three
groups are Sanglen, Nongmai and Phura. The Sanglen
were specifically meant to serve the Ningthouja yek,
the Nongmai to serve the rest, except the Khuman and
Kha-Nganba, which are looked after by the Phura
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glroup.7 Further goddess Yumjao Lairembi can be served
only by the Nongmai group likewise Phura group is
permitted to serve only the god Nongshaba.8 This
clearly indicates that these institutions are well-defined
and play an important part in the religious lives of the
people of Manipur.

Distinctive Features and Role of Maibis

Among them, the Maibis stands out as a more
distinct group. And it is also believed that the Maibis
or the priestesses came earlier than their male
counterpalrts.9 But we do not know about the origin of
this institution. This is the view that women in early
Manipur held a significant position in comparison to
man. The institution of priests and priestesses has a
profound connection with the celebration of Lai
Haraoba (pleasing of the forest gods known as the
Umanglais). As stated by J. Shakespeare "the gods and
goddesses prefer to be served by a Maibis or priestess
and if a man poses while dancing at the festival, he
is styled as Maibis i.e. priestess not a Maibas i.e. priest.
And while dancing before the gods and goddesses he
will wear a woman's clothes."" The Maibis were the
general supervisors of all the activities related to this
festival. They are well acquainted with all the traditions
regarding the worship of each divinity, understanding
the mysteries of numbers and they also possess the
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knowledge of astronomy.11 Generally a woman may
become a Maibis either by being directly possessed by
the Lai or by being chosen at the Lai Haraoba festival.
She is not allowed to be married once she becomes a
Maibis. In case if she possesses after the marriage, then
she 1s not allowed to live a normal life because, she
is considered to be the wife of the Lias. And it is
believed that the Jais occasionally visit the Maibis at
night. On that particular night, she has to sleep alone
and the /ais may approach her in the form of a human
or an animal. Koubru takes the form of an elephant,
Marjing as a horse and a Sanamahi as a bull.”” There
is no specific age at which women in Manipur sought
to become priestesses. They may attain at any age
sometimes at a very young age. She is not allowed to
eat specific types of fish which have a spine on its head
like the catfish.

Social, Economic and Religious Role in the Loiyamba
Shinyel

The Loiyamba Shinyel, an ancient written consti-
tution of Manipur of King Loiyamba (c. 1074-1122 CE),
is a proclamation regarding the allocation of the duties,
functions and responsibilities for the different families
and surnames living in his kingdom as his subjects.
Besides allocating numerous duties to the general
population, it also records the specific duties given to
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the Maibas and Maibis. The Maibas, the priest and the
Maibis, the priestess were directed to perform the
specific duties in relation to the worship of the nine
major presiding deities (Umanglai Mapal) and other
deities presiding over the lives of the people.13 As many
as thirty-four yumnak or surnames of Maibas are
allocated to take care of the god and goddesses
associated with their surname and over a hundred
surnames of Maibas and Maibis were also allocated
various social duties. Besides, they were also assigned
several social duties and personal assistance to the king,
such as washing the feet of the crown, bathing the
monarch, maintaining cleanliness, igniting the fire, etc.
The animals sacrifice performed by the priest and
priestesses were mentioned in this edict. The kings were
also assisted by the Maibas and Maibis in making
important decisions. Here are some of the surnames and
duties of the yumnak of the priest and priestesses
mentioned in the Loiyamba Shinyel M

Surname (Yumnak) Duties

Asangbams Wash the feet of the Monarch
Arambams Bathe the Monarch
Leirongchams Offer flower to the Monarch
Arubams Clean the dirt and maintain

cleanliness



82 Journal of Sukrtindra Oriental Research Institute o« Vol. 27, No. 2

Moichenbams

Loukhams, Lousi
Nahakpam and

Khulthoupam Nahakpams.

Thiyams

Meihoubams

Nongkangsangbams

Apuchams
Naoroibams
Chabungbams
Pukyuhoubams

Atoms
Singkhangbams
Lairenchams
Haomukbams
Touriyams

Aphrambams

Ahongbams

Wanglenbam and
Sangaikappams

Make the Moriks (necklace
made of conch shell)

Carry out the Meipa Chingba
(indigenous device to produce
fire)

Perform the Singkhai Hunba (a
device which is used to foretell
an event)

Ignite the fire

Guard the new born royal child
Carry the placenta

Look after the royal child
Feed the royal child

Supervise the production and
distribution of Yu (liquor)

Take care of the epileptics
Supply the fire woods
Wash the cloths

Makes the royal mats
Flatten the reeds

Learn to become a learned
priest (maibas)

Perform the rituals for the
abundance and cheapness of
commodities

Beat the drums
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Mangsangpams Guard the graves

Lisam Make the Li (earthen pots)

Leisaonpams Make the Chaphu (earthen
wares)

Thouthipams Fetch the plantain leaves

Leiyusungpham Distribute the distilled spirit

The popularity of Maibas and Maibis has declined
as a result of the Brahmin influence in the Manipur
royal court. The kings have deployed several Brahmins
to look after the important deities, replacing the
traditional priests and priestesses. The kings of Manipur
also started to gave charity to all the Brahmins and
astrologers, denying the traditional priests of the
Meiteis. Besides losing their status in the royal court,
Manipur's traditional priests and priestesses had ties to
various segments of the population who rejected
Hinduism and chose to practice the ancient, traditional
Sanamahi religion instead. There was also an incident
of conflict between the traditional Meitei priest and the
Brahmin priest.16 The temples known as the laishang
which were formerly managed and supervised by the
traditional priest, were managed by the Brahmin.

Conclusion

Upon closely examining the traditional primary
sources, it is evident that the fabrics of social, political,
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economic, religious, and cultural systems are inextrica-
bly related to the institution of Maibas (priests) and
Maibis (priestesses). This institution's diverse roles and
functions in early Manipur highlight how crucial they
were in forming the socio-cultural environment of this
region. It is also evidently clear that the kings of
Manipur adored and patronised the priests and
priestesses. Apart from being a patriarchal society, we
also observe priestesses occupy a notably significant
and influential role in early Manipur. With the advent
of Vaishnavism in Manipur, the popularity of this
institution declined as it was replaced by a Hindu
Brahmin.
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Dinacarya: Lifelong Benefits of
daily Schedule - A Study based
on Astanga Hrdaya

Dr. Sandhya B. Nair

Introduction

Astanga Hrdaya (eTergieead) is a classical
Sanskrit text of Ayurveda, composed by the
sage Vagbhada, and is regarded as one of the
three BrhatTrayi (great triad) of Ayurvedic literature,
along with Charaka Samhita and Suéruta Sambhita.
He was believed to be the son of Ayurvedic scholar
Simhagupta and a disciple of Charaka tradition. His
style combines scientific clarity with poetic elegance.
Astanga Hrdaya is a poetic condensation of Vagbhada's
earlier, more elaborate prose work called Astanga
Samgraha. It consists of 6 sections (Sthanas) and 120
chapters, covering all eight branches (astanga) of
Ayurveda:
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1. Sutrasthana — General principles and lifestyle (e.g.,
Dinacarya, Ritucarya)

2. Sarirasthana — Embryology, anatomy, and philoso-
phy

3. Nidanasthana — Etiology and diagnosis of diseases

4. Cikitsasthana — Treatments of various diseases

5. Kalpasthana — Toxicology and formulations

6. Uttarasthana — Special therapies, ENT, paediatrics,

geriatrics, etc.

Eight Branches of Ayurveda (Astangayurveda)

1.

00 N N B W

Kayacikitsa (Internal Medicine)

. Salyacikitsﬁ (Surgery)

. Sﬁlkyacikitsﬁ (ENT & Eye Diseases)

. Bhuktavidy (Psychiatry & Spiritual Healing)
. Kaumara-bhrtya (Paediatrics)

. Agada Tantra (Toxicology)

. Rasayana (Rejuvenation Therapy)

. Vajikarana (Aphrodisiac Therapy)

Features and Importance

e Written in Sanskrit poetry (Sloka) format, making
it easier for memorization and oral transmission.
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e Combines both theoretical and practical aspects
of Ayurveda.

e Emphasizes prevention, holistic lifestyle,
and natural harmony.

Ayurveda is the eternal science of life. The goal
of Ayurveda is to maintain health and cure diseases.
To achieve this goal of maintaining health, Dinacarya
is an important principle of Ayurveda. In Ayurvedic
texts, day-to-day activities are called Dinacarya. Health
includes one's reserve of physical strength and stamina
as well as mental steadiness to meet the requirements
of daily life. Only healthy individual of sound body and
mind can endure social and cultural pressures. Health
not only means freedom from the disease, but also the
ability to work with satisfaction and self-control. Health
is the best root factor in achieving Dharma (righteous
acts), Artha (wealth), Kama (desire), and Moksa
(salvation). To maintain the health, some activities are
mentioned in Ayurveda under the term Dinacarya.

The word Dinacarya (=7=3) is derived from two
words 'dina’ meaning day and 'carya’' meaning activity.
Dinacarya according to Ayurveda emphasises impor-
tance to maintenance of health of a healthy person and
curing the disease of all ills. The Ayurvedic practice
of Dinacarya refers to daily self-care routines. This
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routine is a set of self-care practices which are cleansing
and rejuvenating.

1. Brahmamuhiirta Jagarana (STeMgd WFRUM)
‘SR IS et e |

Dinacarya - daily regimen is being explained as per

the instructions of seer Atreya and other great people.
A healthy person has to awake or get up from his bed
in the Brahmamuhurta to safeguard his own life.
Brahma muhurta is the last quarter of the night. It is
roughly between 3.30 a.m-4.15 a.m. depending upon the
time of Sunrise. This time is related with Brahma
symbolically, denoting Buddhi or intelligence. Physical
and mental functions are sharp and active during this
period. So, this prelude is meant for healthy persons
only but is relaxed for persons suffering from different
ailments.

1. Mental Clarity and Peace

Early morning is quiet and free from distractions.
Enhances concentration, creativity, and clarity of
thought. Ideal time for meditation, prayer, or journaling.

2. Better Physical Health-Encourages regular exer-
cise, which improves fitness, digestion, and immunity.
Aligns the body with circadian rhythms, improving
sleep quality and energy levels.
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3. Improved Productivity-Early risers have more
time to plan the day and set intentions. Reduces rush
and stress in the morning, allowing for acalm and
organized start.

4. Emotional Balance-Gives time for self-care before
engaging with the outside world. Reduces anxiety and
helps cultivate patience and mindfulness.

5. Time for Personal Growth-Morning time can be
used for reading, learning, spiritual practices, or skill
development. Helps in goal setting and reflection.

6. Boosts Discipline and Self-Control-Waking up
early builds mental strength and a disciplined mindset.
Promotes healthier habits throughout the day.

2. Mala Vidravana (W&l SgTe0TH)

The natural urge for defecation and urination should
be followed immediately after waking up.

3. Danta Dhavana (S=T&a-H) — Cleaning the Teeth

After getting up from the bed, one has to get rid
of his natural urges (defecation, urination etc.) and clean
himself properly. Then, tree twinges, selecting from
among some plants, which have astringent, pungent, and
bitter tastes like Arka, Nyagrodha, Khadira, Kakuba
(Arjuna) etc; may be used for cleaning or brushing the
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teeth. Its tip should be round; length is to be 12 Angula
and with a uniform diameter throughout. The tree
twinges initially are to be macerated well like a soft
brush. One should see that the gum tissue is not
troubled. Use twigs (like neem or arka) that are kasaya,
katu, or tikta in taste. Regular use strengthens teeth
and keeps oral hygiene. Brushing the teeth with twigs
is contra indicated in persons suffering from indigestion,
vomiting, dyspnoea, cough, fever, facial palsy, thirst,
stomatitis and diseases of chest, eyes, head and ears.

Oral care is one of the most essential daily health
practices, influencing not only dental condition but
overall physiological well-being. The mouth constantly
harbours microorganisms, and without proper cleaning,
these microbes accumulate and form deposits that
gradually damage the teeth and surrounding tissues.
Regular removal of such deposits significantly lowers
the likelihood of decay, gum inflammation, and long-
term dental deterioration.

Beyond protecting the teeth, maintaining oral
cleanliness contributes directly to efficient digestion.
Since food processing begins with mastication, the
condition of the teeth determines how effectively food
is broken down before entering the stomach. A hygienic
oral environment also limits the internal spread of
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harmful microbes that may otherwise enter the digestive
tract.

Modern medical understanding increasingly recog-
nizes the interrelationship between oral health and
systemic disorders. Microbial imbalance in the mouth
has been associated with broader health concerns,
including cardiovascular complications, metabolic dis-
orders such as diabetes, respiratory conditions, and
certain pregnancy-related risks. Preventive oral hygiene
reduces bacterial transmission into the bloodstream and
thereby supports systemic balance.

In addition to physical health, dental hygiene has
psychological and social dimensions. A clean, healthy
smile positively influences self-image and interpersonal
confidence, shaping one's social presence and commu-
nication. Therefore, the act of cleaning the teeth should
be understood as a preventive health discipline rather
than a cosmetic routine. It represents a simple yet
powerful habit that safeguards dental integrity, systemic
health, and personal well-being throughout life.

4. Jihva Nirlekhana (wear =e@=m) — Tongue
scraping

Removes bad breath, improves taste, and enhances
digestion.
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5. Anijjana and Nasya (34 & =) — Eye
application and nasal drops

One has to regularly apply collyrium to the eyes which
is made up of Sauvira. This is the benefit for the eyes.

Anjana (collyrium) enhances vision.
Nasya cleanses nasal passages, improving sense organs
and preventing diseases of the head. Eyes are
predominant of Tejomahabhtita (which is represented
by Pitta dosa). So, there is a threat regularly from Kapha
dosa. Hence application of Rasanjana is advaised once
in a week to let the secretions out.

Other things to do

After the application of collyrium, nasal adminis-
tration of medicated oils, gargling with decoctions or
oils, medicated smoking and consumption of Tambiila
may be done in order. Tambila is a combination of
Betel leaf, nut powder, calcium hydroxide and other
aromatic drugs. It is advised to make the oral cavity
flavoured to improve the digestion, to control dental
diseases and to improve lustre.

6. Gandusa and Kavala (vgw &ae) — Oil pulling
and gargling

Maintains oral hygiene, strengthens teeth and gums,
and enhances voice clarity.
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7. Abhyanga (3rag=™) — Daily oil massage
" arvargians e at getaTaitaaTast |

Massage the body daily with oil to delay aging,
nourish the skin, and improve circulation. Abhyanga
(oil bath) is advocated daily. It prevents old age and
controls tiredness and vata diseases. It promotes vision,
tissue nourishment, life spam, sleep, skin texture and
stamina. It is done with intensity on bead, ears and feet.
An oil bath is done by massaging gingely oil all over
the body parts thoroughly. Then starch powder or pulse
powder is rubbed against thoroughly and rinsed away
with hot water. Oil has got usna and snigdha properties
which are quite opposite to that vata dosa. So, this
procedure alleviates vatadosa effectively. Oil bath is
contra indicated in persons suffering from kapha
diseases, in those who underwent therapeutic purifica-
tion and in those suffering from indigestion.

8. Vyayama (@mam:) — Physical exercise

Improves digestion, removes laziness, and tones the
body. But excessive exercise is discouraged. Regular
exercising makes the body light, improve work
efficiency enhances digestive fire, reduces excess fat
stores and makes the body strong with proportionate
musculature.
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Contra indications of exercising

Exercise should not be done by those who are
suffering from indigestion, vata and pitta diseases,
children and the aged. Persons who are strong enough
and consume good oily and fatty food may exercise
regularly till half of their strength. Here 'Ardha Sakti'
word used to denote half of the strength which is
perceived by perspiration in the forehead and auxiliary
regions.

Season-Exercising is advised in winter and spring
seasons. In other seasons only mild exercising should
be done. After exercising, body should be massaged
gently and uniformly.

Diseases due to the excess exerciser

Excessive exercise causes thirst, body wasting,
bronchial asthma, haemorrages, tiresomeness, decreased
sensory function, cough, fever and vomiting.

Things not to be performed in excess
RIS BRI S e |
TS T Tamese e d awadll (Astanga Hrdaya
2.15)

Certain things like exercises, awakening at night,
travel, sexual intercourse, comedy talk and working
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beyond capacity should not be done in excess. If
anybody does so, he perishes like an elephant, attacked
by a lion.

Rubbing the body with starches

Udvartana means, rubbing the body with wet starch
or pulse powders after thorough application of oil. This
procedure dissolves the excess fat, makes the body
stronger and is highly beneficial for skin.

9. Snana (¥H) — Bathing
o THITSE TSR |
FUGHATTAGASITEIETTH 57 | | (Astanga Hrdaya 2.17)
Regular bathing enhances appetite, acts as an
aphrodisiac, increases life span, promotes lustre and
strength. It subsides itching sensation, impurities,

tiresomeness, sweat, drowsiness, thirst, burning sensa-
tion and skin.

Hot water-Bathing of the lower parts with hot
water is definitely strength giving. But, head bath with
hot water diminishes the strength of scalp.

10. Aharaniyama (3R =@wr) — Rules for meals
SOl &G HA @ S THRESEed |
T A TAlS AT WA ST | || (Astanga Hrdaya
2.20)
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Food should be consumed only after the previously
taken food is digested. It should be in limits and useful
to the body. Natural urges shouldn't be sent out forcibly.
One shouldn't get engaged in any other activity, while
there is an urge. Finally, a curable disease should not
be neglected without going for treatment. Meals should
be taken when hungry, in a clean place, and in a
peaceful state of mind. Food should be warm, unctuous,
and suited to one's prakrti.

Importance of Righteousness
qEET FEAaHr qdT Far Sg |

@ T 7 o YHEEHRT 9od || (Astanga Hrdaya
2.21)

All the scriptures or religions or social restrictions
came into existence only for the happiness of people.
Happiness cannot be achieved without practising
Dharma i.e righteousness or nobility. Hence every
person should behave in a righteous way following all
social morals. Friendship should be made only with
prosperous and devoted people. Others (having adverse
qualities) should be maintained from a distance.

Things to be avoided-Himsa (violence), Steya
(theft) Anyathakama (sexual intercourse with women
with other than wife), Paisunya (tale bearing or back



98 Journal of Sukrtindra Oriental Research Institute o« Vol. 27, No. 2

biting nature), Parusavak (harsh talk), Anrta (telling
lies) Sambhinnalapa (incongruous words) leading to
breaking of company. Vyapada (Cruelty towards living
creatures and destructive or evil intention) Abhidya
(desire to steal from others) and Drgviparyaya (deaf ear
towards pious and useful talk) are to be avoided
practically, orally or mentally.

Ratrau Svapna (I=i@e:) — Sleep at night

Proper sleep is vital for sustaining overall health,
as it enables the body to recover, rebuild strength, and
regulate essential biological activities. Although rest is
necessary, sleeping during the daytime is generally
discouraged because it may disturb the natural balance
of the body. However, in particular seasons such as
Grisma (summer), daytime sleep may be permitted
under specific circumstances.

Conclusion

Ayurveda, the traditional medical system that
originated in India over three millennia ago, presents
a holistic understanding of life and health. It views
health not merely as the absence of disease but as a
state of complete physical, mental, and spiritual
harmony. Indian philosophical thought emphasizes that
good health forms the foundation for social progress and
spiritual development. Therefore, safeguarding one's
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health is considered a primary responsibility, as the loss
of health can diminish all other achievements in life.

The disciplined observance of a proper daily routine
is highlighted in Ayurveda as an effective means of
sustaining well-being and preventing illness. Regular
adherence to such practices supports the equilibrium of
the three dosas—vata, pitta, and kapha—while enhancing
digestive strength and metabolic efficiency. Through
this balanced lifestyle, long life and sustained vitality
can be achieved (Agni). Enhance immunity (Ojas)
promote mental clarity discipline, prevent lifestyle
disorders support overall physical, mental and spiritual
well-being. Astanga Hrdaya describes daily practices
like waking up before sunrise. Oral hygiene, oil massage
(abhyanga) exercise, bath, food habits, meditation and
sleep, all of which cultivate good health and harmony
with nature. By following a daily regimen (Dinacarya),
one will be able to follow a healthy lifestyle, thereby
maintaining good health. We can prevent diseases by
maintaining a proper lifestyle. "Prevention is better than

cure." For preventing diseases, we should follow a
healthy diet, regular exercise, a positive attitude, and
Yoga. So, these lead to a healthy life style. Dinacarya
comprises waking up in the early morning, Malamutra
Visarjanam, cleaning teeth, tongue scraping, mouth

gargling, application of collyrium, nasal medication,
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medicated smoking, oiling of head, physical exercise,
bath, proper dressing, smearing body with perfume,
proper food intake, chewing of betel leaves, attending
prescribed profession, Acamans, Sandhyavandanam,
Ratribhogam, and finally proper sleep. By following the
daily regimen (Dinacarya), one will be able to follow
a healthy lifestyle, thereby maintaining health.
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Natya: Generating the
Experience of Bliss

Dr. Suvarnani Antherjanam 8.

Introduction

In the Indian aesthetic imagination, Natya is
envisioned not merely as a form of performance, but
as a comprehensive mode of knowledge. Bharata Muni
designates it as the TsgWag, a form of art accessible
across social boundaries and capable of communicating
ethical, emotional and spiritual truths through embodied
expression. Natya integrates Tilshel, the representation
of worldly experience, with el refinement that
elevates experience into aesthetic form. Through this
synthesis, Natya enables spectators to encounter life's
emotional realities within a transformative artistic
frame.

The bliss (379=) arising from Natya i1s fundamen-
tally different from ordinary pleasure (g@). While
sensory happiness depends on desire and possession,
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aesthetic bliss emerges from contemplative immersion
free from personal attachment. This distinction gives
rise to the central question of the present study: How
does Natya generate 37— ? In what manner does rasa
experience culminate in bliss rather than emotional
agitation? By addressing these questions, this article
seeks to articulate Natya's distinctive contribution to
Indian aesthetic philosophy.

Bliss (Ananda) in Indian Philosophical Thought

Indian philosophy accords ontological significance
to Ananda, identifying it as an essential dimension of
ultimate reality. The Taittiriya Upanisad proclaims that
“Xg & 9, which affirms Bliss as the essence of
Brahman. Vedic systems articulate this insight through
the doctrine of Anandamayakosa, which describes Bliss
as the innermost layer of existence.

Within the philosophical framework, a crucial
distinction emerges between Brahmananda, which
means the absolute bliss realized through spiritual
knowledge, and Rasananda and Nadayananda, which
are the aesthetic blisses generated through art. Though
temporally bounded, aesthetic bliss offers an experien-
tial analogue of transcendence, allowing individuals to
encounter heightened consciousness within the domain
of art.
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Aesthetic Bliss and Sensory Pleasure

The classical aestheticians consistently differentiate
indriya-sukha (sensory pleasure) from rasa-sukha
(aesthetic delight). Sensory pleasures are object-oriented
and transient. But aesthetic delight is contemplative and
self-sustaining. ¥ZeA@® emphasizes that Rasa is
enjoyed through fsiehee, which is a mode of aesthetic
enjoyment distinct from consumption. 7 ¥FE[w sup-
ports this view by stating that aesthetic bliss is free from
personal desire and is therefore purer than ordinary
pleasulre.1

(Dhvanyaloka 1.4)

Natyasastra and the Mechanics of Bliss

(a) Natya as Universalized Experience

In the MNatyasastra, Natya is described as
ARG, an artistic representation of worldly life,
transformed and harmonized through aesthetic disci-
pline. This imitation does not reproduce reality
mechanically, but represents it in a purified, symbolic
form. As a confluence of &fish, & and @A, e
provides a platform where individual experiences are
rendered collectively intelligible.

(b) Rasa Theory as Bliss-Generating System
The Rasa theory in Natyasastra exhibits a carefully
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structured model for the generation of aesthetic bliss.
Bharata says that:

JHATTHISSH 9T THTTHAISE o < |

These are the precise conditions under which the
aesthetic experience arises. In Natya the determinants
(g9mar) stimulate emotional awareness, the conse-
quents (3TIHTET:) express it outwardly and transitory
states (=T WERI9ET) modulate its intensity. Through
their harmonious interaction the dormant strong
emotion, i.e. the wEE, is awakened and transformed
into rasa, which is the distilled and universalized
emotional essence. This transformation makes a
movement from personal emotion to thoughtful
enjoyment. The emotion is universalised and it is not
bound to individual attachment, and thus it is
experienced without any practical or personal conse-
quences. Therefore each rasa functions as a distinct
mode of aesthetic bliss (3H=).

Sadharanikarana: Universalisation and Ego-
Transcendence

The doctrine of HIYRUNHIUT, systematically devel-
oped by ¥ZzAarE®, provides a critical key to understand
Natya's bliss-generating capacity. The “rershce generalises
the emotions beyond the personal context, and at the
same time the YisTohedl enables their aesthetic enjoyment.
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When individual attachment and aversion recede, the
spectator experiences a state of ego-transcendence. Bliss
emerges precisely from this freedom, i.e. the freedom
to experience emotion without possessiveness.

Abhinavagupta and the Concept of Rasa-ananda

A9 elevates Rasa theory to its highest
philosophical level. He explains that the aesthetic
experience is closely related to I¥He=hR — a state of
wonder filled with joy. His famous statement:

‘IERl SR ase

means: the bliss of aesthetic experience is a sibling of
spiritual bliss. Although aesthetic bliss is not exactly
the same as S@IH— (spiritual bliss), it reflects a similar
kind of experience. It gives us a glimpse into the deeper
nature of consciousness.

The Sahrdaya: Psychology of the Spectator

The experience of bliss in Natya mainly depends
on the Wgga (Sahrdaya). A Sahrdaya possesses
emotional sensitivity, refined memory, empathy and
imagination. These qualities help the spectator to
understand and feel the emotions which are presented
in the performance. The aesthetic bliss arises through
the interaction between the performance and the
spectator. In this way Natya becomes a shared aesthetic
experience rather than a one-sided performance.
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Abhinaya and Aesthetic Intensification

3Mfeae, araeh, el and Witk constitute the
four forms of 3199g. These work together as an
integrated expressive system. Through elements such as
rhythm, melody, gesture and inner emotional expres-
sion, 379YaT enhances aesthetic resonance. This
coordinated expression distinguishes Natya from other
art forms. Natya alone has the ability to create a
sustained and contemplative aesthetic experience.

Natya as Ethical and Spiritual Elevation

Natya is not only a source of aesthetic pleasure;
it also has ethical and educational value.

Aesthetic bliss thus becomes a bridge between
artistic enjoyment and inner transformation. It harmo-
nizes personal emotions with the rthythm of the universe.

Contemporary and Comparative Perspectives

Western theories such as catharsis focus mainly on
the release of emotions. But Natya emphasizes the
refinement of emotions and the experience of bliss. Its
ideas are still relevant today. They connect with modern
perspectives such as performance therapy, mindfulness
and well-being studies. This shows that the principles
of Natya remain important across many disciplines.
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Conclusion

Natya emerges as a rigorously structured aesthetic
system designed to achieve universalisation and the
generation of bliss. Through a combination of
contemplation and embodied expression, it facilitates
the experience of rasa — a trans-personal emotional
state.

Ultimately this transformative process affirms the
enduring philosophical and cultural significance of
Natya. By integrating aesthetic theory with experiential
consciousness, Natya continues to provide profound
insights into the nature of art and the pursuit of human
fulfilment.
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