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ViÀ¸u's Virtuosity and Valour:
Evaluating the Dimensions and Domains of

VaiÀ¸avism in the Gupta Age

Arindam Chaturvedi

VaiÀ¸avism, during Gupta Age, prevailed across all
strata of Ancient Indian society. From a minor divinity
in Îgveda.

1
 ViÀ¸u went on to acquire positional centrality

in Later Vedic Period,
2
 and assumed ritual stardom by the

commencement of Gupta period. The attribution of Gupta
Age as primarily VaiÀ¸avite has almost taken the form
of gospel truth in historical annals and discourses, without
being adequately substantiated. In this paper, an attempt
shall be made to explicate the overarching constructs of
VaiÀ¸avism, through Multidimensional analysis- firstly,
we shall briefly explain the mytho-cultural structuration
of the sacred-complex of ViÀ¸u, and its presence during
Gupta epoch. Secondly, we will apply Multidimensional
analysis

3 
on existent evidential records of Gupta Age, in

order to reach proximity with contextual delineations of
Gupta VaiÀ¸avism.
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I. Structuration of VaiÀ¸avite Overlord: ViÀ¸u,

N¡r¡ya¸a and V¡sudeva-K¤À¸a

ViÀ¸u's three strides, exhibiting solar connotations,
were his defining attributes in Early Vedic Period. Later,
he was identified with N¡r¡ya¸a and V¡sudeva-K¤À¸a,
mentioned for the first time in the Taittir¢y¡ra¸yaka, and
eventually forming into a cult of his own. Some texts state
that at the time of creation, ViÀ¸u, desirous of creating
the universe, became threefold, and the Pur¡¸ic triad was
but the threefold manifestation of ViÀ¸u himself.

4

Fig. 1: The duo of Nara-N¡r¡ya¸a, depicted on the Southern wall
of Da¿¡vat¡ra Temple, Deogarh (Courtesy- Madhya Pradesh, Dept.
of Tourism © Govt. of Madhya Pradesh).

The earliest reference to N¡r¡ya¸a is to be found in
the áatapatha Br¡hma¸a, where He is described as PuruÀa,
the cosmic man. Taking N¡r¡ya¸a as the name of a gotra,
derived from Nara, some scholars

5
 regarded Him as a
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deified human being. However, semantic analysis of
N¡r¡ya¸a presents it as an apparent compound of Nara
(man) and ¡ya¸a (incoming). Consequently, it could be
seen that N¡r¡ya¸a was a god of sacrifices, to whom men
were offered for ritual appeasement (Ëra¸yakaparvana ch.
226. 18) Textual sources clearly refer to the criminality
of such sacrificial victims, a cultural phenomenon
observed throughout the Ancient World.

6
 The identifica-

tion of ViÀ¸u with N¡r¡ya¸a is mentioned in the
Taittir¢y¡ra¸yaka (VI. 4), the Baudh¡yana-Dharmas£tra
(XVII. 4, 6), and the Mah¡bh¡ratam. In the Hathibada-
Ghosundi inscription

7
 of Sarvat¡ta, the place of worship

for SamkarÀana and V¡sudeva-K¤À¸a is called
N¡r¡yanav¡taka, which shows that, by this time, the V¤À¸i
hero too had come to be identified with N¡r¡ya¸a.

Vasudeva-K¤À¸a, a p£r¸¡vat¡ra, is centrally wor-
shipped in Bh¡gavatism. It is generally believed that
V¡sudeva-K¤À¸a was the hero of the Y¡dava-S¡tvata-
V¤À¸i tribes was deified later, though some believe that
V¤À¸i hero was identified an even earlier deity. He seems
to be identical with K¤À¸a-Devak¢putra, the disciple of
Ghora Angirasa (Ch¡ndogya UpaniÀad), and the impact
of the teachings of Ghora are seen in Bh¡gavata tenets
like Ahims¡, Tapas, etc. In epics, His greatest exploit was
His slaying of KaÆsa. He humbled the pride of Indra,
and assisted and guided the P¡¸·ava brothers in the
Bharata war. According to the Mah¡bh¡ratam, He
preached the Bh¡gavadg¢t¡ to Arjuna.

ViÀ¸u's Virtuosity and Valour: Evaluating the Dimensions and Domains of
VaiÀ¸avism in the Gupta Age
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By the commencement of Gupta-era, VaiÀ¸avism had
acquired much rapport and repute amongst royal
echelons.

8
 Pray¡ga Pra¿asti explicitly draws equivalence

between Samudragupta and ViÀ¸u.
9
 Inscriptions of

Chandragupta II refer to him as Paramabh¡gavata, Tumain
Inscription describes benevolent deeds of Kum¡ragupta I
towards the VaiÀ¸ava creed. Gadhwa stone inscriptions
of Chandragupta II and Kum¡ragupta I describe how both
emperors promoted VaiÀ¸ava theology by organizing
Sattra sacrifices. Junagadh Inscription of Skandagupta
alludes to the VaiÀ¸ava inclination of Guptas in many
interesting ways.

10

II. Subjecting VaiÀ¸avism to Multidimensional
Analysis: Explorations and Explanations

It would not be, in a way, wrong to say that ViÀ¸u
not only ruled as predominant sovereign of masses, but
also found a special place amongst the elites of Gupta
Age. However, a sect that lacked comprehension and
coverage in commoner echelons could not have survived
long. The imperial irresistibility of ViÀ¸u, thence, comes
from the widespread sanctity that was accorded to Him
by the spirit of Gupta Age, illustrated here through
Multidimensional analysis.

Ritual Dimension:

Rituals define the standard practices of reverence, and
crystallize the variegated ideas and thoughts into a

10
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harmonious communion, that creates clarity of vision. Out
of all religio-cultural worldviews VaiÀ¸avism attracted
maximal attentional economy, and presented an eclectic
admixture of old with the new.

11
 For understanding the

ritual structuration of VaiÀ¸avite symbols and narratives
better, it is pertinent to study some rituals that were
practiced by all sub-sects of VaiÀ¸avism-

P£j¡

ViÀ¸u-Sm¤ti (dated c. 5
th
-6

th
 Century CE) describes

invocation of deity offering of Arghya
12

and incense,
ornaments, garments, flowers, etc., and worshipping Him
with lamp. While ViÀ¸u-Sm¤ti enjoins recital of Vedic
mantras, it is ViÀ¸u-dharmottara Pur¡¸a and Vaikh¡nasa
G¤hyas£tra

13
that sanction use of sectarian eight/twelve

syllabled mantras offering of betel (t¡mb£la) todeity.
14

The practice of chewing betel leaves became popular in
early centuries of first millennium CE,

15
 and perhaps it

was during this period that rites image-worship
werestandardized into sixteen acts of worship (upac¡ras)
of VaiÀ¸avism. Vedic hymns of ViÀ¸u were contextually
collated to pay obeisance to N¡r¡ya¸a and V¡sudeva-
K¤À¸a too, but without access to women and á£dras to
Vedic rituals, barring upper three var¸as.

16
 However,

frequent inscriptional reiteration of Var¸a-sa´kara, sug-
gests blurring of caste-distinctions, further highlighted
passage by Bh¡Àa,

17
 Pur¡¸as and P¡µcar¡tra-SaÆhit¡.

11
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C¡turm¡sya

C¡turm¡sya, also called Var¸¡m¡savrata, finds much
significance in Pur¡¸ic legend.

18
 Pur¡¸as narrate that the

god ViÀ¸u goes to sleep on the eleventh day of bright
fortnight of ËÀ¡·ha for four months and wakes up again
on the eleventh of bright fortnight of K¡rtika, and during
his sleep Indra does His work.

19
 The legend is referred

to in Meghad£ta, Mudr¡r¡kÀasa and the B¤hat-saÆhit¡.
An inscription dated c. 424-25 CE alludes to the
awakening of Madhusudana (ViÀ¸u) in the month of
K¡rtika. It bears the date of 13

th
 of bright fortnight of

K¡rtika and records erection of a ViÀ¸u temple.
ViÀ¸udharmottara relates how king Bharata of IkÀv¡ku
lineage observed this festival: celebrations began on the
11

th
 of bright fortnight of ËÀ¡dha and continued for five

days during which Bharata ate only at night, made land-
gifts and worshipped Jan¡rdana. He abstained from eating
meat and honey (madhu). At the approach of the end of
the bright fortnight of K¡rtika, these observations reached
absolution on full-moon day after five-days of celebration.
On the final day, Bharata performed Mah¡d¡na, i.e. gave
away wealth and land to the Br¡hma¸as. The description
may be applicable to the practice prevalent in Gupta age,
and epigraphs indicate that land-grants were made and
pious deeds performed during the festival.

20

12
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Doctrinal Dimension:

If rituals shape religious experience, doctrines give
it sanction and stabilize sectarian worldview around
commonly accepted tenets. In this connection, two
doctrines could be positioned as forming definitional
edifice of VaiÀ¸avism in Gupta Age-

Avat¡ra

Îgveda gives earliest reference to Avat¡ras of Agn¢
and Soma.

21
 Later, áatapatha Br¡hma¸a and mentions

Matsya, K£rma, Var¡ha, and V¡mana Avat¡ras, while
Taittir¢y¡ra¸yaka mentions Var¡ha and NarasiÆha Avat¡ra.
However, these 'descents' are in connection with Praj¡pati,
not ViÀ¸u. Possibly, they became linked to ViÀ¸u after
absorption of V¡sudeva-K¤À¸a and N¡r¡ya¸a into
VaiÀ¸ava fold. Number of Avat¡ras of ViÀ¸u vary in
different texts. N¡r¡ya¸¢ya section of Mah¡bh¡ratam
enumerates four Avat¡ras of ViÀ¸u---Var¡ha, NarasiÆha,
V¡mana, and V¡sudeva-K¤À¸a; another passage adds
Par¿ur¡ma and AikÀv¡ku R¡ma.

22
 However, Da¿¡vat¡ra

of ViÀ¸u became stereotyped.
23 

Avat¡ra v¡da gained
popularity in the reign of Imperial Guptas, on accord of
the unlimited potential of allusions it allowed the imperial
paraphernalia to assume.

Vy£ha

P¡ra-Vasudeva, the highest form of ViÀ¸u-N¡r¡ya¸a,
projected his ichchh¡, or divine will, towards His consort,

13
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ár¢-LakÀm¢, who received it in Her 'dual aspect' of bh£ti
(matter) and kriy¡ (action). Six ideal Gu¸as---jµ¡na
(knowledge), ai¿varya (lordship), ¿akti (ability, potency),
bala (strength), v¢rya (virility), and tejas (splendour) came
into existence on accord of differential combination of
these three powers---icch¡¿akti, bh£ti¿akti, and kriy¡¿akti.
V¡sudeva is believed to have possessed all these six
Gu¸as. From Him arose SamkarÀa¸a, Pradyumna, and
Aniruddha, each believed to possess two of these six
Gu¸as---SamkarÀana Jµ¡na and bala, Pradyumna ai¿varya
and v¢rya, and Aniruddha possessing ¿akti and tejas.
Around the time of the Imperial Guptas, the P¡µcar¡tra
dharm¡c¡ryas started increasing the number of vy£has,
implicitly highlighting ritual focus and royal interest in
revering ViÀ¸u in his myriad forms.

24

Bhakti

Bhakti evolved as a concept, from being materialistic
to metaphysical. Initially, Îgveda postulated Bhakta as
'one who is to be given a portion' of accumulated wealth,
obtained either through production, or more efficient loot/
plunder through raiding neighbour settlements. Agni
initiated the process of distribution, while Mitra officiated
and sealed contract for future liaisons. However, Varu¸a
too embodied these functions, whilst also exhibiting many
features which later became more commonly associated
with ViÀ¸u. With emergence of States in c. 6

th
 Century

BCE, this devotion brought communities close together

14
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by reducing possibilities of schism, inspired loyalty and
dedication to a central authority. Bhakti in Gupta era could
be regarded as either a structural perspective, or cultural
strategy. The latter assertion is confirmed through
architectural design of Gupta Temples, Sanchi Temple No.
17, which features a portico in front of the sanctum
sanctorum, where all the devotees sat together, in
perspectival alignment with the chief-deity, to directly
gain His grace and benediction.

Ethical Dimension:

In this dimension, we mostly consider the rescripts
on morality, categorical examples of which exist in case
of VaiÀ¸avism, where it is averred that a VaiÀ¸ava can
only gain spiritual advancement through adherence to
Ahims¡.

Ahims¡ simply means non-violence. However, this
element of non-violence in VaiÀ¸avism was targeted
towards ceasing of sacred violence, along with promotion
of vegetarianism. The origins of first can be gleaned from
texts- N¡r¡ya¸¢ya section of Mah¡bh¡ratam shows
prominence of Ahims¡ through the story of Vasu
Uparichara, a noble king who was caught between the
conflicting case of adoption of innovative doctrine of
Ahims¡, and retention of Vedic ideas. On defying sages'
will, he was cast into a pit, wherefrom he was rescued
by ViÀ¸u. With transition of Indian society from pastoral

15
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to agrarian economic-system, and emergence of family
proprietorship against earlier collective ownership, cattle,
the primary object offered in most Vedic sacrifices,
became a family's property, who were themselves heavily
dependent on them, and thence could not have shared
them for ritual killing with ease. Newer heterodox cults
offered an alternative in the form of negation of sacrifices,
which attracted interests of Vai¿yas. The cult of N¡r¡ya¸a,
which was not a product of Br¡hma¸ical belief-system
and hence highly malleable, offered a new pathway of
ritual engagement without the use of cattle-wealth, which
certainly increased the prominence and approach of
Br¡hma¸ical deities in total. It is here Ahims¡ became
enshrined as a central principle and core ethic of
VaiÀ¸avism.

Experiential Dimension:

The grace of ViÀ¸u could have been felt through the
worship of His image. Being at the forefront of new
religio-cultural ideas, VaiÀ¸avism incorporated the ideal
notion of incorporating behavioural pattern and mytho-
logical supremacy of ViÀ¸u together into one.

The figure shows floor-plan of Tigawa, first temple
that allowed devotees to move around the central deity-
figure, by circumambulating Him, commonly called
Nirarpita, This exhibited not only the supreme powers of
ViÀ¸u, but allowed his Bhakta to feel the grace of god,

16
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proclaimed as protector in Pur¡¸as. The source behind this
idea was definitely Buddhist St£pa, where circumambu-
lation performed a different function, i.e. paying final
respects to deceased person buried in the mound, an
allusion drawn straight from Atharva-Veda (X..15).
However, later Buddhist monuments embellished the
circular movement with narratives and stories from the
Buddhist J¡takas, which amplified the attitude of
reverence.

25
 Probably, it was this perspectival inspiration

that led architects to include this element into temple-plan.

Fig. 2: Floor plan of Tigawa Temple, Madhya Pradesh (Courtesy-
S.P. Gupta and S.V. Vijayakumar © Temple Architecture of India).

Institutional Dimension:

Institutional affiliations of ViÀ¸u could be extended
to two structuring streams--- royalty and the people. The
institutional linkages and dynamics of VaiÀ¸avism
operated in a two-way, transactional relationship. This
interaction perceivably entailed involvement of divine

17



Journal of Suk¤t¢ndra Oriental Research Institute  ●  Vol. 27, No. 1

intervention, associations and connections, besides human
element. Through land-grants, construction of sanctuaries,
temples, massive sculptures, and organizing grand-scale
sacrificial ceremonials to offering alms to priestly-class,
it was believed that the divine grace of ViÀ¸u would help
in redressing travails of mortal Kings, sought immortality
in public memory. The monarchical set-up also had some
basic human needs, which we often overlook. They needed
gods for alleviation of doubts, assurance against
uncertainty. The element of personal devotion is often
construed as possessing some hidden agenda, which may
not always be the case. The personal element predomi-
nates the political in construction of personal shrine of
Prabh¡vat¢-gupt¡ on Ramagiri Hill.

26

To discuss about 'masses'-by c. 2
nd

-3
rd

 Century BCE,
Vedic sacrifices, which involved animal-killing, had
become quite unpopular, and idolatrous cults were gaining
people's favour. Buddhism and other hetero-dox sects
effected authority of Vedic institutions. Br¡hma¸ic ritual-
order, grunted by decrease in demand forsacrifices,
became compelled to turn their attention to cults of tribal
and non-Aryan divinities. Br¡hma¸a infiltration into these
cults could not have been sudden, probably some
Br¡hma¸as had earlier assumed priestly-roles therein, but
the movement to accord orthodox sanction to these
divinities seems to have begun only when new economic
and political factors challenged social-order. We witness
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rise of new crafts, progress in commerce between c. 200
BCE-200 CE, which inevitably and especially improved
social-status of á£dras. Foreigners' influx in society
further loosened the chimerical bounds of Br¡hma¸ical
social system. Vedic conservatism towards lower var¸as
was inadequate to cope with newer socio-cultural force.
To combat concomitant popularity of Buddhism, and
preserve Vedic ritual-order, certain concessions were
made, which watered down traditional exclusivism.

Bh¡gavata creed, unlike S¡tvata, enjoyed an advan-
tage- it was linked to supreme lord ViÀ¸u, and had evolved
out of Vedic rituals, which made it suited to institutional
requirements. The Guptas, who eagerly sought association
with Vedic milieu due to unorthodox background,
preferred to call themselves Paramabh¡gavata. N¡r¡ya¸¢ya
section of Mah¡bh¡ratam informs us about genesis of
Bh¡gavata cult. Herein also referred is S¡tvata dharma
[=P¡µcar¡tra]: K¤À¸a was prince/head of V¤À¸i clan of
the Y¡davas, and was said to belong to S¡tavatas.
However, in the N¡r¡ya¸¢ya the name 'K¤À¸a' is not
prominent; on the contrary, V¡sudeva is the central figure
as he explains to his bhakta N¡rada (as N¡r¡ya¸a) in
ávetadv¢pa: his is the religion where everything revolves
around ViÀ¸u, the supreme god.

27

Mythological Dimension:

The mythological dimension may be explained
through Pur¡¸ic literature, visualization of which occurred
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frequently in annals of VaiÀ¸avite ideas and symbols. On
this basis, we get two stories to stand out amongst many-

Var¡ha Avat¡ra of ViÀ¸u supposedly occurred to
rescue Bh£dev¢ from Hira¸y¡kÀa, a demon king, who had
kidnapped Earth-Goddess and incarcerated her under
oceanic waves. After a brutal fight, Var¡ha defeated the
demon and lifted Bh£dev¢ atop his tusks, marrying her
afterwards.

28
 The legendary rescue of Bh£dev¢ assumed

remarkable significance in Gupta period, due to symbolic
appeal (cf. Udaygiri Cave No. 05), while that of his son,
i.e. Naraka became appealing for the dynasties of
K¡mar£pa, who sought VaiÀ¸avite cognizance and tribal
interlinkage through mutated form of this legend

29
. By

mentally substituting Var¡ha with Gupta King, and
Bh£dev¢ with Gupta Empire, the visual representation of
this legend became an exercise in promotion of almost
semi-divine royal power, surreptitiously garbed in
symbolic metaphor, and enunciated routinely with a touch
of piety.

NarasiÆha Avat¡ra of ViÀ¸u was a direct
consequence of multi-communal amalgamation. Its con-
ditionality relied upon divine-boon motif, lifted directly
from Îgvedic legend of Nam£chi,

30
 though the annihilator

of demons herein was Indra. This relation was altered in
áatapatha Br¡hma¸a, where ViÀ¸u is mentioned in the
conditional arrangement. Jaiswal speculates that absorp-
tion of tribal legends with pillar-breaking

31
 mythic
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iterations also broughtnarrative novelty in NarasiÆha
legend, though it must be conceded that in the Pur¡¸ic
corpus, there is little evidence of this Avat¡ra breaking
the pillar, whichhas probably come from legends prevalent
amongst the áabara tribes of Odisha.

32

Fig. 3: NarasiÆha (possibly, Sthauna Variety), Kevala NarasiÆha
Temple. Nagpur, Maharashtra (Courtesy- Hans T. Bakker © The

V¡k¡makas: Essays in Hindu Iconology).

Legends of R¡ma and V¡sudeva-K¤À¸a acquired
significance in sculptural and epigraphical records. The
Epic-Paur¡¸ic legends of R¡ma were used in discursive
structuration of dynastic politics, evident in
RaghuvaÆ¿am,

33
 while those of K¤À¸a occupied popular-

ity among masses.
34

 We can realize impact of Pur¡¸ic
literature on poetic and popular imagination, from
averments of D.R. Patil-"For all epochs of Hindu History
after c. 3

rd
 Century CE, all mythology is Pur¡¸ic

mythology... Pur¡¸ic legends not only stole the hearts and
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minds of common people, but also effected Kings, and
possibly even gods. Even new entrants inside Hinduism
had access to Pur¡¸as, and thus not wonder possessed the
conceptual designs that Pur¡¸as told the rest. These stories
were redacted, revised, recited, and unfailingly correspond
with the Hindu spirit of each age. Thence, it would be
unmistakable to call Pur¡¸a as the heartbeat of Hinduism,
partially recorded in-situ, and partially looked upon in a
new way in a new dawn."

Material Dimension:

Material evidence of sects presents evidence about
their influence in an epoch. VaiÀ¸avism has left behind
a rich ensemble of material testimony of its hold over
Gupta Age. For brevity, we would take interesting and
substantial examples.

35

In the first image, we have ViÀ¸u possessing
iconographical attributes of S£rya. This confirms the
mytho-cultural absorption of Chakravartin traits by ViÀ¸u
from S£rya in his quest to assume supreme significance.

36

The image has two, almost similar faces. The location of
this image in Pawaya, Madhya Pradesh is also important,
for it provides a poignant link between ViÀ¸u, S£rya and
Chakravartin. It would not come as surprising if future
researches highlight the role of Samudragupta behind this
image, as it was his successor Chandragupta II who
judiciously linked the two deity-figures together at
Udaygiri.
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In the second image, we see Ananta¿ayina ViÀ¸u
seated with LakÀm¢. áiva, K¡rttikeya and Brahm? are
shown in panel, seated on V¡hana with their consorts. At
bottom, we see Ëyudha of ViÀ¸u in personified form.
Chakra-PuruÀa holds significance, for it presents semiotic
proximity with eponymous coin-type of Chandragupta II.
Furthermore, it shows that iconographical conventions of
gods/attributes, alongside canonical texts had achieved
fruition, since images hereafter bear similar posture. What
differs is the manner of plastic handling, in which Gupta
Art was undoubtedly nonpareil.

Fig. 4: (Left) ViÀ¸u shown with the features of S£rya, Pawaya
(Courtesy- Saurabh Saxena, Puratattva 2023 © Indian Archaeologi-
cal Society). (Right) Ananta¿ayana ViÀ¸u with other Hindu gods,
Deogarh, Madhya Pradesh (Courtesy- Bob King 2019 © World
History Encyclopedia).
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Conclusion:

Using Multidimensional-analysis, we get a compre-
hensive picture of manner through which VaiÀ¸avism
attained highest positional status in the context of
Br¡hma¸ical ritual-order, and attracted both patronage and
piety of  Guptas, alongside their subordinates. The cross-
connections made plainly evident in the aforementioned
paragraphs also highlight categorical interlinkages amongst
State, society, kings and common masses in elevating
ViÀ¸u to assume supreme status in actual realm, as it was
in literary sources. Functional aspects of this epistemo-
logical phenomenon can be gleaned from religio-cultural
developments in experiential, material, ethical and
doctrinal dimensions, Pur¡¸ic trends in mythological
dimension, and ritual advancement in matters of rites and
praxis, all of which worked harmoniously to make him
the Vedic, Br¡hma¸ical, Pur¡¸ic, and people's God par
excellence.

Notes & References
1

There is little sign of those futures of ViÀ¸u in the Îgveda, which
contains only a half-dozen hymns dedicated to ViÀ¸u or to Indra and
ViÀ¸u (1.154, 155, 156, VI.69, VII.99, 100). ViÀ¸u often appears
alongside Indra, especially in his battle with V¤tra (IV.18.11, VI.20.2,
VIII.100.12), but he is also Indra's ally generally. When paired with
Indra, he is the subordinate partner in the Îgveda (e.g., 1.85.7), in
direct contrast to the Mah¡bh¡rata (XIII.135.30) and later texts, in
which he has become atindra, the one "surpassing Indra." Surprisingly,
ViÀ¸u is also associated with the Maruts (V.87.4), since they are the

24



Advaita Ved¡nta and Marathi Saints 2
ViÀ¸u's Virtuosity and Valour: Evaluating the Dimensions and Domains of
VaiÀ¸avism in the Gupta Age

natural allies of Indra. Many scholars consider them as either
symbolizing or defying the new conscriptions and recruits that were
assembled in the Janapada army under Sen¡n¢, which makes their
allusion to ViÀ¸u even more reasonable, since they, like ViÀ¸u, are
called upon to help Indra in his dangerous liaisons and rendezvous.

2
In the middle Veda, ViÀ¸u becomes a deity-figure enjoying much
centrality and attention, as the embodiment of the sacrifice itself and
therefore of a power that can surpass even the mirth and might of
the gods. In Classical India, by which one may refer to Gupta times,
He finds an even great destiny since He essentially transforms into
and becomes the supreme divinity. Characteristic of Him are his three
strides or three steps. With these strides ViÀ¸u encompasses the earth,
and with his third step he disappears into a realm where none can
follow (1.155.4-5). Or he enters into heaven where there is the
"wellspring of honey," the source of soma (1.154.5), or into the highest
cattle-pen (III.55.10). He is therefore the god who is wide-ranging
(Urugaya) and wide-striding (urukram¡). The purport of his strides
is to create space and a place for people to live and move (1.155.4,
VI.49.13, VII.100.4). This purpose could explain ViÀ¸u's close
connection with Indra in the fight with V¤tra, since V¤tra represents
what binds, confines and hinders and ViÀ¸u's strides what opens and
frees it.

3
Multidimensional analysis is an interdisciplinary method to anthropo-
logically study constituting components of Religion, and derive
inferences that can be applied on specific space-time contexts. It was
developed by Ninian Smart, who gave a detailed exposition of its
applicatory aspects in his magnum opus, Dimensions of the Sacred:
Anatomy of the World's beliefs (Berkeley: University of California
Press. 1996). This approach incorporates differing vantage points of
consideration, that permit one to utilize available data regarding all
major and definitive frames of viewing Religious-Systems. For the
topic at hand, using this method and applying it on the evidential
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contours of VaiÀ¸avism offers two obvious advantages- 1) compre-
hensive coverage, in the sense that Multidimensional analysis of
religion leaves no perspectival stone unturned, and covers all
conceivabled (from material to philosophical) relevant to draw a
complete and wholesome picture of Religion, or its subsidiaries or
sects thereof, and 2) contextual construction, which allows us to tap
into the formative context and contextual contents of a particular
period, and thereby help us reconstruct fundamental elements of
Religion, as they existed in the period concerned (here: The Gupta
period), based on evidential materials.

4
Goyal, S.R. Fundamentals of Paur¡¸ik Hinduism. Jodhpur: Kusumanjali
Prakashan. 2009, p.89.

5
Cf. MacDonell, Vedic Mythology, pp.88-90.

6
Durrant, Story of Civilization, pp.199-205.

7
Sircar, Select Inscriptions, p.80.

8
The causes of rise of ViÀ¸u would further throw much revelatory light
on this proposition. Time and again, they have been examined in great
detail by many scholars. We express agreement with the tentative,
albeit forceful suggestions of J. Gonda (1954)-1) ViÀ¸u was given
the functions of Praj¡pati, when the latter, along with Indra and Agni,
lost his authority over many domains,  2) the change in character of
ViÀ¸u, who was not 'rigid'  like other Vedic Gods, who explicitly
demanded remuneration in the form of sacrificial merit; unlike them,
ViÀ¸u offered his 'divine service' to anyone who expressed his/her
devotion with pure conscience. To this, we would like to add some
more, such as- 1) the introduction of N¡r¡ya¸a cult within ViÀ¸uism,
that made the sectarian structuration of latter more forceful in matters
of ritual sacrifice, 2) absorption of Goddess LakÀm¢, whose existent
association with wealth and prosperity made even ViÀ¸u supreme even
in matters of royalty and imperialism.
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9
Gupta, Imperial Guptas, p.49.

10
The Junagadh Inscription of Skandagupta makes frequent reiterations
to ViÀ¸u- 1) Victorious is that ViÀ¸u, who, for the sake of the
happiness of (Indra) the lord of the gods, snatched away the royal
dignity of Bali, which was admitted to be worthy of enjoyment and
which has more than once been wrested (from them)-who is the
permanent abode of (the goddess) LakÀm¢, whose resting-place is the
water lily-who overcomes affliction and is the consummate victor. 2)
In the first fortnight of the month (called ËÀ¡·ha- [close to rise of
ViÀ¸u from his long slumber]) and belonging to the hot season, on
the first day, he, having put forth careful efforts and made an
immeasurable expenditure of wealth, in two months, laboriously built
up a hundred cubits in all in depth, and sixty-eight in breadth, and
seven (?) men's height in elevation (of the breach into the embankment)
of two hundred cubits, having done honour to the kings, built with
great labour, with stone well laid, (so that) the lake, not evil by nature,
became renowned as Sudara¿ana (of good appearance) for all eternity
(a very clever play and pun of words). 3) By his son, who is endowed
with his own good qualities-whose life has been dedicated at the feet
of (the god) Govinda.... 4) And by that Chakrap¡lita, who is of a
straightforward mind, who causes townsmen to bow down by his own
prowess, having acquired there at the lotus-like feet of ViÀ¸u....has
been caused to be built a temple of (the god) Chakrabh¤t, who carries
the discus.... with a great expenditure of wealth and after a long time,
when one hundred and thirty-eight years (had elapsed) (according to
the calculation) of the Gupta era.

11
Suvira Jaiswal  comments in this regard- Pur¡¸as state that there are
two modes of worship, Vedic and Tantric. Sometimes a third type,
a combination of the two (mi¿rita), is also enumerated. The Vedic
worship of images requires the recitation of various Vedic mantras
(hymns) on the occasion of the performance of different acts of
worship. But the relation of the mantra with the rite, to which it is
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assigned, is plainly superficial, and the sole reason of its selection
for the purpose seems to be that a word having some affinity with
the act occurs in it although the meaning conveyed by the entire hymn
is absolutely irrelevant and inappropriate. The arbitrary nature of this
connection undoubtedly proves that the Vedic mantras are a
superimposition upon an extraneous ritual with which originally these
had nothing to do.

12
Srivastava, Sun Worship, p.172.

13
Rao, Hindu Iconography, p.111.

14
Jaiswal, Origins of VaiÀ¸avism, p.133.

15
Chandra, Trade Routes, p.177.

16
Jaiswal, Caste- Origins, Functions, p.95.

17
One passage in a play of Bh¡Àa (dated c. 3

rd
-4

th
 Century CE) highlights

how a á£dra worshipped vy£ha form of ViÀ¸u without reciting Vedic
hymns (see Bakker, Hans T. V¡k¡makas: Essays in Hindu Iconology.
Groningen: European Historical Research Council. 1997, p.56).

18
M. Willis (2009) has narrated excellently how the rite was
astronomically calibrated with the site of Udaygiri, and further linked
intricately with the conceptualization of Chakravartin during the reign
of Chandragupta II.

19
The site of Udaygiri was specifically calibrated astronomically to focus
solar rays on the sculpture of Ananta¿ayana ViÀ¸u in cave No. 15,
whereas the grandiloquent Var¡ha sculpture overwatched the hillocks,
and was the locus of ritual performed through water that percolated
through rock-crevices. On most occasions, the reigning Gupta King
was compared to Indra. In a way, the thematic combination of Var¡ha
and Ch¡turm¡sya ritual positioned Gupta King as "Indra who caressed
the Earth like ViÀ¸u/Var¡ha, in his absence".

20
Jaiswal highlights the following evidential pieces- "The Eran stone
pillar inscription of c. 485 CE records the dedication of a flagstaff
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of ViÀ¸u by Mah¡r¡ja M¡t¤ viÀ¸u on the twelfth of the bright fortnight
of the month of ËÀ¡·ha, and dowager queen Prabh¡vat¢-gupt¡ seems
to have made regular donations on or just after the sacred eleventh
of the K¡rttika. One of her inscriptions suggests that the gifts were
first offered to the deity and then were accepted by the priests. An
inscription of c. 490 CE records the grant of a village named Purohita-
pallik¡ by king Vy¡ghra Sena to a Br¡hma¸a N¡ga¿arman on the
fifteenth of the bright fortnight of K¡rttika, and it is suggested that
N¡ga¿arman was the family priest (purohita) of the king. Some other
inscriptions of the fifth-sixth centuries recording land gifts refer to
the last day of the festival as Mah¡k¡rttiki or Mah¡-K¡rttika
P£r¸m¡si."

21
Jamison and Brereton, Rigveda, pp. 58-67.

22
A third passage makes a further addition of the Matsya, K£rma,
HaÆsa, and Kalkin, and takes the number of Avat¡ras of ViÀ¸u to
ten. One list of the Bhagavatapur¡¸a enumerates 24 Avat¡ras of ViÀ¸u,
while the AhirbudhnyasaÆhit¡ and the S¡tvatta SaÆhit¡ refer to 39
vibhavas of ViÀ¸u.

23
The Da¿¡vat¡ra include Matsya, K£rma, Var¡ha, NarasiÆha, V¡mana,
Par¿ur¡ma, AikÀv¡ku R¡ma, V¡sudeva-K¤À¸a, Balar¡ma, and Kalkin,
with Buddha replacing Balar¡ma in some texts. ViÀ¸u is supposed
to assume the form of the tenth Avat¡ra, that is Kalkin, at the end
of the Kali age.

24
According to the AhirbudhnyasaÆhit¡, from Para-Vasudeva emanated
Ke¿ava, N¡r¡ya¸a, and M¡dhava; from Samkarcana emanated
Govinda, ViÀ¸u, and Madhus£dana; from Pradyumna emanated
Trivikrama, V¡mana, and ár¢dhara; from Aniruddha emanated
Hrishike¿a, Padmanabha, and D¡modara. The number of the vy£has
of ViÀ¸u was finally fixed at 24, by regarding PuruÀottama as an
emanation of V¡sudeva; Adhok¿aaja as an emanation of SamkarÀana;
NarasiÆha as an emanation of Pradyumna; Achyuta as an emanation
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of Aniruddha; and Jan¡rdana, Upendra, Hari, and K¤À¸a as emanations
of PuruÀottama.

25
Fisher, Buddhist Art, p.153.

26
Bakker (2017) writes- "In one of her inscriptions Prabh¡vat¢ seems
to give some additional information regarding the nature of this main
sanctuary, when she declares that the charter was issued from the 'soles
of the feet of the Lord of Ramagiri, which echoes an earlier character
by her in which it is said that the grant had first been offered to the
'soles of the feet of the Lord. With regard to a tablet containing a
pair of footprints that was found at the foot of the hill in Nagardhan.....
It may be advanced that the footprint icon may represent a miniature
version of the sanctuary on top of the hill. If this conjecture is correct,
we could answer the question as to how the ramagirisvaminaÅ
p¡dam£lam sanctuary, in which Prabh¡vat¢ Gupta worshipped, should
be conceived. It might have been a square enclosure giving access
to a square platform on which an altar containing the footprints of
the Bh¡gavata, the Lord (Sv¡min) of Ramagiri, was installed, squared
in by a low railing or wall, rather than being enshrined in a temple.
This sanctuary may have been replaced in Y¡dava times by the R¡ma
temple that is still crowning the hill. The legend that connected the
hill with a visit of R¡ma makes it plausible that these footprints were
conceived, by some at least, as those of ViÀ¸u's incarnation R¡ma
as depicted in the R¡m¡ya¸a".

27
In MBh. 12.332.13-18 the S¡tvatta path to V¡sudeva, a theological
variant of the early S¡Ækhya, is described in detail. As Bakker
proclaims- "The sinless devotees go, without merit and demerit
(punyap¡pavivarjita), along the good path to the sun (after death,
though an esoteric interpretation is possible). The sun (Ëditya), which
destroys all darkness, is called the gate. It burns their bodies and,
invisibly (ad¤¿ya), having become atom-like, they enter the deity, i.e.
Ëditya. Leaving him again they stay in the body of Aniruddha. Then
having become manas they enter Pradyumna. Leaving him they enter
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SamkarÀana, the j¢va; after having left their triguna nature behind them,
they finally enter the K¿etrajµa, that is V¡sudeva."

28
Sarma, Womb' of the Earth, pp. 91-98.

29
Soifer, NarasiÆha and V¡mana, pp. 37-39.

30
In a recent study, it has been shown that the entire region extending
from Sabarin¡r¡ya¸a in DakÀi¸a Ko¿ala to Mahendragiri in Kalinga
was inhabited by the áabara tribes in the early centuries of the
Christian era, and they worshipped deities in the form of wooden
pillars. With the rise of Br¡hma¸ical dynasties in this region, tribal
deities became aryanised, nevertheless the famous Puri triad consisting
of three small pillar-like wooden images of Jagannath, Subhadra and
Balabhadra show unmistakable traces of áabara origins. The aboriginal
hill tribes of coastal Andhra and Kalinga still worship their gods in
the form of wooden pillars and the practice can be traced back to
earlier times. In the fifth-sixth centuries in the eastern Deccan there
were rulers who described themselves as worshippers of the goddess
Stambhesvari, i.e., Pillar-goddess. Later the Sulkis who claimed to be
ruling over the whole of Gondrama, regarded goddess Stambhesvari
as their family deity. Since inscriptions contain reference to eighteen
Gondrama, the term has been interpreted in the sense of Gond tribes;
although some scholars are of the opinion that it denotes territory.
According to one view the entire tract extending from Bansi and Barma
in the north to Jaypore in the Visakhapatnam district of Andhra
Pradesh was included in the Gondrama region.

31
See Mahapatra, S.K. Ch¡mu¸·¡, p.21-27.

32
While narrative tales, stories and legends of R¡ma are voluminous
and abundant, those of his ancestors and successors fall short in
creating a sufficiently constructed Canto. Probably, this structural fault
gave K¡lid¡sa the right occasion to recruit circulating histories of
Gupta Kings in his epic poem. Moreover, this would have given some
thought to common men who knew such historical legends well. For
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Sacred Geometry and Cosmic Harmony: Exploring the Science and
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Kings, it would have crafted and imperial continuity that gave their
dynasty and deeds and antiquarian look. If the observations of
Mazumdar (1909: 66) are taken into account, then RaghuvaÆ¿am was
intentionally modelled after Gupta Kings, and thereby, barring
Da¿aratha and R¡ma, used legendarium and imagery of these kinds
in modelling remaining IkÀv¡ku Kings included in the narrative. While
Pur¡¸ic records did exist, its inconsistent list complicated genealogical
tracking. Singh (2017: 98) made an interesting observation, that
RaghuvaÆ¿am does not include all IkÀv¡ku rulers, but only select
ones, who probably enjoyed a historico-mythological reputation akin
to Gupta king, as seen in case of Raghu and Samudragupta.

33
Glukllich, Strides of ViÀ¸u, p. 97.

34
We have left coins our of consideration, as they have been analysed
and studied time and again by multiple scholars. Interested parties are
redirected to Altekar (1954) and Kumar (2024).

35
Gonda, op.cit., p.32.

36
Altekar, Coinage, p.143; Kumar, Treasures, p.355.
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The Concept of Sat: Exploring
Reality in Indian Philosophy

Dr. Syamala K.

The direct and transcendent experience for the reality
beyond the material and logical domains is both the source
and ultimate goal of the systems of Indian thought. The
mind and its senses are the necessary tools initially used
in the process of attaining this highest state, but they are
not competent means to attain the final goal. Transcendent
insight alone provides the whole truth or ultimate reality
which is often called Sat in Indian thought. This concept
of Sat provides a philosophical framework for understand-
ing the nature of reality, truth and existence. The focus
of this paper is to analyze this concept Sat in UpaniÀads
and the different systems of Indian thought.

UpaniÀads:

The UpaniÀads contain the essence of ancient Indian
thought. The UpaniÀadic philosophy is simple and quite
fascinating. Reality is declared to be one without a second
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and this reality is identified with the spirit or the self.
Behind the external world of change, there is an
unchanging reality which is identical with the essence of
man. The UpaniÀadic doctrine revolves around two central
ideas, the Brahman and the Ëtman. They have been
described as 'the two pillars' on which rests nearly the
whole edifice of Indian philosophy. Brahman and Ëtman
means a 'spiritual reality, interpreted from the objective
and subjective standpoint. The identity between Brahman
and Ëtman carries with it an important implication.
Brahman is the cosmic principle and not spiritual in
nature. But when it is identified with Ëtman, it becomes
spiritual. Again, the conception of Brahman being
objective has no certainty with it. It is only a hypothesis.
But by its identification with Ëtman, this uncertainty
disappears because Ëtman is the most indubitable reality
in the universe. The conception of Ëtman is that it is
finite. But when Ëtman is identified with Brahman this
difficulty also disappears. Thus when the two conception
of Brahman and Ëtman are combined, a third one is
reached which is without the flaws of either taken by
itself. Like Ëtman, it is spiritual, it is infinite unlike it.
It is also indubitable since it is identical with our own
self. It is this highest reality which is represented by the
classical phrase, 'Saccid¡nanda.' It is described as 'sat,cit,
and ¡nanda. 'Sat' means being, 'chit' means consciousness
and '¡nanda' means peace.
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Sat as an Eternal Reality in Advaita Ved¡nta

The quintessence of áa´kara's philosophy was stated
by himself in half-verse: 'Brahma satyam jaganmithy¡,
j¢vo Brahmaiva n¡paraÅ.' Brahman, the absolute, alone is
real; this world is unreal (m¡y¡); and the j¢va or the
individual soul is not different from Brahman. There is
a special meaning attached to illusion here. He does not
deny the world as such and at the same time he does not
regard the world as eternal. áa´kara's conception of 'Sat'
or real is that of an eternal and changeless being. In that
sense Brahman alone is the truly real thing the only eternal
and changeless entity. The objects of the physical world
are subjected to change and decay. Hence, the world is
not real or sat. Similarly, áa´kara's conception of asat or
unreal is that of absolute nothing. For áa´kara a hare's
horn or a sky flower or castle in the air or a barren
women's son is asat. They are totally non-existent. The
world is not asat because it has a certain practical value.
According to Advaita Ved¡nta, the Ëtman is changeless
and eternal and so áa´kara termed it as K£¶asthanitya.

In Advaita metaphysics Brahman---Ëtman alone is the
real and eternal. Ëtman, which is also the Brahman, is
the Universal self as well as the Supreme reality. áa´kara
starts with the existence of Ëtman which is self proved.
Its nature is explained clearly by J.Sinha when he wrote,
"The Ëtman is one, eternal, homogeneous consciousness
in its essential nature (nityaikarasavijµ¡ptim¡trasatt¡ka).
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It is of the nature of eternal consciousness
(nityabodhasvar£pa). It is the witness of all cognitions
(sarvapratyayas¡kÀin). It is their knower
(sarvapratyayadarsin). Its essence consists in the mere
power of consciousness (cicchaktisvar£pamatra). It is pure
(¿uddha) or transcendental, undifferentiated, eternal
consciousness devoid of origin and destruction. Presen-
tations appear and disappear. But the Ëtman is the eternal
principle of consciousness which reveals and apprehends
them. It is the eternal, universal consciousness, which is
self-luminous. It shines by its own light. It is not revealed
by any other consciousness. It reveals all cognitions. It
reveals all objects which cannot reveal themselves. It is
neither subject (gr¡haka) nor object (gr¡hya). It is the
eternal consciousness which is present in the adjunct of
the internal organ (buddhi), and reveals all its modes
(busshipratyayas¡ksin). The distinction of subject and
object is due to avidy¡. When avidy¡ is destroyed, the
distinction vanishes. The Ëtman is of the nature of pure
consciousness (caitanyam¡trasvar£pa). It is of the nature
of eternal consciousness (nityad¤ksvar£pa). It is eternally
pure, conscious, and liberated. It is eternal, unchangeable,
irrelative, formless, one, supreme reality."

1 
Therefore

áa´kara considered Ëtman or self as K£¶asthanitya or
absolutely eternal.

Sat as eternal reality or Parin¡manitya in S¡mkhya

According to S¡mkhya, the entire universe is
composed of objects which are effects and have their
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origin in material cause, Prak¤ti. Prak¤ti is unborn,
independent, absolute, one eternal and beyond creation
and destruction. It is the cause of all objects and
substances of the universe. Being subtle, it is not
perceptible. All material effects are the manifestation or
pari¸¡ma of Prak¤ti. They pre-exist in the eternal bosom
of Prak¤ti and simply come out of it at the time of
creation. The spiritual substance, namely PuruÀa does not
undergo any change. Prak¤ti is the first cause, the root
from which the entire universe has sprung. Hence it is
called moola-prak¤ti. Prak¤ti is one and complex. It is
complex because it is constituted of three gu¸as. Here
gu¸a does not mean quality. It means here a component
part. The three gu¸as are sattva, rajas and tamas. They
are like three strands that are woven together to make up
a rope. Prak¤ti is thus a unity in trinity. According to Dr.
S. Radhakrishnan, "the S¡mkhya attempts an explanation
of nature as an immense complexity of elements which
is ever changing. The hierarchy of forms from physical
matter, which is itself a product of sub-material elements,
is represented as an unfolding of the resources of nature.
If all effects are latent in their causes, and if infinite
regress is to be avoided, there must be an uncaused cause.
From the principle of causality it is deduced that the
ultimate basis of the empirical universe is the un-
manifested (avyaktam) prak¤ti. .... The S¡mkhya assumes
the continuity of the world from the lowest to the highest.
The products evolve and dissolve in a definite order. The
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world is said to be the pari¸¡ma, or transformation, or
prak¤ti, which is its cause."

2  
So  we can say that according

to S¡mkhya philosophy, Prak¤ti is eternal in the sense of
'enduring through change' or it can be termed as
pari¸¡manitya.

From the above account, it becomes clear that both
in Advaita Ved¡nta and in S¡mkhya, 'Sat' is an eternal
reality though it is from different standpoint.

Sat as both eternal and non-eternal in Jainism

The philosophical outlook of Jainism is that of
realistic pluralism because it recognizes the reality of
external world and it believes in the reality of both matter
and spirit. The concept of Sat has an important place in
the metaphysics of Jaina tradition.  Sat or Reality is very
peculiar and unique and it is different from the doctrine
of reality in other systems of Indian thought. It acts as
a foundational stone in explaining the basic concept of
Jainism. According to it, an entity is said to have an
existence which is known as Sat. But it continuously
undergoes many changes and in this process of change,
its old form is destroyed and a new form is evolved. A
thing has many characters and it exists independently. It
persists in and through attributes and modes. Out of these
innumerable qualities, some are permanent and essential,
while others are changing and accidental. The former are
called attributes or gu¸as and the latter is called modes
or paryaya. According to J.Sinha "A substance (dravya)
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has the characteristic of existence (sat). .... It is permanent
(nitya).... modes (paryaya). There are certain qualities of
substance which remain unchanged in the midst of
modifications."

3
 So the substance or entity is said to have

three aspects utp¡da, or origination, vyaya or destruction
and permanence or dhrauvya. As stated by Hiriyanna,
"Reality is defined as that which is characterized by birth
(utp¡da), death (vyaya) and persistence (dhrauvya). It
means that though eternal in itself, reality shows
modifications which come into being and pass out of it.
A j¢va for instance has several embodied conditions--- one
for every birth it takes, and each of them has its beginning
and end; but as soul itself, it always subsists. To suffer
change and yet endure is the privilege of existence. The
changes or modes are known as paryayas, which, as
distinguished from the enduring substance, come into
being, persist for at least one instant and then disappear."

4

Hence we can say that sat in Jainism is characterized
by origination, destruction and permanence. Utp¡da is the
modification of a substance without giving up its own
nature. Vyaya is the loss of the former mode in destruction
and dhrauvya is neither annihilation nor origination of the
inherent nature but is the permanent quality of a thing.
It follows that an existing reality in order to maintain its
permanent and continued existence must necessarily
undergo change in the form of origination can destruction
and this is the concept of sat as eternal and  non-eternal
in the Jaina metaphysics.
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Sat as non-eternal and momentary in Buddhism

Unlike the founders of other religions, Buddha
grounded his teachings on rational reflection and not on
divine revelation. Even though there is no explicit
metaphysics in Buddha's teachings, there are certain
metaphysical doctrines implicit in it. Here let us look into
the concept of Sat in Buddhism.

Theory of momentariness or Ksha¸ika v¡da is an
important doctrine of Buddhism. Everything is momentary
nothing is permanent; there is neither being nor non-being,
but only becoming. Reality is a stream of becoming. It
is applicable to both mind and matter alike. For Buddha
individual self is only a bundle of ideas which are
constantly changing. The seed becomes the tree through
different stages. Rapidity of succession gives rise to the
illusion of permanence.

Everything in this world is merely a conglomeration
of perishable qualities. According to J. Sinha, "Existence
is impermanent. All is flux. Noting is permanent. All
things, material and physical, are transitory. They do not
endure for long. They are transient and fleeting.
Impermanence is the inexorable law of all existence. There
are five things which are inevitable. What is subject to
old age must grow old. What is subject to sickness must
be sick. What is subject to death must die. What is subject
to decay must decay. What is liable to pass away must
pass away. These cannot be over-ruled by supra-mundane
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god or by any mundane agency. Brahmanism accepts the
perpetual cycle of birth and death. Buddhism stresses the
perpetual succession of Becoming. There is no Being.
There is only Becoming. Some believe in Being. Some
believe in Non-Being. Both are extreme views. Buddhism
believes in Becoming. Everything is: this is one extreme
view. Everything is not: this ht second extreme view.
Avoiding both these extremes, Buddha teaches the Norm
by the Mean. And the gist of the doctrine of the Mean
is that life is a becoming. Everything is becoming, change,
flux. It is a phenomenon enduring for a moment and then
passing away. It is produced by preceding phenomena.....
The changes are causally connected with one another.
Each component state is absolutely determined by its
antecedent conditions. It is not a causeless event. The
world of becoming is governed by the Law of Causality
(prat¢tyasamutp¡da). It is without beginning or end."

5
 This

doctrine of anityav¡da of Buddha was given the form of
the doctrine of Momentariness by his disciples. As a
matter of fact the doctrine of momentariness follows from
the principle of dependent origination. Whatever is born
will also be destroyed and whatever may be destroyed
cannot be thought to be permanent. Hence everything is
momentary. Thus the doctrine of momentariness goes
further than the principle of impermanence. It not only
means that everything is impermanent, but according to
it everything exists only for a moment. All things of the
world are momentary. From the above account it follows
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that according to Buddhism, the Sat is follows not eternal,
but is a series of momentary entities.

Vai¿eÀika view on the nature of and classification of
Pad¡rthas

The Ny¡ya system which began as a science of logic
in Indian thought required a metaphysics acceptable to it
which it found in the Vai¿eÀika. The consequence was
a combined system of Ny¡ya Vai¿eÀika. In this, the
Vai¿eÀika develops metaphysics or the exposition of
reality. The Ny¡ya Vai¿eÀika system is realistic and
pluralistic. It is realistic since it believes in the
independent existence of the external world. This system
is pluralistic it says that the ultimate reality is not one
but many. The Vai¿eÀika system divided the world into
seven categories or pad¡rthas. A category is what can be
known and named or denoted. A pad¡rtha is a namable
and denotable thing. The seven categories are (1)
Substance (dravya), (2) quality (gu¸a), (3) Action (karma),
(4) Generality (s¡m¡nya), (5) Particular (vi¿eÀa) (6)
Inherence (samav¡ya), (7) Negation (abh¡va). Ka¸¡da the
founder of Vai¿eÀika system brings all object of valid
knowledge under six categories and does not mention non-
existence or negation (abh¡va). But later Udayana add this
seventh category of abh¡va.

These seven categories into which this system divides
the world of experience clearly show the realism and
pluralism of the Nyaya Vai¿eÀika system.  According to
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J.Sinha, "the first six categories have existence (astitva),
nameability (abhidheyatva) and knowablity (jµeyatva).
They are objects of the positive notion of being. They
can be known without depending on their counter-entities.
They are capable of being expressed by names. They are
capable of being known, though they exist independently
of being known. They are not subjective notions but
ontological entities. The three categories of generality,
particularity and inherence are related to themselves
(svatmasattva); they are devoid of relation to being hood.
They are neither causes nor effects. They are eternal. They
cannot be expressed by the word 'object' (artha). They are
independent of time and space. They are ontological
categories. They are non-spatial and timeless entities.
Substance, quality and action are causes capable of
producing effects and liable to destruction. They exist in
time and space. Eternal substances are not liable to
destruction."

6

To sum up the preceding analysis, it can be stated
that the seven categories taken together compose the
universe and in their primordial form they are real and
eternal.

Conclusion

From the above account we can see that the concept
of Sat is a complex notion that has been explored by
various philosophical traditions of India. Here we can see
that Sat represents the ultimate reality and in all the Indian
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traditions discussed above Sat is the central concept that
guides the philosophical inquiry. It encourages us to look
beyond the surface level of things to understand the deeper
reality that underlies all existence.
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The Sy¡nand£rapuravar¸anasamuccaya:
A Historical and Literary Source of

Padmanabhaswamy Temple and
Travancore History

Dr. Suma Parappattoli

Introduction

The Sy¡nand£rapuravar¸anasamuccaya, though un-
published, combines Pur¡¸ic narrative with historical
detail, especially concerning the Padmanabhaswamy
Temple. The author sought not merely to glorify the
temple but to document its history, rituals, and
associations. Its colophon preserves vital political, social,
and cultural data of 11th---12th century Travancore,
making it invaluable for regional historiography.

Authorship and the Ma¸igr¡ma tradition

The Samuccaya, does not name its author, but the
colophon states he was a Brahmin from Ma¸igr¡ma in
Tulu country, son of ViÀ¸u and disciple of M¡dhava:
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OÉÉ¨Éä ¨É½þÉVÉxÉ{Énäù iÉÖ±ÉÖ®úÉVªÉ±ÉI¨ÉÒ&
¦ÉÚiÉä ¨ÉhÉÉè ¨ÉÊ½þiÉ{ÉÉnù{É®úºªÉ Ê´É¹hÉÉä&*
{ÉÖjÉºªÉ ¨ÉÉvÉ´É{ÉnùºªÉ ¨É½þÉ¨ÉÊ½þ¨xÉ&
{ÉÉnùÉ¤VÉºÉÎRÂóMÉ Ê¶É®úºÉÉ EÞòÊiÉxÉÒoù¶ÉÒ ªÉÉ**

This is significant, as "Ma¸igr¡ma" appears in many
South Indian records. While often interpreted as a guild
of Christian merchants, inscriptions show it was a guild
of leading merchants in general. Gopinatha Rao argued
it never denoted a Christian community alone. The
Samuccaya, however, suggests Ma¸igr¡ma was also a
village in Tulu country, indicating the poet was likely a
Tulu Brahmin.

Dating of the work

The colophon records that the work was completed
and recited before King Udaya M¡rtt¡¸·a Varma in his
court on the 25th day of Kali year 4269 under the
Punarvasu asterism. Scholars examined it and it was
dedicated to ár¢ Padman¡bha. Thus the text can be
securely dated to the King's reign in the 12th century AD.

Structure and contents of the Samuccaya

The work consists of 25 Adhy¡yas. The first chapter,
Sy¡nand£ra KÀetravar¸ana, gives a general account of the
temple. Historically significant is the author's attempt to
explain the etymology of the name Sy¡nand£ra:
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+ÉxÉxnùÉä%ºªÉ xÉ nÚù®äú ºªÉÉiÉÂ {ÉÖ®úºªÉäÊiÉ ¨ÉÖ¨ÉÖIÉÖÊ¦É&
{ÉÖ®úÉhÉä ¨ÉÖÊxÉÊ¦É¦ÉÇHèò& ºªÉÉxÉxnÖù®ú{ÉÖ®Æú º¨ÉÞiÉ¨ÉÂ**

According to this, the name arose because sages
considered Ënanda (transcendental bliss) not far from
there. The original name seems to have been Ënandapura,
later Ënantapura. The Samuccaya thus derives the place
name from Ënanda. The attempt clearly seeks to cast a
spiritual halo on the name, though the author himself also
refers to the place as Ënandapura.

The second chapter describes Padman¡bha áayana,
the reclining posture of ViÀ¸u as Padman¡bha; the third
deals with Padman¡bh¡r¡dhana. The fourth outlines the
limits of Sy¡nand£ra city, marked by the Brahmaku¸·a
in the southwest and the Pait¡mahath¢ra in the northeast.
The fifth, Sy¡nand£ra Mary¡d¡varma¸a, continues this
specification. Chapters six to eight describe the various
t¢rtha tanks within these limits. The ninth chapter is
devoted to the J¡taku¸·a; the tenth to the Cakrat¢rtha;
the eleventh, to the T¢rthasn¡navidhi. Chapters twelve to
fifteen discuss the rare merits of D¡nas such as
Vidy¡d¡na, God¡na, Hira¸y¡d¡na, and Kany¡d¡na.

Subsequent chapters treat topics including
KÀetrav¡saniyamavidhi, Padman¡bha Yogopany¡sa,
KÀetralakÀa¸a, Jamb£kop¡khy¡na, Sy¡nand£rastava,
KÀetras¡marthya, P£jotsavavar¸ana, Bali-sev¡ Pra¿aÆs¡,
and KÀetras¡marthyaika Pra¿aÆsana. The work concludes
with a colophon of supreme historical importance.
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Historical Significance and Genealogy

The Samuccaya sheds immense light on the history
of Venad in the 12th century AD, primarily through its
colophon, which is a mine of information. The historical
verses describe King Goda of the Y¡davakula, ruler of
the VelaviÀaya (identified with Venad).

¸ÉÒ{ÉnÂù¨ÉxÉÉ¦É{Énù{ÉRÂóEòVÉvÉÚÊ±É¦ÉÉVÉÉ
´Éä±ÉÉÊvÉ{ÉäxÉ MÉÖhÉ®újÉºÉnùÉEò®äúhÉ*
ºÉi{ÉÉjÉºÉÊzÉÊ½þiÉ¶ÉÖnÂùvÉvÉxÉ|É¦Éänù-
ºÉ¨{ÉÉÊnùiÉÉÊJÉ±ÉºÉÖ®äú·É®ú´Éè¦É´ÉäxÉ**

King Goda had four sons. The eldest, V¢ra Kerala,
rebuilt the Padmanabhaswamy temple, while the youngest,
Udaya M¡rt¡¸·a Varma, became the patron of the
Samuccaya. Udaya M¡rt¡¸·a Varma is described as a
devotee of ár¢ Padmanabha, a repository of virtues, a
terror to his foes, conqueror of the P¡¸·ya and Cola
forces, learned in áruti, Sm¤ti, Pur¡¸a and á¡stra,
respectful to Brahmins, patron of letters, and a generous
philanthropist.

The genealogy presented in the Samuccaya is
corroborated by contemporary epigraphs, which also
provide the names of two princesses not mentioned in the
text. Chronologically, the account is consistent. The
Samuccaya states that Kota Varma had four sons, the
eldest being Kerala Varma and the youngest Udaya
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M¡rt¡¸·a Varma. Inscriptions confirm that Udaya
M¡rt¡¸·a Varma reigned between 343---371 M.E., with
354 M.E. specifically attested.

The Colapuram inscription of 302 M.E. mentions
V¢ra Kerala Varma, who can be identified with the elder
brother in the Samuccaya. Thus, 302 M.E. marks the
earliest known date for the first son, while 371 M.E. marks
the latest for the youngest. Between these dates,
inscriptions record two more rulers: Kota Aditya Varma
and Kota Ravi Varma. The Suchindram inscription of 320
M.E. refers to V¢ra Kerala as "Kota Kerala," and the
Trivandrum Go¿¡la inscription mentions V¢ra Udaya
M¡rt¡¸·a Varma. From this evidence, Kota Varma's four
sons were, Kota Kerala Varma, Kota Aditya Varma, Kota
Ravi Varma, Kota M¡rt¡¸·a Varma.

Padmanabhaswamy Temple History and Ritual
Practices

Regarding the Padmanabhaswamy Temple, the
Samuccaya provides valuable data on five aspects of its
history: royal benefactions, major ceremonies, temple
glories, antiquity of legends, and the sacred tanks. Most
significant is its record of the temple's reconstruction by
V¢rakerala Varma, indicated by the adjective - + ¶…x…¥…“EfiÚi…
{…n¬˘®…x……¶… ∫…x®…Œxn˘Æ˙…‰k…®…

The second half of the ninth colophon verse describes
V¢ra Udaya M¡rtt¡¸·a Varma as having installed the
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image of Amburuh¡kÀa in Pa´keruhodbhava-saras, iden-
tified with Brahmaku¸·a:

{ÉRÂóEäò¯û½þÉänÂù¦É´ÉºÉ®úÉäÊxÉEò®äú +¨¤ÉÖ¯û½þÉIÉ-
ºÉ¨ÉºiÉÉ{É®úÉÊvÉEÞòiÉVÉx¨É ¨É½þÉ¡ò±ÉäxÉ**

The Samuccaya records numerous temple rites,
foremost being Trik¡la-bali-sev¡, noted in the P£gotsava-
var¸an¡. Other ceremonies include bali-sev¡,
dhvajoddh¡pana, and p£j¡vas¡na-pra¸¡ma. The
Padmanabha festival is said to have been attended not only
by the K£pakas, P¡¸·ya, and Cola kings but also by other
pious rulers. Significantly, the Samuccaya contains the
earliest reference to the Ër¡¶¶u procession of ár¢
Padman¡bha, as indicated by y¡tr¡bhiry¡mavidhicu
pu¸yairavabh¤tairapi.

The Samuccaya frequently extols the temple's glories
and attests to the antiquity of two legends: the Fox-tale
and the reclining stretch of ár¢ Padman¡bha. The
Jamb£kop¡khy¡na is narrated at length in chapter 20.
Tradition holds that Padman¡bha reclines northward from
Trivandrum, with His head at Tiruvallam and feet at
Tripp¡dapuram (Trippapp£r). The text further identifies
Pura and KÀetra with the deity's own body, affirming
Padman¡bha as KÀetrajµa:

{ÉÖ®úIÉäjÉ¶É®úÒ®úÉÊnù¶É¤nù BEòÉlÉḈ ÉÉSÉEò&*
¨É¨É IÉäjÉÆ ¶É®úÒ®Æú ¨Éä iÉjÉ IÉäjÉYÉÉiÉÉ ¨É¨É**
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It adds

IÉäjÉYÉÉ¦ÉÚiÉSÉèiÉxªÉÆ ´ªÉÉ{iÉ¨ÉäEÆò Ê´ÉnÖù¤ÉÖÇvÉÉ&*
+Îº¨ÉxÉÂ IÉäjÉä SÉ ´ÉiÉæ½Æþ ´ªÉÉ{ÉEòi´ÉäxÉ ºÉ´ÉÇnùÉ**

The verse affirms the belief that Padman¡bha's
reclining ¿ar¢ra pervades His Pura, the Syanandura-kÀetra.
The Samuccaya defines this kÀetra as extending from
Matsya-t¢rtha (Tiruvallam) in the south to the Mah¡nadi
(Attingal river) in the north, on whose southern bank
stands the ár¢p¡dam palace, residence of the Travancore
royal women. Thus, the text attests to the prevalence of
this belief even in its own time.

The Samuccaya lists several temple tanks revered as
t¢rthas: Brahmaku¸·a, Agastyaku¸·a, Pit¤t¢rtha,
á£rp¡kara-t¢rtha, R¡masaras, Var¡hat¢rtha, Ka¸vat¢rtha,
Jam¡ku¸·a, and Cakrat¢rtha.

Social and Cultural Context

It also offers insights into Travancore's social history.
emphasizing the merit of kany¡d¡na. He further mentions
dedicating girls as d¡s¢s to temples. It shows both the
religious value of kany¡d¡na and the role of female
service in temple culture. The Samuccaya prescribes that
only á£dra girls be dedicated to temples, particularly
Padman¡bhaswamy. This practice reveals a patriarchal
order where lower classes were subject to aristocratic
control. Fathers could sell or surrender daughters, showing
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that matriarchy had not developed among á£dras, whose
women were available for upper var¸a cohabitation. In
contrast, under matriarchy, women retained individuality
and inheritance rights.

The Samuccaya confirms that in 12th-century South
Travancore, á£dras had not adopted matriliny. It notes the
Pit¤t¢rtha at Tiruvallam, where only á£dras performed
¿r¡ddha, as traivar¸ikas and lower castes were excluded.
The rite involved sons offering pi¸·a to ViÀ¸u in Matsya
form---something inconsistent with matriliny, where
nephews held that right. Inscriptions further prove that
Kota Varma's four sons succeeded him patrilineally,
showing that royal succession, like that of commoners,
was patrilineal.

Political geography and regional identity

Politically, the Samuccaya equates Ven¡d with
K£paka, a debated issue in Kerala history. Scholars like
K.K. Pillai and T.K. Velupillai noted the Ven¡d rulers'
K£paka connection, and the text confirms their identity.
It describes the Malaya mountains, source of the
T¡mrapar¸¢, as the boundary between K£paka and the
P¡¸·ya kingdom:

{ÉÉhb÷ªÉ EÚò{ÉEò ®úÉ¹]Åäõ uäù Ê´É¦ÉVÉÊzÉ´É ºÉÆÎºlÉiÉÉ**

It also mentions the river Gh¤tam¡l¡ (Neyyar),
sanctified by Agastya, flowing from Malaya to the sea:
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ºªÉÉxÉxnÚù®ú{ÉÖ®úIÉäjÉ |ÉEòÉ®úÉ& Ê|ÉªÉÉä ¨É¨É
+´ÉiÉÒªÉÇ ÊMÉ®äú¶ÉÞRÂóMÉÉxÉÂ ¨É±É{ÉºªÉ ¨É½þÉxÉnùÒ
PÉÞiÉ¨ÉÉ±ÉÉ º´ÉxÉÉ¨xÉè´É ºÉ¨ÉÖpù¨ÉÊ¦ÉºÉ{ÉÇÊiÉ
EÖò¨¦ÉªÉÉäÊxÉ{ÉnùÉ¨¦ÉÉäVÉ |ÉIÉÉ±ÉxÉ ¶ÉÖ¦ÉÉänùEò**

Thus, Malaya denoted the Western Ghats from
Agastyak£¶a to the T¡mrapar¸¢. The territory west of it
south and northeast of Trivandrum belonged to K£paka,
proving Ven¡d and K£paka were one. The text also
specifies the limits of the Sy¡nand£rakÀetra:

PÉÞiÉ¨ÉÉ±ÉÉ¥ÉÀEÖòhb÷-¨É±ÉªÉÉ¨¤ÉÉäÊvÉ ¨ÉvªÉMÉ¨ÉÂ
ªÉiIÉäjÉÆ |ÉÊlÉiÉÆ {ÉÞl´ÉÒ iÉjÉ ÊiÉ¹`öÉÊ¨É ¨Éä ¶ÉÞhÉÖ**

Here, Gh¤tam¡l¡ formed the southeast boundary and
the sea the southwest:

{ÉÚ́ ÉÇnùÊIÉhÉ¦ÉÉMÉºªÉ ¨ÉªÉÉÇnùÉi´ÉÆ Ê¤É¦ÉÌiÉ ªÉÉ
|ÉiªÉMÉÂ nùÊIÉhÉ¦ÉÉMÉºªÉ ¨ÉªÉÉÇnùÉ¨¦ÉÉäÊxÉÊvÉº´ÉªÉ¨ÉÂ**

The western limit ran between Brahmaku¸·a and the
Gh¤tam¡l¡'s mouth:

+É¥ÉÀEÖòhb÷ÉiÉÂ {ÉÚ´ÉÉæCiÉÉiÉÂ +É SÉ xÉtÉ& PÉÞiÉºÉ®ú&
ºÉRÂóMÉ¨ÉÉnù¨¤ÉÖÊvÉº¨ÉÒ¨ÉÉ ¨É¨É IÉäjÉºªÉ ºÉÖxnù®úÒ**

Although the northern limit (Brahmaku¸·a) is
unclear, the territory corresponds to later Trippapp£r
svar£pam, a compact cultural and linguistic unit.
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Finally, the Samuccaya mentions King Udaya
M¡rt¡¸·a Varma hearing it recited before a royal court
of scholars, who reviewed the work. The colophon states:

+ÉEòÌhÉiÉÉ MÉÖhÉMÉhÉÉÌVÉiÉEòhÉÇ´ÉèÊ®ú-
ªÉxjÉ|ÉÊ{ÉiÉ¨ÉxÉºÉÉ ºÉºÉ¦ÉÉºÉnùªÉÆ
+É±ÉÉäÊSÉiÉÉ ªÉÊiÉÊ¦É& EÞòÊiÉ®äú´É¨Éä¹ÉÉ
ºÉÆºlÉÉÊ{ÉiÉÉ VÉ±ÉVÉxÉÉ¦ÉEÞòiÉä SÉ iÉäxÉ**

This provides the earliest record of a Travancore royal
court of poets and scholars, which later became renowned.

Conclusion

The Sy¡nand£rapuravarnanasamuccaya stands as a
testament to the deep interweaving of spiritual, political,
and social life in medieval Travancore. Its poetic form
does not diminish its historical credibility; rather, the work
exemplifies how Pur¡¸ic narrative forms can convey
authentic historical data. The text not only illuminates the
religious life of the Padmanabhaswamy Temple but also
provides critical data on royal lineages, temple patronage,
and social customs, particularly regarding women's roles
in temple service. As such, the Samuccaya is a
foundational text for historians and scholars of religion
alike. Future critical editions and translations of the
Samuccaya are essential for advancing the historiography
of South India and understanding the layered heritage of
Travancore.
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The Enduring Echoes of Ancient
India: Unpacking the Global

Reach of the Indian Knowledge
System

Dr. Mahesh Ramaswamy

Introduction

Indian Knowledge System IKS is the buzzword in
today's academia. It is getting its due recognition better
late than never. The knowledge system hails from a
country whose civilization is so unique of being the only
one in the universe to exist continuously. The Indian
knowledge system is one of the oldest and most
comprehensive in the world, with roots stretching back
thousands of years. It constitutes one of the significant
cultural and philosophical contributions of Ancient India.
It encompasses a wide range of disciplines. Central to this
system is the concept of holistic understanding,
interconnectedness, and the pursuit of truth through
various paths. The only method of transfer of this
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knowledge was through oral tradition, and evolved
through a continuous process of preservation, transmis-
sion, and renewal. It's a broad conceptual term that has
gained prominence, especially in recent years, to refer to
the rich and diverse intellectual heritage of India.

The Indian Knowledge System (IKS) refers to the
traditional systems of knowledge, practices, and wisdom
that originated and evolved in the India over millennia.
One of the foundational texts of Indian knowledge is the
Vedas, which are ancient scriptures containing hymns,
rituals, and philosophical teachings. These texts serve as
the basis for various schools of philosophy, including
Ved¡nta, S¡mkhya, Yoga, and Ny¡ya, each offering
distinct perspectives on the nature of reality, the self, and
the ultimate purpose of life.

Another important aspect of the Indian knowledge
system is the concept of 'Dharma', which refers to ethical
and moral duties that govern individual and societal
conduct. Dharma forms the basis of social order and
harmony in Indian society and is reflected in various
religious and philosophical texts, such as the Bhagavad
G¢t¡ and the Manusm¤ti.Indian art and literature are also
rich and diverse. These artistic expressions often serve as
vehicles for spiritual and philosophical themes, reflecting
the interconnectedness of the material and the spiritual
worlds.
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Overall, the IKS embodies a synthesis of spiritual
wisdom, intellectual inquiry, and practical knowledge,
offering insights into the nature of existence, human
consciousness, and the pursuit of a meaningful life. Its
enduring legacy continues to influence and inspire people
around the world.

This study aims to address this scholarly gap by
systematically investigating the channels through which
IKS was transmitted to Arabia, emphasizing the roles of
oral traditions, manuscript cultures, trade routes, and Arab
intermediaries in facilitating cross-cultural knowledge
flows. This transmission played a pivotal role in shaping
the intellectual foundations of the medieval Islamic world
and, subsequently, the European Renaissance, yet specific
mechanisms, routes, and contexts of this intercultural
exchange have often been generalized or overlooked. It
seeks to identify the specific fields---such as mathematics,
medicine, astronomy, philosophy, literature, art, and
political science---where Indian knowledge made signifi-
cant contributions to Arabian intellectual and cultural
development.

Research Objectives

The principal research objectives of this article are
as follows:

* To analyze the mechanisms through which the
Indian Knowledge System was transmitted to pre-Islamic
Arabia
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* To identify and evaluate the specific domains of
knowledge

* To assess the cultural and intellectual consequences
of these knowledge exchanges

* To examine the processes of adaptation, transfor-
mation, and reinterpretation

* To address existing gaps in the historiography of
knowledge transmission

Collectively, these objectives seek to deepen our
understanding of the foundational role played by ancient
India not only in fostering knowledge within its own
borders but also in shaping the broader fabric of global
intellectual history through dynamic and enduring cross-
cultural interactions.

Issues with IKS

Fragmentation and Loss of Knowledge is the basic
issue concerning IKS today. Over time, much of the
traditional knowledge embedded in the Indian knowledge
system becomes fragmented or lost due to various factors
such as colonization, modernization, urbanization, and
globalization. Traditional knowledge systems like
Ëyurveda, Yoga, and others often lack institutional
support, recognition, and funding compared to scientific
disciplines constitutes yet another issue. Lack of
awareness amongst present day Indians has been another
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issue due to lack of availability of reliable sources. Added
to this is language barrier. The final straw is its Integration
with Modern Science. While traditional knowledge
systems offer valuable insights, there is often disconnected
or lack of integration with modern scientific paradigms.
If these issues are transcended, the dissemination of IKS
becomes ease.

Transmission of IKS during Ancient Times

In ancient times, Indian knowledge systems were
transmitted to various parts of the world. The transmission
to the Middle East, particularly during the early Islamic
period symbolises a vital chapter in human-driven global
intellectual history. Pre-Islamic Arabs in Arabia depended
on India for all their daily needs as there were only two
things in abundance-Dates and Palm with which self-
sufficiency couldn't be achieved. India being geographi-
cally near as well as self-sufficient was its natural choice.
Pre-Islamic Arabs organized themselves into groups (later
on termed as Caravans) started moving towards India for
procurement of essentials. Initially it was restricted for
personal consumption. As time evolved, the idea of
becoming agents crept in. Hence they enhanced their
procurement, dumped certain parts in their courtyard,
availed much needed break (after a tedious to & fro
journey) and continued their journey towards 'Souks'
(open-air marketplace) spread across Middle East. Watt,
W. Montgomerywho has written extensively on this
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provides scholarly overview, including detailed sections
on the social, economic, and religious landscape of pre-
Islamic Mecca and the Arabian Peninsula. It is a highly
influential work that rigorously analyzes the economic
conditions of Mecca and the nature of its trade,
challenging some traditional narratives.

Thus inherent geography of Arabia converted Pre-
Islamic Arabs from wanderers to merchants instead of
only being consumers. The Arabs knew every nook and
corner of India. Because of this regular contact, they
became carriers of Indian knowledge system (IKS)
initially  to Arabia and later to Europe. The irony of it
all is that they did not identify themselves as 'carriers of
knowledge' but projected themselves as 'originators of
knowledge'. The whole world believed this until recently,
when research proved Arabs were mere carriers and
Indians are the founders of IKS.

Conditions of Arabia

Pre-Islamic Arabia often referred to as the "Age of
Ignorance" (Jahiliyyah) by later Islamic tradition
(Armstrong 30), was a diverse and complex region
characterized by a blend of nomadic Bedouin tribes and
settled urban communities (Hoyland 110-112). Politically,
there was a notable absence of centralized authority across
most of the peninsula, with power fragmented among
numerous tribes and clans (Watt, Muhammad at Mecca
15-20). Loyalty to one's tribe was paramount, and inter-
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tribal feuds (blood feuds) were common, often leading to
cycles of violence (Donner 27-29). Socially, it was a
patriarchal society where tribal lineage defined identity
and protection. Women generally held subordinate
positions, and practices like female infanticide were not
uncommon (Armstrong 32). Slavery was also an
established institution (Donner 30-31).

Religiously, the dominant belief system was polythe-
ism, with various tribes worshipping numerous idols and
deities, many of which were housed in the Kaaba (Watt,
Muhammad at Mecca 33-38; Hoyland 140-145). However,
monotheistic influences, primarily Judaism and Christian-
ity, were also present, particularly in certain urban centres
and along trade routes, coexisting with indigenous pagan
practices and the presence of 'hanifs', individuals who
believed in one God but did not adhere to established
religions (Donner 35-40). Donner's work offers a thorough
examination of the religious and social environment in
which Islam emerged, including the diverse religious
practices of the time. His comprehensive survey covers
the history of the Arabian Peninsula over a vast period,
with excellent sections on the political, social, and
economic structures immediately preceding Islam.

Economically, the region was sustained by a mix of
nomadic pastoralism (raising camels, sheep, goats),
limited agriculture in oasis like Yathrib (Medina) and Ta'if
(near Mecca), and crucially, long-distance caravan trade
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(Crone 1-10; Hoyland 125-130). Mecca, in particular,
flourished as a significant mercantile hub due to its
strategic location on trade routes and the presence of the
Kaaba, a revered sanctuary (Crone 20-25). Pre-Islamic
Arabia's economic backbone was significantly defined by
its vibrant trade and commerce, acting as a crucial bridge
between East and West. The peninsula's strategic location
facilitated extensive caravan routes, most notably the
"Incense Route" that traversed from Yemen northwards
to the Mediterranean. Major hubs like Mecca capitalized
on their positions, becoming bustling centers where goods
from distant lands converged.

Traders, often organized into powerful tribal cara-
vans, moved an array of commodities: frankincense and
myrrh, indigenous to Arabia, alongside African gold,
ivory, and slaves. The connection with India was
particularly significant and multifaceted. Arabian mer-
chants were key intermediaries in the maritime spice trade,
importing coveted Indian spices like pepper, cinnamon,
and cardamom, as well as fine textiles (cotton, silk),
precious stones, and pearls from the Indian subcontinent.
These goods were then transported overland across Arabia
to markets in the Levant, Egypt, and the Roman/Byzantine
empires. Conversely, Indian markets received Arabian
horses, frankincense, and other regional products. This
extensive commercial network fostered not only economic
prosperity for leading merchant families, like the Quraysh
of Mecca, but also facilitated cultural exchange, the flow
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of ideas, and the spread of diverse religious influences
across the ancient world.

IKS Knowledge Transmission: Mathematics

The transmission of mathematical concepts stands as
a major hallmark of Indo-Arabic knowledge exchange.
Indian mathematicians developed the decimal system and
the concept of zero as early as the 5th century CE, pivotal
advancements that reached the Middle East through
scholarly and merchant interactions. Prominent works,
such as Brahmagupta's "Br¡hmasphu¶asiddh¡nta," intro-
duced sophisticated arithmetic and algebraic concepts to
Persian and Arabic scholars in the 8th and 9th centuries.
This transmission is well documented in the works of Al-
Khwarizmi, whose treatise "Al-Kitab al-Mukhtasar fi
Hisab al-Jabrwal-Muqabala" (The Compendious Book on
Calculation by Completion and Balancing) drew heavily
from Indian sources. The Indian numeral system,
integrated and disseminated as "Arabic numerals," became
the foundation for mathematical advancement in both the
Islamic world and, via further transmission, medieval
Europe (Ifrah 73-75; Joseph 244-247).

IKS Knowledge Transmission: Medical Treatises and
Their Exchange

Indian medical treatises, particularly those in
Ëyurveda, formed another crucial domain of knowledge
transmission. Texts like "Charaka Samhita" and "Sushruta
Samhita," renowned for their systematic approach to
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diagnosis, pharmacology, surgery, and wellness, were
translated into Arabic beginning in the Abbasid era (8th-
-9th centuries). The court of Caliph Harun al-Rashid and
later his son Al-Ma'mun became vibrant centres for
translation and adaptation. Indian physicians like Mankah
and IbnDhan played esteemed roles at the Baghdad court,
facilitating the transmission of medical knowledge from
Sanskrit into Arabic. This cross-pollination enriched
Islamic medical literature, with classic works such as
"Kitab al-Hind" and the medical encyclopedias of Al-Razi
(Rhazes) and IbnSina (Avicenna) bearing substantial
Indian influence (Saliba 102-105; Pormann and Savage-
Smith 87-89).

IKS Knowledge Transmission: Philosophical Texts
and Cross-Cultural Dialogue

Philosophical texts and traditions also moved across
cultural boundaries via the Middle Eastern trade routes.
Indian schools of thought, particularly S¡mkhya, Ny¡ya,
and Advaita Ved¡nta, influenced medieval Arabic
philosophical discourse. Translations of treatises such as
the "Paµcatantra" and "Yoga S£tra" into Arabic and
Persian not only inspired ethical and political thought but
also contributed to the development of Sufi mysticism and
Neoplatonic traditions in the Islamic world. Tales from
the Paµcatantra (or Kalilawa Dimna in its Arabic
translation) became immensely popular, transcending
linguistic and cultural barriers to become a staple of
Arabic literature, later spreading to Europe.
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Notable figures, such as Al-Biruni, spent years in
India to study Sanskrit philosophical works; his critical
work "Kitab fi Tahqiq ma l'il-Hind" (Researches on India)
remains a vital source for understanding the depth of Indo-
Arabic philosophical dialogue. This intellectual osmosis
provided shared vocabularies and concepts for subsequent
theological and metaphysical debates throughout Eurasia
(Hayton 45-47; Chattopadhyaya 201-205).

IKS Knowledge Transmission: Astronomy and
Calendar Science

Indian achievements in astronomy significantly
shaped the course of medieval Arabic scientific progress.
Seminal Sanskrit works such as Brahmagupta's
Brahmasphu¶asiddh¡nta and Ëryabha¶a's Ëryabha¶¢ya
were rendered into Arabic, acquiring new titles like
"Sindhind" and "Arkand," primarily during the Abbasid
era in Baghdad. These treatises introduced advanced
models of planetary motion, methods for predicting
eclipses, innovations in time-keeping, and systems for
calendar computation. This Abbasid translation movement
integrated these Indian astronomical theories into the
intellectual mainstream of Islamic institutions, so pro-
foundly that Indian methods of celestial rotation and
mathematical astronomy became fundamental for subse-
quent developments in both practical chronology and
theoretical inquiry (Pingree 23-27; Kennedy 132-134).
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IKS Knowledge Transmission: Political Thought and
Statecraft

Indian treatises on governance and administration,
most notably Kau¶ilya's Artha¿¡stra, provided sophisti-
cated analyses of political, economic, and legal theory.
While few direct Arabic translations are documented,
indirect channels facilitated the transfer of key concepts,
particularly during the Abbasid period. These included
pragmatic strategies in negotiation, legal codification, and
economic planning, which subsequently enriched Islamic
political philosophy. Indian traditions of statecraftfound
resonance within emerging bureaucratic and governmental
frameworks in the Islamic world (Boesche 92-94; Crone
176).

Result and Discussion

The multidimensional transmission of the Indian
Knowledge System (IKS) to pre-Islamic Arabia reveals
the complex nature of intellectual exchange between these
civilizations. The study's findings demonstrate that Indian
contributions in fields such as mathematics, medicine,
astronomy, philosophy, literature, art, and political thought
were not merely adopted but actively adapted and
transformed within Arabian contexts, facilitated by vibrant
trade networks and scholarly intermediaries. The Abbasid-
era translation movement, for instance, exemplifies how
Sanskrit works laid critical foundations for the flourishing
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of Islamic science and philosophy, which later influenced
European intellectual traditions. While gaps persist in fully
tracing precise transmission routes and intermediary roles,
this study highlights the indispensable role of IKS in
shaping early global knowledge networks. Such insights
enrich current historiographical debates and underscore
the relevance of intercultural dialogue in understanding
the evolution of pluralistic intellectual traditions.

Conclusion

The dissemination of the Indian Knowledge System
(IKS) to pre-Islamic Arabia and the wider Middle East
represents a pivotal episode in the history of global
intellectual exchange. This multifaceted engagement
encompassed not only core domains such as mathematics
and medicine but also extended into astronomy, literature,
the arts, and political philosophy. The translation and
assimilation of seminal Sanskrit works into Arabic laid
the groundwork for significant scientific and cultural
progress during the Abbasid period, fundamentally
shaping the intellectual milieu of the medieval Islamic
world and beyond.

This intercultural interaction highlights the dynamic
processes involved in knowledge transmission, moving
beyond simplistic one-directional models of influence.
Indian intellectual contributions were central to the
emergence of early globalization, fostering rich exchanges
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of ideas among diverse civilizations. Investigating these
interactions broadens our comprehension of the cosmo-
politan foundations underlying many scientific, philo-
sophical, and artistic traditions that remain relevant today.

In sum, the lasting impact of IKS's transmission
accentuates the vital role of ancient intercultural dialogues
as pillars of contemporary global knowledge frameworks.
This historical insight encourages continued interdiscipli-
nary inquiry and a reevaluation of intellectual histories,
thereby promoting a more inclusive and nuanced
recognition of the shared human legacy in scholarship,
innovation, and culture.
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The Mah¡bh¡rata: A Timeless
Epic of Indian Philosophy and

Cultural Integration

Dr. Sandhya B. Nair

Introduction

The Mah¡bh¡rata is the greatest epic of India and the
biggest of the world's epics. The beginnings of epic poetry
in India are to be found in the early Vedic literature. The
Îgveda contains hymns of a narrative character, and short
legends in prose and verse, called Gatha-s, Itih¡sa-s, etc.
Itih¡sa is an ancient historical or legendary tradition,
turned to creative use as a significant myth or tale,
expressive of some spiritual or religious, ethical or ideal
meaning and thus formative of the mind of the people.
Pur¡¸a and Itih¡sa are forms which literally indicate an
old story. Itih¡sa (iti-ha-sa) is interpreted as 'so indeed
it was'. These terms are found associated with each other
in early literature in general.

The Mah¡bh¡rata represents the past, present and
future aspirations of crores of people in India.  It is a
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literary monument, a cultural scripture, that influenced
India to mould her destiny. The Mah¡bh¡rata is a treasure
house of ancient Indian culture, both secular and sacred.
The epic has provided the material for numerous narrative
poems and dramas of classical Sanskrit literature. The
translations of this classic became the foundation for many
of the Indian vernacular languages in the formative phases
of their evolution, and generated once again a vast body
of narrative poems and dramas in these languages too.

1

The Mah¡bh¡rata is regarded as the sole source of
life that flows in the subcontinent. The culture embedded
in the Mah¡bh¡rata serves as a major unifying factor that
brought about our national integration. So, it is acclaimed
as the store-house of political wisdom, the repository of
philosophical doctrine, the code of religious dogma; at the
same time, it is a specimen of literary art, exercising
tremendous influence on different forms and patterns of
subsequent literary compositions in Sanskrit.

2
 Besides, it

serves as an authoritative book on law, social and political,
morality, and ideas of philosophy. As a 'Dharma ¿¡stra',
the Mah¡bh¡rata enumerates the different types of
religious beliefs and customs.

The Mah¡bh¡rata is undoubtedly an important
encyclopaedia of our rich cultural heritage. 'Mah¡' means
great and 'Bh¡rata' means the descendants of Bharata.
Thus, the title indicates the story of the great descendants
of Bharata. The bulk of the epic, composed by
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K¤À¸advaip¡yana Vy¡sa, the son of Par¡¿ara and
Satyavati, in not less than one lakh verses describes the
struggle between the unrighteous Kauravas and the
righteous P¡¸·ava-s.

3

The purpose of the epic

Itih¡sa-s are not just war stories; they have a message
to the whole society and to every individual. They teach
and instruct what to do and what not to do. The
Mah¡bh¡rata has been called 'Itih¡sa'. There is however,
a controversy with regard to this ascription because it does
not always conform to the modern definition of history.
But Itih¡sa is an Indian term and it should be accepted
in the Indian context of the definition.

vÉ¨ÉÉÇlÉÇEòÉ¨É¨ÉÉäIÉÉhÉÉÆ ={Énäù¶ÉºÉ¨ÉÎx´ÉiÉ¨ÉÂ*
{ÉÚ́ ÉḈ ÉÞkÉEòlÉÉªÉÖHÆò <ÊiÉ½þÉºÉÆ |ÉSÉIÉiÉä**

PuruÀ¡rthas, viz., Dharma (duty), Artha (wealth),
K¡ma (pleasure), and MokÀa (liberation) are the four
legitimate ends of man's life. The Mah¡bh¡rata culminates
in MokÀa which is believed by Indians to be the ultimate
goal of human beings.  K¡ma and Dharma form an
integral part of this epic.  Ascetic poetry contained in the
Mah¡bh¡rata represents the attitude of the Indian mind
towards the higher thought and wisdom. The ultimate goal
of life is expressed in various terms such as Nirv¡¸a,
Ënanda and Am¤ta. The heaven of various gods, the world
of fathers and the hell of devils find their places in it.
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The goal of humanity is to avoid them and to become
free from the series of births and sorrows.  It has been
pointed out that both pleasure and pain are ephemeral
(anitya).

4 
The Mah¡bh¡rata paves the way to attain the

four PuruÀ¡rtha-s or human ends.  Dharma is the code
of life, the bond which keeps society together.  The
Mah¡bh¡rata defines Dharma as follows.

vÉÉ®úhÉÉu¨ÉÇ <iªÉÉ½ÖþvÉÇ¨ÉÉæ vÉÉ®úªÉiÉä |ÉVÉÉ&*
ªÉiºªÉÉrùÉ®úhÉºÉÆªÉÖHò& ºÉ vÉ¨ÉÇ <ÊiÉ ÊxÉ¶SÉªÉ&** (Mah¡bh¡rata 8.69.58)

Dharma is the genus that applies to all the A¿rama-
s and Var¸a-s alike. It is generally ordained that one
should observe rules of caste.  The ascetic poetry found
interspersed in the epic takes a broader view and reveals
a generous mind. It is said that truth, self-control,
asceticism, generosity, non-violence, constancy are virtues
for success. They are not dependent on caste or family.

ºÉiªÉÆ nù¨ÉºiÉ{ÉÉä ªÉÉäMÉ& +Ë½þºÉÉ vÉ¨ÉÇÊxÉiªÉiÉÉ*
ºÉÉvÉEòÉÊxÉ ºÉnùÉ {ÉÖÆºÉÉÆ xÉ VÉÉÊiÉxÉÇ EÖò±ÉÆ xÉÞ{É** (Mah¡bh¡rata 3.179.3)

The Mah¡bh¡rata states that K¡ma and Artha should
be practised on the basis of Dharma.  Of these, the last,
supreme beauty, is attained by very few.  MokÀa is the
final stage and the earlier stages are the way to the last
stage. MokÀa is realised in the worldly life itself, and it
is a stage in which all desires become extinct. A person
who attains MokÀa remains in the world as a saint, V…“¥…x®…÷HÚ
Œ∫l…i… who has nothing to achieve or to lose.

5
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Epic is a purposeful literary creation which deals with
human nature, to show how it can be used for good or
for evil.  It is such a massive poetical record ensouling
the nation's hoary and still living tradition that it is the
nectaream clue connecting the present with the past and
the future. By virtue of its vast philosophical depth and
sheer magnitude of a consummate embodiment of the
ethos of not only grand India, but of Hinduism and the
Vedic tradition, the Mah¡bh¡rata's scope and grandeur are
best summarised by one quotation from the beginning of
its first parvan ™… n˘Ω˛…Œ∫i… i…n˘x™…j… ™…z…‰Ω˛…Œ∫i… x… i…iC¥… S…i…¬* What
is described here may be found elsewhere; what is not
presented here cannot be found anywhere.

The Mah¡bh¡rata is the largest epic in its size and
strength, as Sukthankar says.  It is the golden treasury
of ideals of Indians at their best. This book offers to all
what they need and what they can digest.

Message of the Mah¡bh¡rata

Dharma is the foundation of the Mah¡bh¡rata and it
is the message of the great epic. The epic itself explains
the greatness as follows. "In the realm of religion and
ethics (dharma), of material progress and prosperity
(artha), of the enjoyment of pleasures of personal and
social life (K¡ma), and spiritual emancipation (MokÀa),
whatever is embodied in this epic may be found
elsewhere, but what is not found in this epic, cannot be
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found anywhere."
6
 So, it is an authoritative book of law,

morality, social and political, laying down rules for the
attainment of Trivarga, i.e., Dharma, Artha and K¡ma, and
also showing the way to liberation, and expounding the
highest religious philosophy of India.

The Mah¡bh¡rata expresses the importance of
Dharma in all activities.  It means that the Veda, truth,
and dharma are one.  Therefore, the Mah¡bh¡rata says,
Victory is there where Dharma is --- ™…i……‰ v…®…«∫i…i……‰ V…™…&*"
It is the book of Dharma and is called Dharmagrantha.
Here, the hero YudhiÀ¶hira, also called Dharmaputra, is
the upholder of dharma, a word that includes law, religion
and the norms of right conduct. In the Mah¡bh¡rata, the
battle is Dharmayuddha and hence the battle field is called
DharmakÀetra. The very soul of the Mah¡bh¡rata is
ár¢k¤À¸a, who tried to restore Dharma on earth.

7

The Mah¡bh¡rata explains many kinds of Dharma or
duties, viz., R¡jadharma (duty of rulership), Praj¡dharma
(duty of citizen), D¡nadharma (ethics of charity),
Ëpaddharma (conduct at times of distress), Str¢dharma
(duty of a woman), MokÀadharma (conduct for liberation
from the cycle of birth and death), etc.  These guide one
to deal with various situations in life.

The central theme of the Mah¡bh¡rata is the story of
the great war between the P¡¸·ava-s and the Kaurava-s.
The fight between the gods and demons, described in the
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Vedas, is transmitted in the Mah¡bh¡rata into a struggle
between righteousness and unrighteousness, good and evil,
justice and injustice, knowledge and ignorance. The
Pandava-s respect Dharma, which alone is the path of God.
Duryodhana, his brother, and his allies represent Adharma.
Vy¡sa sang the greatness of Lord V¡sudeva and the
truthfulness of the P¡¸·ava-s.

8
 Lord K¤À¸a, Bh¢Àma,

Vidura and Dro¸a try their best to save Duryodhana by
pointing out to him the superiority of Dharma.

The Mah¡bh¡rata teaches us universal morality, love
to all human beings and renunciation of worldly
attachment.  All these come under the category of N¢ti.
The Mah¡bh¡rata enunciates the doctrine of Karman and
states that by knowledge a person becomes free from the
bond of rebirth.  There is a general tone emphasizing the
doctrine of Ahims¡. The summum bonum of life is to
have perfect peace of mind and bliss, which do not know
sorrow in this world.  It is the Mah¡bh¡rata, which, for
the first time, taught the liberal doctrine that there is no
barrier of caste, creed or sex in the pursuit of
emancipation.

The Bhagavad-G¢t¡ teaches us the philosophy of
religion through the doctrines of three Yoga-s or modes
of life, namely Karmayoga, Bhaktiyoga and Jµ¡nayoga.
It seems that the whole attempt of the Mah¡bh¡rata is
to bring together the diverse religious concepts of ancient
India.
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ár¢ K¤À¸a who represents the soul of the epic,
declares that he has come down to re-establish dharma
on earth by protecting the good and annihilating the
wicked.

ªÉnùÉ ªÉnùÉ Ê½þ vÉ¨ÉÇºªÉ M±ÉÉÊxÉ¦ÉḈ ÉÊiÉ ¦ÉÉ®úiÉ*
+¦ªÉÖilÉÉxÉ¨ÉvÉ¨ÉÇºªÉ iÉnùÉi¨ÉÉxÉÆ ºÉÞVÉÉ¨ªÉ½þ¨ÉÂ** (Bhagavad G¢t¡ 4.7)

ár¢ K¤À¸a is the paradoxical unity in diversity, the
source and goal of all existence. The Bhagavadg¢t¡, which
occurs in the Bh¢Àmaparvan, the first of the battle books,
is a very edible part of the Mah¡bh¡rata. The
Bhagavadg¢t¡, the UpaniÀads and the Brahmas£tra are the
three recognized authorities on the Ved¡nta philosophy.
The Bhagavadg¢t¡ describes the philosophy of the self that
gives self-reliance, self-respect, self-restraint and self-
confidence, so essential to life. So, the message of the
Bhagavadg¢t¡ is Dharma.

{ÉÊ®újÉÉhÉÉªÉ ºÉÉvÉÚxÉÉÆ Ê´ÉxÉÉ¶ÉÉªÉ SÉ nÖù¹EÞòiÉÉ¨ÉÂ*
vÉ¨ÉÇºÉÆºlÉÉ{ÉxÉÉlÉÉÇªÉ ºÉ¨¦É´ÉÉÊ¨É ªÉÖMÉä ªÉÖMÉä** (Bhagavad G¢t¡ 4.8)

"For the protection of good, for the destruction of
evil-doers, for the firm establishment of dharma, I am born
in every age." ár¢ K¤À¸a represents the soul of the great
epic. The Bhagavad G¢t¡'s philosophy teaches that:
"Live rightly, act selflessly, understand the self, and
surrender to the Divine." It harmonizes multiple spiritual
paths --- action (karma), knowledge (jµ¡na), and devotion
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(bhakti) into a universal guide for living a purposeful and
liberated life.

The MokÀa Dharma depicted in the á¡ntiparvan of
the Mah¡bh¡rata provokes Ënandavardhana, the greatest
of the Sanskrit literary critics. In his Dhvany¡loka,
Ënandavardhana establishes á¡nta as the chief sentiment
of the Mah¡bh¡rata on the basis of internal and external
evidences. Since the Mah¡bh¡rata skillfully describes all
aspects of ancient Indian culture, it can well be placed
on record as the cultural encyclopaedia of India in the
bygone ages.

Conclusion

The Mah¡bh¡rata enjoys a very unique place as the
longest literary work in the world, consisting of one lakh
verses. As available now, it is encyclopaedic in character.
The epic itself declares that whatever is found in it can
be seen elsewhere and whatever is not in it, cannot be
found elsewhere. The Mah¡bh¡rata is an Itih¡sa in the
sense of archetypal or San¡tana history. It is a poem which
expresses a vision of the struggle and destiny of man in
terms of a mythopoetic and demiurgic creativity. It is a
work of authority, that is, a ¿¡stra embodying an ancient
tradition of wisdom. The whole work is cast in the form
of unforgettable images of scenes and persons.

The Mah¡bh¡rata discusses various concepts on the
political, economic, philosophical and ethical life of
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ancient India. So, the Mah¡bh¡rata is known as the
encyclopaedia of moral teaching which gives great
emphasis on righteousness. That is, the epic attaches great
importance to ethical virtues. The fact that the world-
famous work, The Bhagavadg¢t¡, which is one of the
fundamental texts of Ved¡nta and represents the Indian
Dar¿ana-s, comes in the Mah¡bh¡rata shows the
importance of the epic. The Mah¡bh¡rata stands as a
monumental text that unites philosophy, mythology, and
culture, bridging the ancient and the modern. Its
universality and depth make it a timeless epic, not only
for Indians but for all of humanity seeking wisdom,
introspection, and the path of dharma.
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Indian Itih¡sas: The Gateways to
PuruÀ¡rthas

Dr. Sumithra Devi

In the metaphysical framework of Hindu philosophy,
human existence is delineated by four primary aims,
known as the PuruÀ¡rthas. This foundational Sanskrit
concept translates to the cardinal "goals" of an individual's
life. The four PuruÀ¡rthas---Dharma,  Artha,  K¡ma,
and  MokÀa, encapsulate a comprehensive teleological
structure for a balanced and fulfilling existence, represent-
ing righteous living, material prosperity, aesthetic
pleasure, and spiritual liberation, respectively. Over
millennia, these four aims have been exhaustively
expounded upon in sacred scriptures, rigorously debated
by philosophers, and profoundly woven into the cultural
fabric, thereby illustrating a deeply nuanced understanding
of the human condition and its highest aspirations.

The Indian Itih¡sas (epics), comprising the R¡m¡ya¸a
and the Mah¡bh¡rata, serve as foundational texts that
encapsulate the society's core philosophical, religious, and
moral tenets. These narratives transcend their literary
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function, acting as profound repositories of cultural
memory and as didactic instruments for transmitting a
collective moral and ethical consciousness across genera-
tions. They are indispensable for comprehending the rich
tapestry of Indian cultural traditions, rituals, and social
norms. Fundamentally, they serve as didactic vehicles for
transmitting core moral and ethical values such as duty,
honour, loyalty, and justice, while also exploring profound
philosophical concepts of life, death, and salvation.
Consequently, a scholarly engagement with these epics is
essential for a comprehensive understanding of the cultural
heritage and spiritual ethos of India. Collectively, these
epics provide critical historical insight into ancient Indian
societal structures, political dynamics, and governance.
These narratives function as normative guides for ethical
conduct, providing profound insights into the ideals of the
PuruÀ¡rthas.

The R¡m¡ya¸a and the Mah¡bh¡rata are canonical
literary works that originate from ancient Indian history
and serve as the foundational bedrock of Indian culture
and literature. The authorship and chronology of these
epics, however, remain subjects of scholarly inquiry. The
R¡m¡ya¸a is traditionally ascribed to the sage V¡lm¢ki,
while the Mah¡bh¡rata is attributed to the sage Vy¡sa.
While a precise historical timeline for their composition
is not definitively established, a broad scholarly consensus
places their written compilation during the late Vedic
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period, a period spanning approximately 500 BCE to 100
BCE. It is widely understood that these narratives were
transmitted through a rich oral tradition long before their
formal textualization.

The R¡m¡ya¸a, a sacred chronicle of divine virtues,
depicts the life of R¡ma, detailing his exile, the abduction
of his wife S¢t¡ by the demon king R¡va¸a, and his
subsequent quest to secure her release. This epic is not
a singular, monolithic text but a dynamic cultural artefact.
As the scholar A.K. Ramanujan observes, "The epic is
not a static object but a living tradition, a vast and
variegated river of stories that adapts to local contexts
while retaining a core narrative" (23). The R¡m¡ya¸a thus
offers a foundational narrative for understanding the ideals
of dharma, ethical conduct, and familial duty.

The Mah¡bh¡rata, narrates the intricate dynastic
conflict between the Pa¸·avas and Kauravas for the throne
of Hastinapura, culminating in the epochal Kurukshetra
war. Embedded within this extensive narrative is the
Bhagavad G¢t¡, a sacred dialogue on duty and righteous-
ness that profoundly shapes Indian metaphysical and
ethical thought. The epic's complexity lies in its moral
ambiguity, which challenges simplistic interpretations of
virtue. The narrative, as scholar Wendy Doniger notes,
"does not offer easy moral lessons but presents a world of
ethical dilemmas where all participants are flawed and the
very concept of dharma is subject to intense debate" (54).
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In the grand narrative architecture of the Indian epics,
structure and language serve as a testament to their
profound cultural and literary significance. The R¡m¡ya¸a,
is meticulously organized into seven distinct K¡¸·as
(books), each section advancing the epic's profound moral
and spiritual journey. The Mah¡bh¡rata, a sprawling and
intricate account of cosmic conflict, is similarly parti-
tioned into eighteen Parvas (books), with each Parva
contributing to the epic's vast and complex tapestry of
human and divine action.

Both epics are characterized by a sophisticated
literary form, primarily composed in highly refined verse
that employs rich poetic language and intricate meters.
While prose is occasionally utilized for narrative clarity
or explanatory interpolations, the extensive use of
dialogue is a cornerstone of their narrative technique,
serving not only to propel the plot but also to facilitate
the didactic and philosophical discourse that defines their
essence.

The fundamental medium for this literary grandeur
is Sanskrit, a language of immense antiquity and precision.
Far more than a mere vehicle for communication, Sanskrit
functions as a sacred and foundational language, its
phonology and grammar believed to possess inherent
spiritual power. The epics' composition in Sanskrit imbues
their narratives with an immutable authority and a timeless
resonance, ensuring that the philosophical tenets and
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moral lessons they convey are transmitted with an
unparalleled linguistic grandeur that remains central to
India's cultural and spiritual ethos.

The exploration of dharma constitutes the founda-
tional and most profound thematic concern within the
Indian epics. Far more than a mere concept of duty or
righteousness, dharma serves as a comprehensive meta-
physical and ethical framework that governs the entire
socio-cosmic order. It represents the moral imperative that
guides an individual's conduct, dictating responsibilities
and proper actions across all dimensions of life---be it as
a ruler, a warrior, a family member, or a spiritual aspirant.
The faithful adherence to this principle is portrayed not
only as a path to personal integrity and spiritual fulfillment
but also as the essential mechanism for ensuring the
stability and harmony of society. The pursuit of dharma
is thus the teleological purpose of human existence, with
the epic narratives functioning as a grand inquiry into its
complexities, conflicts, and ultimate triumph.

The principle of karma constitutes a profound and
ineluctable cosmic law of causality, wherein every action,
whether physical, verbal, or mental, is inextricably linked
to its consequences. This grand metaphysical framework
asserts that virtuous deeds inevitably generate positive
outcomes, while malevolent actions lead to detrimental
repercussions, thus forging an inexorable chain of cause
and effect. The concept of karma therefore serves as a
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moral imperative, underscoring the fundamental signifi-
cance of ethical conduct and establishing the ultimate
accountability of the individual for their choices within
the universal order.

The concept of Artha represents the pragmatic pursuit
of material well-being, encompassing wealth, security, and
economic prosperity. As one of the four PuruÀ¡rthas, or
human aims, it is recognized as an indispensable
imperative for a life of fulfillment. The acquisition of
Artha is considered essential not only for an individual's
personal sustenance and comfort but also for the effective
maintenance and prosperity of one's family and the
broader society. However, this pursuit is not an unfettered
objective; it is critically and indispensably bounded by the
ethical framework of dharma, ensuring that the generation
and accumulation of wealth are achieved through
righteous, just, and morally sound means. The epics,
therefore, present Artha as a necessary and legitimate goal,
but one that must always be subordinate to the overarching
principles of ethical living to avoid moral corruption and
social discord.

Within the grand philosophical framework of Indian
thought, MokÀa stands as the ultimate and most
transcendental objective of human existence. It signifies
the definitive liberation from the sams¡ric cycle of birth,
death, and rebirth, and the attainment of a state ofspiritual
enlightenment marked by profound detachment and a
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complete cessation of suffering. This state represents not
merely an end but an ontological unity with the divine,
a merging with the "Supreme". The path to achieving
MokÀa is predicated upon an intensive process of self-
realization, an epistemological journey to apprehend one's
true nature. This requires a profound and systematic
detachment from all worldly and material desires, which
are seen as the primary fetters binding the individual to
the temporal realm.

The characters within these epics function as
archetypal role models, upholding the PuruÀ¡rthas in every
deed, and providing a framework for societal expectations
and individual conduct. R¡ma, the embodiment of ideal
kingship and rectitude; S¢t¡, the personification of
unwavering devotion and purity; K¤À¸a, the divine guide
of duty and philosophical wisdom; and Arjuna, the
quintessential warrior navigating moral ambiguity, serve
as enduring exemplars. Their actions and decisions
continue to influence behaviour, shaping a collective
consciousness regarding what constitutes dharma and a
virtuous, principled existence. The epics' sustained
relevance lies in their ability to present these ideals
through compelling human and divine narratives, making
complex moral tenets accessible and deeply resonant
across generations.

The R¡m¡ya¸a and the Mah¡bh¡rata stand as pillars
of Indian civilization, their significance transcending mere
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literature to become an inextricable component of the
nation's cultural and spiritual ethos. Beyond their moral
teachings, these epics function as invaluable historical and
mythological chronicles, offering rich insights into ancient
Indian society, politics, and the art of warfare. Their
literary value is immeasurable as masterpieces of ancient
literature, they are celebrated for their rich poetic,
narrative, and dramatic elements, which have profoundly
influenced subsequent generations of literature and the
arts. Their religious influence is equally central, with the
R¡m¡ya¸a venerating R¡ma as an avatar of ViÀ¸u, and
the Mah¡bh¡rata housing the sacred philosophical
dialogue of the Bhagavad G¢t¡. Finally, these epics
possess immense philosophical depth, as they confront
profound existential questions and offer timeless guidance
on life, duty, and the human condition, solidifying their
role as essential educational and social texts that continue
to provide enduring inspiration and moral guidance.

The intellectual and spiritual traditions of ancient
India constitute a cornerstone of global human thought,
offering a profound set of answers to the fundamental
inquiries concerning the nature of the cosmos, the purpose
of existence, and the principles of a virtuous life. The
Indian epics are not mere narratives, but a complete
microcosm of the universe, encompassing every conceiv-
able aspect of human experience and the cosmic order.
One needs only to immerse oneself in its vast expanse
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to find solutions when confronting moments of profound
existential darkness. For instance, in grappling with the
finality of mortality and the irreversible severance of a
beloved connection, the epic offers more than solace; it
provides a profound philosophical framework. From the
cosmological vision of the sages V¡lm¢ki and Vy¡sa, one
can receive illuminating insights that enable a more
rigorous exploration, a deeper comprehension, and,
ultimately, a meaningful reconciliation with the ultimate
truth of life itself. R¡m¡ya¸a and Mah¡bh¡rata emphasise
that a harmonious pursuit of all the four PuruÀ¡rthas leads
to a well-rounded and meaningful life. In instances of
conflict between these aims, however, classical thought
accords precedence to Dharma as the guiding principle,
while designating MokÀa as the ultimate and transcen-
dental objective of life.
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Topographical Imagery in the
Principal UpaniÀads: A Study of

Rivers, Islands, and Mountains in
Philosophical Discourses

Dr. K. S. Latha

Introduction:

The UpaniÀads represent the sublime doctrines of
Ved¡nta, offering deep insights into the nature of the Self
(¡tman), ultimate reality (Brahman), and the path to
liberation (mokÀa). These texts are grounded in the lived
experiences and cultural milieu of ancient Indian sages.
Consequently, references to natural elements such as
rivers, islands, and mountains occasionally surface not as
mere geographical observations but as potent symbols that
reflect the inner journey of the seeker. This paper begins
with the hypothesis that the rare geographical references
in the UpaniÀads deliberately  carry profound symbolic
significance. By decoding these references and aligning
them with Advaita Ved¡nta's non-dualistic philosophy,



Journal of Suk¤t¢ndra Oriental Research Institute  ●  Vol. 27, No. 1

especially as interpreted by áa´kara, this study seeks to
uncover the multidimensional role these symbols play in
shaping spiritual discourse. It also explores the continuity
and transformation of these motifs across different strata
of Indian sacred literature.

1. Rivers in the UpaniÀads:

Among the natural features referenced in the
UpaniÀads, rivers appear most frequently and symboli-
cally. They are traditionally associated with life,
movement, purification, and the dissolution of boundaries.
In the Ch¡ndogya UpaniÀad (6.10.1---3)

1
, rivers flowing

into the ocean serve as a metaphor for the merging of
the individual souls (j¢vas) into the infinite Brahman,
losing their distinct identities just as rivers lose their
names and forms upon entering the sea. This metaphor
encapsulates the core Advaitic notion that the individuality
of the self is ultimately an illusion, veiling the one
undivided reality.

In the B¤had¡ra¸yaka UpaniÀad (4.4.5)
2
, a similar

imagery is employed, reinforcing the idea of non-
difference (abheda) between the Ëtman and Brahman.
áa´kara's commentary on these passages underscores that
just as rivers retain individuality only in name, so too does
the j¢va appear separate only due to ignorance (avidy¡)

3
.

Once knowledge (jµ¡na) dawns, the illusion is dispelled,
and unity is realized.
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It is mentioned in Ka¶hopaniÀad (1,3,2)
4 
 the Naciketa

sacrifice is a bridge (setu) for the sacrificers to attain the
imperishable supreme Brahman. The word 'setu' and
'tit¢rÀ¡' (literally means one who wants to reach the shore
and here for those who want to be emancipated from the
bondage of life) suggests an image of a river and it is
significant.

Sarasvat¢, while not geographically detailed in the
UpaniÀads, is implicitly present in Ch¡ndogya (7.1.1)

5

where the goddess associated with speech and knowledge
is invoked. Her presence signifies the flow of wisdom and
articulation, linking reverie movement with intellectual
illumination.

Rivers thus function as metaphors for both the
individual's journey and the dissolving of ego-bound
identity. Their directional flow represents the progression
of consciousness, from multiplicity toward unity, and from
bondage toward liberation.

2. Islands in the UpaniÀads:

The Principal UpaniÀads rarely mention islands
(dv¢pa) in literal terms, yet the notion of isolation and
self-containment resonates deeply with the inner yogic
journey they advocate. The M¡¸·£kya UpaniÀad, espe-
cially in verses 5---6)

5
, describes the deep sleep (suÀupti)

and turiya states---dimensions of pure consciousness
devoid of duality, distraction, or external engagement.
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These states resemble the idea of a spiritual island:
untouched, indivisible, and inwardly complete.

The symbolic 'island' thus becomes a metaphor for
the detached state of the realized soul, who remains
unaffected by the turbulence of the world. In Advaita
Ved¡nta, such isolation is not escapism but the affirmation
of one's non-dual essence. áa´kara elaborates that the
j¢vanmukta (liberated while living) stands apart from the
flux of sams¡ra much like an island in the sea.

Furthermore, the notion of the self as 'dv¢pa' or refuge
is echoed in Buddhist and later Ved¡ntic literature,
suggesting a shared spiritual geography in Indian thought.
The UpaniÀadic silence on literal islands thus paradoxi-
cally speaks louder, allowing symbolic layers to surface
through philosophical context.

3. Mountains in the UpaniÀads:

Though direct references to mountains such as Meru
are absent in the Principal UpaniÀads, the imagery of
ascent and elevation is latent in the structure of spiritual
instruction. The gradation of  reality   from gross to subtle,
and finally to the unmanifest, mirrors the climb up a
metaphysical mountain.

For instance, the Taittir¢ya UpaniÀad's model of the
five sheaths (paµca ko¿a) leading to the realization of
Brahman parallels a step-wise ascent from the physical
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(annamaya) to the blissful (¡nandamaya) self. Each layer
is a higher elevation in consciousness. áa´kara interprets
this movement not merely as didactic but as symbolic of
the aspirant's inner elevation toward the summit of self-
knowledge.

Similarly, the Ka¶ha UpaniÀad (2.3.1)
6 

compares the
spiritual path to a razor's edge, difficult and steep, another
mountain-like image evoking challenges and the need for
steady resolve. Mountains here become metaphors for
tapas (austerity), perseverance, and elevation of conscious-
ness. Another hymn says --- as the rain water fallen on
a high mountain peak runs down to the hill sides
variously, even so, he who sees the attributes as different,
verily runs after them. (2, 4,14)

7

In sum, although mountains are not named, their
symbolic presence is felt in the layered, aspirational
structure of UpaniÀadic teaching.

4. Integration with áa´kara's Bh¡Àya:

áa´kara's commentaries on the UpaniÀads provide the
most systematic method for decoding the symbolic
meanings of natural elements. For áa´kara, rivers,
mountains, and islands are not merely features of the
external world but pointers to states of consciousness,
epistemological processes, and metaphysical truths.

áa´kara consistently emphasizes the need to look
beyond literalism to adhy¡tma-vidy¡ (inner knowledge).
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For example, his explanation of river imagery in
B¤had¡ra¸yaka 4.4.5 focuses on the concept of 'n¡ma-
r£pa' (name and form) being superimpositions that
dissolve upon realization of Brahman. Similarly, his
commentary on the Taittir¢ya UpaniÀad's koshas reads the
movement through layers as symbolic of moving past
superficial identities toward essential unity.

áa´kara also frequently utilizes the language of ascent
and withdrawal, not in a spatial but in a consciousness
oriented sense. He thus reinterprets natural symbols as
milestones on the path of jµ¡na-yoga, helping the aspirant
transition from ignorance to self-realization.

5. Comparative Symbolism and Vedic-Pur¡¸ic
Continuity:

The UpaniÀads stand at a juncture between the ritual-
heavy Vedas and the mythopoetic Pur¡¸as. In later
literature, rivers like the Ga´g¡, mountains like Meru, and
islands like Jamb£dv¢pa take on cosmic and ritualistic
importance. In contrast, the UpaniÀads abstract these
physical realities into metaphysical tools.

This shift reflects a change in spiritual focus, from
external cosmography to internal psycho cosmology. Yet
the underlying symbols remain. The continuity of
geographical imagery across Vedic and Pur¡¸ic texts
points to a shared symbolic vocabulary, adapted to
different stereological ends. The UpaniÀads spiritualize
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geography, making the external world a mirror of the
internal quest.

Conclusion:

Although sparse in literal references, geographical
imagery in the Principal UpaniÀads serves profound
philosophical purposes. Rivers signify the flow and
dissolution of individuality, islands represent detached
wholeness, and mountains embody the aspirant's path
toward transcendence. Integrated through áa´kara's non-
dualist lens, these symbols guide the seeker from
ignorance to liberation, offering not a map of the world
but a cartography of the soul. Through their metaphoric
topography, the UpaniÀads bridge the physical and
spiritual landscapes, reaffirming that the path to Brahman,
though inward, is grounded in the elemental features of
the world itself.
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The Concept of MokÀa in
Bhart¤hari's V¡kyapad¢ya

Dr. Sajna S.

Introduction

V¡kyapad¢ya is a seminal work written by Bhart¤hari,
a renowned Sanskrit grammarian and philosopher who
lived between 400 and 500 CE. The treatise focuses on
the philosophy of language, especially the role of ¿abda
(word/sound) in constructing reality. In the Ved¡nta
tradition, ¿abda is not merely linguistic but cosmological
--- the very cause of the universe's origin and structure.

The work is divided into three major sections:
Brahmak¡¸·a, V¡kyak¡¸·a, and Prakara¸ak¡¸·a, com-
prising 1,860 verses. Bhart¤hari also contributed to
Ved¡nta, ¿abdav¤tti, devotional poetry (bhaktik¡vya), and
exegesis (bhojav¤tti), while engaging with diverse schools
of Indian philosophy such as Sa´gh¡tav¡da, Ërambhav¡da,
Vivartav¡da, and Pari¸¡mav¡da.

Philosophers have long debated the spho¶a theory -
-- Bhart¤hari's unique contribution --- according to which
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meaning is revealed through a sudden burst or holistic
understanding, rather than sequential decoding.

Concept of Salvation (MokÀa)

For Bhart¤hari, grammar (vy¡kara¸a) is not just a
technical field but a spiritual discipline --- an avenue
toward mokÀa, or liberation. Unlike other schools,
Bhart¤hari's V¡kyapad¢ya envisions salvation through the
philosophical inquiry into language. Insight (jµ¡na)
derived from proper understanding of ¿abda leads to self-
realization and ultimately liberation.

The universe is perceived through ¿abda, which
creates impressions of pleasure, sorrow, and material
entities. Since ¿abda is the basis for all cognition and
experience, it follows that realizing its true nature leads
to the realization of Brahman.

He frequently echoes the Ved¡ntic example: mistak-
ing a rope for a snake in the dark is not due to the object
itself but due to the observer's ignorance. In a similar way,
multiplicity in the universe is illusion; all forms are
expressions of N¡da-Brahma---the principle of sound.

Divisions of Sound

Bhart¤hari classifies sound into four levels:

1. Par¡ --- the most subtle form, accessible only to
yogis; originates in the navel.
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2. Pa¿yant¢ --- resides near the heart.

3. Madhyam¡ --- located in the throat.

4. Vaikhar¢ --- audible speech, manifest around the
lips and neck.

Only Vaikhar¢ is perceptible to others, but true
knowledge lies in tracing sound back to its most subtle
origins. Through deep yogic insight, one attains Brahman
by merging with the source of ¿abda.

Unity of Brahman and the World

The Vakyapad¢ya emphasizes non-dualism. Just as all
earthen pots come from soil, and all clothing originates
in yarn, every object in the universe is a manifestation
of Brahman through the power of sound. The apparent
diversity arises not from the essence of things but from
their expressions, shaped by qualities like heat and cold,
rooted in ¿abda.

Thus, the knower (jµ¡t¡), knowledge (jµ¡na), and the
object known (jµeya) are not separate---they are manifes-
tations of the same underlying principle.

The Power of Vy¡kara¸a Philosophy

Bhart¤hari views vy¡kara¸a not only as grammar but
as metaphysics. The study of language enables us to
understand the real nature of things, correct misperceptions,
and engage with sacred texts properly.
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Vy¡kara¸a is essential not only for communication
but for liberation. Correct understanding and usage of
sound---knowing which sounds convey which meanings-
--lead to brahmajµ¡na (knowledge of Brahman), which is
mokÀa.

According to the Vedas, ""Æ˙∫……‰ ¥…Ë ∫…&''  (rasaÅ vai saÅ)
--- Brahman is rasa (essence). Sound (¿abda) must be s¡dhu
(authentic), as it represents the ultimate sentiment and
truth.

Conclusion

The correct interpretation of ¿abda through vy¡kara¸a
dispels ignorance and reveals light. This inner voice, not
audible externally, dwells within the soul, guiding it
toward Brahman. Sound, when properly understood, is not
merely phonetic --- it is ontological and metaphysical.

To truly grasp any branch of knowledge, one must
first master language. Bhart¤hari's philosophy teaches that
grammar is not just linguistic precision --- it is the path
to enlightenment.
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The Concept of Dharma and the
Transformations of Citr¡´gad¡:

Through the Lens of
Sri Aurobindo

Dr. Sanil T. Sunny and Dr. Princy Jacob

In fact, a major part of Sri Aurobindo's prose writings
is poetry in sublime prose which is endowed with his
elucidative and pictorial tones. Yet for whatever reasons,
Sri Aurobindo as a poet has remained, seemingly,
unknown to the literary world. Our literature has
practically failed to acknowledge the vibrant beats and
thrills of the acumen and rhythm of his compositions. His
introspective and mystical compositions deserve more
attention and wider reading. The present article is a
rereading of Sri Aurobindo's creative opus "Chitr¡ngad¡"
grounded on the concept dharma.

Besides being the longest epic in world literature,
Mah¡bh¡rata is a romance, telling the tales of heroic men
and women. It is a whole literature in itself, including
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a code of life, a philosophy of social and ethical relations,
and exploratory thoughts on human problems. It is an
embodiment of a scripture which offers traditional, ritual
and mythical ground for all generations. Many women
characters in Mah¡bh¡rata face crucial situations auda-
ciously and even dare to question the male supremacy.
They are not subordinate to men and they have their own
identity. They face the challenges determinedly and excel
in their roles as mothers, wives, and daughters. They
exhibit ambition, intelligence, and internal strength which
make their lives heroic.

The story of Citr¡´gad¡ can be found in the "Vana
Parva" of Mah¡bh¡rata. Arjuna meets Citr¡´gad¡ during
his exile from his kingdom Indraprastha. Arjuna goes into
exile for twelve years. In his wanderings, he reaches
Manip£r, ruled by the King Citrav¡hana. During hunting,
he comes across Citrav¡hana's daughter Citr¡´gad¡, the
warrior princess of Manip£r. Being the only child of the
king, Citr¡´gad¡ is trained to fit into the role of an unborn
brother because according to the boon of áiva, every king
of Manip£r is destined to have only one child, who is
appointed as the king's successor. Citr¡´gad¡ is not her
father's natural choice as she is born defying Lord áiva's
boon. She has to camouflage as a male to make her
acceptable as a ruler but she plays this role flawlessly.
She does not defy her father and lives up to his
expectations. Yet, Citr¡´gad¡ rises out of this male
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dominated scenario and establishes herself as a true leader,
who is loved and admired by the country. Being
extraordinary in warfare and administration, she is the
army chief of the country when she valiantly stops Arjuna:

Who art thou that with challenge insolent

Intruding, from what land of deathless gods

Stormest with disallowed exulting wheels

In white Chitrangada's domain? To death

Men hasten not so quickly, Aryan lord.
(Aurobindo 317)

Arjuna also gets impressed by the skills of Citr¡´gad¡
as she gives him a tough competition in archery. It is after
seeing him she reacquires her hidden womanly qualities
and feminine delicateness.

. . . my whole heart

And being like a sudden spring broke forth

To flowers and greenness at my sungod's touch,

Ceding existence at thy feet. (Aurobindo 314)

Sri Aurobindo indicates that Citr¡´gad¡'s love for
Arjuna renovates her from a warrior princess into a more
feminine, charming figure, but more importantly, it also
awakens her to have a deeper understanding of herself
and her role in life. Her love is not simply romantic but
a means for spiritual growth. She invokes the God of love
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K¡madeva and the Goddess of beauty Rati to make her
elegant and gorgeous to win the love of Arjuna. Pleased
with her prayers, K¡madeva granted her a beautiful
appearance. When Arjuna notices the completely trans-
formed Citr¡´gad¡, he is enthralled with her charm. Her
adorable beauty and skills make him fall in love with her.
Though Arjuna rejects Citr¡´gad¡'s masculine form in the
beginning he later realises her inner strength and
character. This is how Aurobindo challenges conservative
views of one's beauty and value.

Sri Aurobindo develops the poem in the form of a
conversation between Arjuna and Citr¡´gad¡. It begins at
the moment when he decides to go away with his
wanderings after staying with her for three years. She
seems to be faltered with the departure of Arjuna. She
knows that "this brief divorce" (Aurobindo 311) will not
have a lasting impact in Arjuna's life as his "splendid fiery
race" (311) through cities and regions will keep him
engaged and busy. However, she holds her agonies back
and gets herself reminded of her dharma as a wife:

Ah, quickly pass! Why shouldst thou linger here

Vainly? How will it serve God's purpose in thee

To tarry soothing for her transient hour

Merely a woman's heart, meanwhile perhaps

Lose some great moment of thy life which once

Neglected never can return. (Aurobindo 313)
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Here Aurobindo emphasises the theme of dharma
where Citr¡´gad¡ realises that Arjuna's destiny lies in
accomplishing his heroic role in battle. She gets herself
tied with a higher purpose.

Citr¡´gad¡ is a powerful woman who lives up to her
father's expectations, protects her country, pursues her
love and brings up a child, all by herself. This trait of
leadership is very strong in Citr¡´gad¡ because she never
leaves her subjects for her husband's home --- she has
duties to fulfil and promises to keep. Initially, Citrav¡hana
is hesitant of getting his daughter married to Arjuna but
later he agrees on a condition that Citr¡´gad¡ would not
accompany Arjuna on his way back to Indraprastha and
also he would not have any claim upon the child born
of their union. Arjuna accepts Citrav¡hana's condition and
getting married to Citr¡´gad¡. It is to be noted that
Citr¡´gad¡ has immense love and respect towards her
father. She never betrays his idea to grow her like prince.
In fact, she praises him as she believes now that she has
been preserved for the mighty warrior:

I praise my father's wise and prescient love

That kept me from the world for thee, unsought

Amid the rugged mountains and fenced in

With barbarous inhospitable laws. (Aurobindo 314)

She is determined and dutiful to shoulder Citrav¡hana's
will to make her the ruler of Manip£r. She is fearless

109



Journal of Suk¤t¢ndra Oriental Research Institute  ●  Vol. 27, No. 1

as well to express her unwavering love towards Arjuna
before everyone else in her clan. However, when she gives
birth to a son whom they named Babruv¡hana, Arjuna
decides to leave the country. Citr¡´gad¡ is left behind to
rule and protect Manipur.

In the beginning of the poem, Citr¡´gad¡ renders the
real aspect of humanity. She is motivated by self
satisfaction and realisation of ego. But sooner she realises
that she should yearn for something else and impelled to
go beyond physicality. Remember how she bid farewell
to her husband. The themes of duty, sacrifice, and the
call of a higher purpose are highlighted as Citr¡´gad¡
identifies Arjuna's need to fulfil his destiny in battle. Thus
she is attracted to spirituality through which she finds pure
bliss.

Mah¡bh¡rata as a whole explores the complexities of
Dharma, and Citr¡´gad¡'s story contributes to this
exploration. The epic highlights Dharma as a dynamic
and complex concept, requiring individuals to make
difficult choices based on their specific situations and
responsibilities. Citr¡´gad¡'s dedication to her kingdom
and her family demonstrates a strong sense of Dharma,
as she chooses to remain in her country to protect her
people. Her willingness to marry Arjuna under specific
conditions and her upbringing of their son display a strong
sense of Dharma.
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Inspired and intrigued by the persona of Citr¡´gad¡,
Aurobindo, gives a new dimension to the story and the
poem is a lyrical expression of love and more importantly,
a reflection of his naturalistic and philosophical thoughts.
One major aspect of Sri Aurobindo's realizations inherent
in the poem is its underlying feminist approach. The poem
insists on education, social respect and empowerment of
women. Sri Aurobindo reveals the unequal social structure
and presents a courageous woman who challenges it.
Citr¡´gad¡ desires to be an equal companion to the man
of her choice while retaining her true identity.

Citr¡´gad¡, exhibits the real substance and heroism
in her character and proves herself emotionally, mentally
and physically strong to deal with any situation. She is
successful in changing the stereotyped image of a woman.
Her individuality and faith in her power helps her to take
bold decisions. She succeeds to make a place for herself
and to exercise power. The poem is a narrative of
Citr¡´gad¡'s inner journey, where she confronts her own
desires, limitations, and aspirations. Her transformation
from a warrior to a loving wife and then a woman who
understands her husband's need to fulfil his destiny
displays this journey to self discovery.
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The Pur¡¸as and Indian Culture:
A Discourse on Mythology,

Cosmology, and Ethics

Dr. Subhashis Banerjee

Introduction

The Pur¡¸as stand as monumental texts within the
vast corpus of Indian literature, representing a civilisational
archive of myth, philosophy, and ethics that spans
centuries of cultural evolution. The term Pur¡¸a, derived
from the Sanskrit root pur¡ meaning "ancient," signifies
not merely antiquity but continuity---a living tradition
bridging the Vedic past with later social and religious
realities. Composed over several millennia, these texts
embody the spiritual imagination of India, serving as
repositories of collective memory and blueprints for moral
and cosmological order. In their layered narratives, they
preserve the rhythms of human experience---creation,
sustenance, decay, and renewal---echoing the cosmic
cycles that define Hindu thought. As Ludo Rocher
observes, the Pur¡¸as are "encyclopaedias of Hindu
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tradition," integrating theology, cosmography, ritual,
genealogy, philosophy, and social law within a unified
literary framework (Rocher 3). Their oral origins, regional
interpolations, and sectarian adaptations grant them a
democratic dimension, allowing reinterpretation in chang-
ing historical contexts. The Pur¡¸as thus function as
cultural organisms---textual embodiments of India's capac-
ity for synthesis and adaptation.

Cultural and Literary Context

Occupying a distinctive position between ¿ruti
(revealed texts like the Vedas and UpaniÀads) and sm[ti
(remembered texts such as the Mah¡bh¡rata, R¡m¡ya¸a,
and Dharmas¡stras), the Pur¡¸as evolved between roughly
300 CE and 1500 CE, an era of vibrant religious pluralism.
Each Pur¡¸a articulates its sectarian worldview---VaiÀ¸ava,
áaiva, or á¡kta---while retaining the overarching Indic
cosmological and ethical frame. R. C. Hazra remarks that
they "transcend sectarian boundaries by universalising
dharma and rendering metaphysical truths into accessible
narratives" (Hazra 29). Their literary style fuses mythic
narrative with didactic exposition, where dialogues
between sages, kings, and deities serve as pedagogical
vehicles for ethical instruction. Alf Hiltebeitel notes that
this dialogic mode "bridges cosmology and community,"
transmitting metaphysical ideas through socially intelli-
gible forms (Hiltebeitel 42). In this synthesis of
imagination and instruction lies the unique cultural power
of the Pur¡¸ic text.
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Structure and Historical Evolution

Traditionally, a Pur¡¸a comprises five characteristics
(paµcalakÀa¸a): creation (sarga), dissolution (pratisarga),
genealogy (vaÆ¿a), cosmic cycles (manvantara), and
dynastic history (vaÆ¿¡nucarita). These interwoven
strands render the Pur¡¸as both cosmic mythologies and
moral histories. Cornelia Dimmitt and J. A. B. van
Buitenen argue that such structure "transforms myth into
an instrument of order" by situating human action within
a cosmic continuum (Dimmitt & van Buitenen 13).
Emerging from oral traditions, the Pur¡¸as absorbed local
legends, dialects, and customs. Wendy Doniger highlights
their "multi-vocality"---the coexistence of multiple world-
views within a single corpus (Doniger 128). This
inclusivity made them the connective tissue of Indian
civilisation, where elite metaphysics and folk imagination
converged seamlessly.

Moral and Aesthetic Vision

Beyond mythological grandeur, the Pur¡¸as codify
dharma---the moral and social order that upholds the
cosmos. Their ethical dimension transforms abstract ideals
into narrative exempla: figures such as Prahl¡da, Dhruva,
and Harishchandra serve as moral archetypes whose
steadfastness embodies cosmic law. S. K. De notes that
they "translate moral abstractions into lived experience"
(De 87). Symbolically, episodes like the Samudra
Manthana dramatise the tension between virtue and vice
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as divine allegory. Edwin Bryant interprets such myths
as dramatizations of the human aspiration toward
transcendence (Bryant 74). Through metaphor and image,
philosophical truths are made emotionally intelligible.

Religious Syncretism and Sociopolitical Thought

By incorporating regional cults and local deities into
pan-Indian frameworks, the Pur¡¸as became instruments
of cultural integration. A. K. Ramanujan's notion of the
"fluid text" aptly captures this assimilative power
(Ramanujan 91). Simultaneously, they functioned as
political theology, granting divine legitimacy to kings
while prescribing moral accountability. Sheldon Pollock
identifies this as the essence of the "Sanskrit Cosmopolis,"
where political power derived sanction from textual
authority (Pollock 98). Yet the same texts remind rulers
that sovereignty is contingent upon dharma, thus balancing
hierarchy with ethical restraint. In all spheres---religious,
social, and political---the Pur¡¸as grounded authority in
moral responsibility.

Narrative Strategies

The narrative design of the Pur¡¸as reveals an
extraordinary sophistication. Through framing devices
(kath¡-prasa´ga), dialogues, and temporal layering, they
convert storytelling into cosmological enactment. In the
Bh¡gavata Pur¡¸a, the dying King Par¢kÀit listens to Sage
áuka's recitations containing multiple embedded tales;
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each narrative act mirrors creation itself. Hiltebeitel calls
this ritual narration, where "word becomes world"
(Hiltebeitel 112). Their cyclic temporality---rooted in
yugas and pralayas---depicts time as a spiral rather than
a line, a rhythm of decay and renewal. Bryant views this
as "a recursive cosmology mirroring the universe's pulse"
(Bryant 78). Allegory and symbolism translate metaphys-
ics into pedagogy, while interpolation and orality ensure
adaptability. Rocher's description of the Pur¡¸as as
"palimpsests preserving earlier voices" (Rocher 64)
encapsulates their layered vitality. Performance and
recitation transformed narrative into collective ritual,
where, as Laurie Patton notes, "the community becomes
co-author of meaning" (Patton 79). Gendered stories---of
S¢t¡, S¡vitr¢, or Durg¡---further extend the ethical
discourse, revealing feminine divinity as both compassion-
ate and assertive moral energy (Erndl 45). Narrative thus
becomes ontology: each retelling reenacts creation,
aligning imagination with cosmic truth.

Cosmological Frameworks

Pur¡¸ic cosmology offers one of humanity's most
intricate visions of existence. It conceives a cyclic
universe sustained by Brahm¡, ViÀ¸u, and áiva---the
Trim£rti symbolising creation, preservation, and dissolu-
tion. Mircea Eliade terms this a "mythical ontology,"
sacralising time and space (Eliade 102). The ViÀ¸u Pur¡¸a
describes the cosmos emerging from ViÀ¸u's breath,
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forming innumerable universes (1.2.15); the Brahm¡¸·a
Pur¡¸a imagines each as an "egg of Brahm¡." This
cyclical cosmology embodies ¤ta, the eternal order, where
time itself is divine respiration. The Trim£rti's unity
asserts metaphysical monism---"He who is ViÀ¸u is áiva,"
declares the áiva Pur¡¸a (9.35)---and áiva's dance becomes
the symbol of creative destruction (Zimmer 41). The
cosmic geography centred on Mount Meru and the seven
dv¢pas mirrors spiritual hierarchies. Rocher explains that
Pur¡¸ic space "translates spiritual hierarchy into spatial
metaphor" (Rocher 77). Temples replicate this design,
each a miniature cosmos (Kramrisch 112). Fourteen lokas
and recurrent Manvantaras express moral evolution
through time; decline across the four yugas culminates in
Kali, only to invite renewal. Doniger sees in this moral
entropy a precondition for regeneration (Doniger 139).
Ultimately, cosmology becomes ethics: the microcosm
reflects the macrocosm, and human duty (svadharma)
sustains cosmic balance. As the Bh¡gavata Pur¡¸a
declares, "He who knows the cosmos within himself
knows the Lord who pervades all" (2.2.4).

Ethical Paradigms

Pur¡¸ic ethics, grounded in dharma, fuses cosmic
order with human conduct. The ViÀ¸u Pur¡¸a defines
dharma as "that which upholds the universe" (3.12.45).
Hazra describes it as situational yet principled (Hazra 78).
Universal virtues---truth, non-violence, compassion, purity,
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generosity---coexist with contextual duties of age, caste,
and vocation. Through narrative exemplars like
Harishchandra and Prahl¡da, morality becomes experien-
tial. Pollock observes that they "teach virtue through
emotional participation rather than command" (Pollock
119). The doctrines of karma and saÆs¡ra ensure moral
accountability, making justice intrinsic to cosmic law
(Bryant 91). The four puruÀ¡rthas---dharma, artha, k¡ma,
and mokÀa---provide a graded ethics balancing material
and spiritual pursuits (Basham 164). Social harmony is
maintained through var¸¡¿rama dharma, originally func-
tional rather than hierarchical (Rocher 95), while gendered
ethics evolve from idealised virtue to divine agency. The
Dev¢ M¡h¡tmya elevates the goddess as moral force, and
Erndl notes her transformation from "passive virtue to
active agency" (Erndl 56). Ritual actions like d¡na and
vrata embody moral intention; the Bh¡gavataPur¡¸a warns
that "rituals without compassion are like a body without
life" (11.11.2). Political ethics culminate in r¡ja-dharma,
defining kingship as moral guardianship (Hiltebeitel 136).
Thus, the Pur¡¸as offer an integrative ethic---individual,
social, and cosmic.

Ritual and Cultural Praxis

For the Pur¡¸as, ritual is the enactment of cosmic
law. The Matsya Pur¡¸a affirms that "ritual sustains the
three worlds" (2.5.9). Sacrifice (yajµa) evolves into
selfless devotion: ViÀ¸u declares "the sacrifice is my
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body" (Bh¡gavata Pur¡¸a 3.12.37). The essence lies in
intention, not form (Agni Pur¡¸a 141.12). Vows (vratas)
embody discipline aligning the personal with the cosmic,
often sanctifying women's devotional agency (Erndl 73).
Ancestral rites (¿r¡ddha) maintain continuity between
generations, expressing what Bryant calls "a moral
ecology of remembrance" (Bryant 97). Festivals like
Navar¡tri, D¢p¡val¢, and Govardhan P£j¡ ritualise myth
into communal ethics (Patton 101). Pilgrimage (t¢rtha-
y¡tr¡), elaborated in the Skanda Pur¡¸a, converts
geography into theology, turning India into a moral
landscape (Rocher 109). Temples embody cosmic
architecture (Kramrisch 132), while ritual arts---music,
dance, and drama---extend the Pur¡¸ic ethos into culture.
Ecological reverence pervades these practices: the Padma
Pur¡¸a proclaims the Earth as goddess (1.56.23).
Hiltebeitel interprets this as "an ecological covenant
between man and cosmos" (Hiltebeitel 153). Through
ritual, metaphysics becomes lived experience, and culture
becomes ethics in action.

Contemporary Relevance and Conclusion

The Pur¡¸as endure not as relics but as living texts
shaping India's moral imagination. Their adaptability
ensures civilisational continuity through reinterpretation.
Ramanujan's idea of the "fluid text" explains their
perpetual relevance (Ramanujan 91). As Jan Assmann's
mnemohistory suggests, they function as cultural memory-
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--constantly renewed through storytelling and ritual
(Assmann 47). Their ethical insights---truth, compassion,
ecological balance---resonate globally. Matilal relates
dharma to modern virtue ethics, while Bryant affirms that
the Pur¡¸as "humanise the divine to make virtue
accessible" (Bryant 102). Their ecological sensibility,
explored by Vasudha Narayanan, anticipates sustainable
ethics (Narayanan 84). Modern reinterpretations by
Devdutt Pattanaik or Chitra Banerjee Divakaruni attest to
their narrative elasticity; as Eliade notes, myth remains
"a language of symbols through which eternal truths speak
to the transient world" (Eliade 85). Feminist and
postcolonial readings reclaim the goddess as emblem of
resistance (Erndl and Pintchman 62). Dialogues with
science reveal surprising convergences: cyclic cosmology
parallels modern astrophysics, yet Rocher reminds us that
the Pur¡¸as are "moral cosmologies, not primitive
physics" (Rocher 117). Their vision integrates reason with
reverence. In a globalising world, the Pur¡¸as exemplify
cultural diplomacy rooted in pluralism; as Patton observes,
"they teach that universality arises from the ability to
speak through difference" (Patton 113).

Ultimately, the Pur¡¸as weave myth, ethics, and
cosmology into a single tapestry of meaning. They
reconcile opposites---spirit and matter, myth and history,
tradition and renewal---affirming the sanctity of life and
the rhythm of creation. As Hiltebeitel concludes, "the
Pur¡¸as are not the fossils of a lost faith but the living
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conscience of Indian civilisation" (Hiltebeitel 159). To
engage with them today is to recover an ethical and
imaginative ecology that celebrates harmony, wisdom, and
the regenerative power of truth.
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+Éi¨ÉÊ´É¶Éä¹ÉiÉVYÉÉxÉºÉÖJÉnÖ&JÉÉxÉÉÆ YÉÉxÉÆ ¶É®Ò®Æ Ê´ÉxÉÉ xÉÉäi{ÉtiÉä,

¶É®Ò®É´ÉÊSUzÉÉi¨ÉxªÉä́ É VÉÉªÉiÉä VÉx¨É <ÊiÉ EòÉ®hÉÉnä́ É* nÖ&JÉ¨ÉÂ iÉÖ . MÉÞ¼ªÉiÉä*

nÖ&JÉ±ÉIÉhÉ¨ÉÂ

¤ÉÉvÉxÉÉ±ÉIÉhÉÆ nÖù&JÉ¨ÉÂ* £ÉÉvÉxÉÉ {ÉÒbÉ* ºÉÉ ±ÉIÉhÉ¨ÉºªÉäÊiÉ º´É°ò{É¨ÉÂ* ºÉ´ÉäÇ
JÉ±ÉÖ ºÉi´ÉÊxÉEòÉªÉÉ& ºÉ´ÉÉÇhªÉÖi{ÉÊkÉºlÉÉxÉÉÊxÉ ºÉ´ÉÇ& {ÉÖxÉ¦ÉḈ É& ºÉ´ÉÉäÇ%Ê{É +ªÉÆ nÖ&JÉºÉ¨¤ÉxvÉÉiÉÂ

¤ÉÉvÉxÉÉ±ÉIÉhÉÆ * +lÉÉÊ{É iÉÉo¶ÉnÖ&JÉVÉxÉEòi´ÉÉiÉÂ ¶É®Ò®ÉÊnEò¨ÉÊ{É nÖ&JÉ-
Ê¨ÉiªÉÖSªÉiÉä* ‘+vÉ¨ÉÇVÉxªÉÆ nÖ&JÉÆ’ <iªÉxÉäxÉ |ÉÊiÉEÚò±É´ÉänxÉÒªÉÆ ªÉiÉÂ iÉqÖ&JÉº´É°ò{ÉÊ¨ÉiªÉlÉÇ&*

+xÉÖEÚò±É{ÉnÉlÉÇºÉ¨£ÉxvÉVÉxªÉÉi¨ÉvÉ¨ÉÇÊ´É¶Éä¹ÉÉä ½¹ÉÉÇ{É®{ÉªÉÉÇªÉ& |ÉÉÊhÉ¨ÉÉjÉ|ÉÊºÉr&
EòÊ¶SÉiÉÂ iÉÉo¶ÉºÉÖJÉºªÉ ½äiÉÖ¦ÉÚiÉÉä ªÉlÉÉxÉÖEÚò±ÉÉ& ¶É¤nº{É¶ÉÇ°ò{É®ºÉMÉxvÉÉnªÉ&, EòÊ¶SÉiÉÂ
nÖ&JÉ°ò{ÉÉä ªÉlÉÉ |ÉÊiÉEÚò±É{ÉnÉlÉÇºÉÆ¤ÉxvÉVÉxªÉ& C±Éä¶ÉÉ{É®{ÉªÉÉÇªÉ& |ÉÉÊhÉ¨ÉÉjÉ|ÉÊºÉr&EòÊ¶SÉiÉÂ
iÉÉo¶ÉºÉÖJÉºªÉ ½äiÉÖ¦ÉÚiÉÉä ªÉlÉÉ |ÉÊiÉEÚò±ÉÉ& ¶É¤n °ò{É®ºÉMÉxvÉÉnªÉ&, Ê´É´ÉäÊEòxÉ: o¹]ÂªÉÉ
SÉ ºÉÆºÉÉ®ä nÖ&JÉVÉxÉEò B´É {ÉnÉlÉÉäÇ ={É±É¦ªÉiÉä* ‘={ÉPÉÉiÉ±ÉIÉhÉÆ nÙ&JÉ’ Ê¨ÉÊiÉ
| É¶ Éºi É { É Én ÉSÉ Éª É É Ç &* Ê´ É ¹ É ÉtxÉ Ê¦ É | É ä i É Ê ´ É ¹ É ª Éº É É Ê z Évª É ä  º É Ê i É
+ÊxÉ¹]É ä{É±É¤vÉÒÊxpªÉÉlÉ ÇºÉÊzÉEò¹ÉÉ ÇnvÉ¨ÉÉ Çt{É äIÉÉnÉi¨É¨ÉxÉºÉÉ ä& ºÉ ÆªÉÉ äMÉÉiÉ Â
+¨É¹ÉÉäÇ{ÉPÉÉiÉnèxªÉÊxÉÊ¨ÉkÉ¨ÉÖi{ÉtiÉä* iÉqÖ&JÉ¨ÉiÉÒiÉä¹ÉÖ ºÉ{ÉḈ ªÉÉQÉSÉÉè®ÉÊn¹ÉÖ º¨ÉÞÊiÉVÉ¨ÉÂ*
+xÉÉMÉiÉä¹ÉÖ ºÉRÂEò±{ÉVÉÊ¨ÉÊiÉ* º´É¦ÉÉ´ÉiÉºiÉÖ ‘nÖ&JÉ¨Éä́ É nÖù&JÉ¨ÉÂ’ <ÊiÉ ´ÉÉÊiÉÇEò¨ÉÂ*

136



ªÉlÉÉ ¨ÉvÉÖ®ºÉÆªÉÉäMÉÉiÉÂ ¨ÉvÉÖ®Ê¨ÉiªÉÖSªÉiÉä iÉlÉÉ* ºÉÉä%ªÉÆ nÖ&JÉÒ ºÉ´ÉÆÇ nÖ&JÉªÉÖHòÊ¨ÉÊiÉ
VÉÉxÉÉxÉ& nÖ&JÉºªÉÉÊxÉ¹]i´ÉÉiÉÂ nÖ&JÉÆ ÊVÉ½ÉºÉÖ&, VÉx¨ÉÊxÉ nÖ&JÉn¶ÉÔ ºÉÆºÉÉ®ÉiÉÂ ÊxÉÌ´ÉhhÉ&
¦ÉÚi´ÉÉ Ê´É®Hò& ºÉxÉÂ ¨ÉÖSªÉiÉä*

nÖ&JÉ¦ÉänÉ&

nÖ&JÉºªÉ BEòÊ´ÉÆ¶ÉÊiÉ¦ÉänÉ& ºÉÊxiÉ* iÉlÉÉ Ê½ ¶É®Ò®Æ ¹ÉÊbÊxpªÉÉÊhÉ, ºÉÖJÉÆ, nÖ&JÉÆ
SÉäÊiÉ* iÉjÉ ¶É®Ò®Æ nÖ&JÉÉªÉiÉxÉi´ÉÉiÉÂ nÖ&JÉ¨ÉÂ* <ÊxpªÉÉÊhÉ, Ê´É¹ÉªÉÉ&, |ÉiªÉIÉÉÊhÉ SÉ
iÉiºÉÉvÉxÉi´ÉÉiÉÂ* ºÉÖJÉÆ SÉ nÖ&JÉÉxÉÖ¹ÉRÂMÉÉiÉÂ* nÖ&JÉÆ iÉÖ º´É°ò{ÉiÉ B´ÉäÊiÉ*
xªÉÉªÉÊºÉrÉxiÉ¨ÉÖHòÉ´É±ªÉÉ& |É¦ÉÉ´ªÉÉJªÉÉxÉä nÖ&JÉºªÉ uèÊ´ÉvªÉ¨ÉÖSªÉiÉä ´Éè¹ÉÊªÉEÆò ¨ÉxÉÉä®lÉÆ
SÉäÊiÉ* iÉjÉÉtÆ Eòh]EòºÉÆªÉÉäMÉÉÊnÊxÉÊ¨ÉkÉEò¨ÉÂ +vÉ¨ÉÇºiÉÖ iÉiºÉ¨{ÉÉnxÉuÉ®É ={ÉªÉÖVªÉiÉä*
ÊuiÉÒªÉxiÉÖ ́ ªÉÉQÉÉÊnYÉÉxÉ-VÉxªÉ¨ÉÂ +vÉ¨ÉÇºiÉÖ iÉiºÉ¨{ÉÉnxÉuÉ®É ={ÉªÉÖVªÉiÉ <ÊiÉ ¤ÉÉävªÉ¨ÉÂ*
ÊºÉrÉxiÉSÉxpÉänªÉä SÉ nÖ&JÉÆ SÉiÉÖÌ´ÉvÉÊ¨ÉiªÉÖHò¨ÉÂ* nÖ&JÉjÉèÊ´ÉvªÉ¨ÉÖSªÉiÉä +ÉvªÉÉÊi¨ÉEò¨ÉÂ
+ÉÊvÉ¦ÉÉèÊiÉEò¨ÉÂ +ÉÊvÉnèÊ´ÉEò¨ÉÂ SÉäÊiÉ*  ÊuÊ´ÉvÉÆ ¶É®Ò®Æ ́ ÉÉiÉÊ{ÉkÉ¶±Éä¹¨ÉhÉÉÆ ́ Éè¹É¨ªÉÊxÉÊ¨ÉkÉ¨ÉÂ*
¨ÉÉxÉºÉxiÉÖ EòÉ¨ÉGòÉävÉ±ÉÉä¦É¨ÉÉä½¦ÉªÉä¹ªÉÉÇÊ´É¹ÉÉnÊ´É¹ÉªÉ¶Éä¹Én¶ÉÇxÉÊxÉ¤ÉxvÉxÉ¨ÉÂ* ºÉ´ÉÆÇ SÉäiÉiÉÂ
+ÉxiÉ®Éä{ÉÉªÉ-ºÉÉvªÉi´ÉÉiÉÂ +ÉvªÉÉÊi¨ÉEÆò nÖ&JÉ¨ÉÂ* ¤ÉÉ¼ªÉÉä{ÉÉªÉºÉÉvªÉÆ SÉ nÖ&JÉÆ uävÉÉ*
+ÉÊvÉ¦ÉÉèÊiÉEò¨ÉÂ +ÉÊvÉnèÊ´ÉEÆò * iÉjÉ +ÉÊvÉ¦ÉÉèÊiÉEÆò. {É¶ÉÖ{ÉÊIÉºÉ®ÒºÉÞ{ÉºlÉÉ´É®ÊxÉÊ¨ÉkÉ¨ÉÂ*
+ÉÊvÉnèÊ´ÉEÆò ªÉIÉ®ÉIÉºÉÊ´ÉxÉÉªÉEòOÉ½É´Éä¶ÉÊxÉ¤ÉxvÉxÉ\SÉäÊiÉ*

nÖ&JÉEòÉ®hÉÉÊxÉ

{ÉÚ́ ÉÉæHèòEòÊ´ÉÆ¶ÉÊiÉ|ÉEòÉ®ºªÉÉÊ{É nÖ&JÉºªÉ ÊxÉ´ÉÇiÉÇEò¨ÉºÉÉvÉÉ®hÉÆ EòÉ®hÉ¨ÉÂ - +Ê´ÉtÉ,
iÉÞ¹hÉÉ, vÉ¨ÉÉÇvÉ¨ÉÉèÇ SÉäÊiÉ* +Ê´ÉtÉxÉÉ¨ÉÂ +lÉÇºªÉ Ê´É{É®ÒiÉYÉÉxÉÆ, iÉiºÉÆºEòÉ®Éä%Ê{É +Ê´Étè́ É
=SªÉiÉä* +Éi¨ÉÉxÉ¨ÉÊvÉEÞòiªÉ ªÉuùiÉÇiÉä ¶É®úÒ®úÉt{É´ÉMÉÇ{ÉªÉÇxiÉÆ iÉnvªÉÉi¨É¨ÉÂ* +vªÉÉi¨ÉÊ´Énè&
|ÉnÌ¶ÉiÉ¨ÉÂ –

“+ÎºlÉºlÉÚhÉÆ ºxÉÉªÉÖªÉÖiÉÆ ¨ÉÉÆºÉ¶ÉÉäÊhÉiÉ±Éä{ÉxÉ¨ÉÂ*

SÉ¨ÉÉḈ ÉxÉrÆ nÖMÉÇÊxvÉ{ÉÚhÉÈÇ ¨ÉÚjÉ{ÉÖ®Ò¹ÉªÉÉä&*
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VÉ®É¶ÉÉäEòºÉ¨ÉÉÊ´É¹]Æ ®ÉäMÉÉªÉiÉ¨ÉÉiÉÖ±É¨ÉÂ*

®VÉº´É±É¨ÉÊxÉiªÉ\SÉ ¦ÉÚiÉÉ´ÉÉºÉÊ¨É¨ÉÆ iªÉVÉäiÉÂ” - <iªÉä́ É¨ÉÉÊn*

®ÉMÉÉxvÉÉxÉÉÆ iÉÊu{É®ÒiÉYÉÉxÉ¨ÉÖSªÉiÉä -

“+¨ÉÞiÉºªÉè́ ÉEÖòh`ÉÊxÉ ºÉÖJÉÉxÉÉÊ¨É´É ®É¶ÉªÉ&*

®iÉäÊ®´É ÊxÉvÉÉxÉÉÊxÉ ªÉÉäÊ¹ÉiÉ& EäòxÉ ÊxÉÌ¨ÉiÉÉ&” <iªÉä́ É¨ÉÉÊn*

B´É¨ÉÉi¨ÉÉÊn¹ÉÖ +{É´ÉMÉÉÇÊn¹ÉÖ ®ÉMÉuä¹É¨ÉÉä½è®xvÉÒEÞòiÉÉxÉÉÆ Ê´É{É®ÒiÉYÉÉxÉÆ p¹]´ªÉ¨ÉÂ*
+Ê´ÉtÉiÉÞ¹hÉªÉÉä& ÊxÉ´ÉÞkÉÉ´ÉÊ{É ¶ÉÒiÉ´ÉÉiÉvÉ¨ÉÇºÉÊzÉ{ÉÉiÉÉÊn¦ªÉÉä nÖ&JÉÉäi{ÉÊkÉ& p¹]ÖÆ ¶ÉCªÉiÉä*
B´ÉÆ nÖ&JÉEòÉ®hÉi´ÉÆ ä* iÉÞ¹hÉÉ xÉÉ¨É {ÉÖxÉ¦ÉḈ ÉÆ |ÉÊiÉ ºÉxvÉÉxÉ½äiÉÖ¦ÉÚiÉÉ* ªÉlÉÉ Ê´É¹ÉºÉÆ{ÉÞHäò¹ÉÖ
+zÉ{ÉÉxÉÊ´É¶Éä¹Éä¹ÉÖ +ºÉÆ{ÉÞHòÉvªÉ´ÉºÉÉªÉÒÊiÉ {É®º´Éä¹ÉÖ +{É®º´ÉÉvªÉ´ÉºÉÉªÉä%Ê{É Ê´ÉiÉÞ¹hÉÉä
xÉ |É´ÉiÉÇiÉä* ºÉÉä%|É´ÉiÉÇ̈ ÉÉxÉÉä xÉÉxÉlÉäÇxÉ ªÉÖVªÉiÉä* iÉlÉÉ ¶É®Ò®äÊxpªÉÉÊn¹ÉÖ ªÉºªÉÉOÉ½Éä%ÊºiÉ,
ºÉ VÉx¨ÉÉxiÉ®¨ÉÊ{É |ÉÉlÉÇªÉ¨ÉÉxÉ& iÉlÉÉ |É´ÉiÉÇiÉä* ªÉlÉÉ +ºÉÉè {ÉÖxÉ¦ÉÇÊ´ÉiÉÖ Æ
EèòÊ®¹]ÉÊxÉ¹]ºlÉÉxÉ¶É®Ò®äÊxpªÉÉ-ÊnÊ¦É& ªÉÖVªÉiÉä* Ê´ÉiÉÞ¹hÉºªÉ iÉÖ ªÉÊn C´ÉÊSÉiÉÂ
EòlÉÊ\SÉx¨ÉÉä½Éä%Ê{É ¦É´ÉÊiÉ, iÉlÉÉ{ªÉºÉÉè ́ ÉèiÉÞ¹hªÉÉiÉÂ +|É´ÉiÉÇ̈ ÉÉxÉ& ºÉÆºÉÉ®Æ xÉÉÊvÉMÉSUÊiÉ
<iªÉiÉ& iÉÞ¹hÉÉÊ{É nÖ&JÉEòÉ®hÉ¨ÉÂ*

+Ê´ÉtÉ iÉÊ½Ç +ºÉ¨ÉlÉäÇÊiÉ SÉäiÉÂ, xÉ Ê´ÉiÉÞ¹hÉºªÉÉÊ{É +Ê´ÉnÖ¹ÉÉä |É´ÉiÉÇ̈ ÉÉxÉºªÉÉÊ{É
ºÉ{ÉÉÇÊnnÖ&JÉ{ÉÊ®½É®ÉºÉÉ¨ÉlªÉḈ ÉnÂ +xªÉjÉÉÊ{É +ºÉÉ¨ÉlªÉÉÇiÉÂ* Ê´ÉiÉÞ¹hÉÉä%Ê{É ÊxÉ¶SÉ±É&
ºlÉÉiÉÖÆ xÉ ¶ÉHò&, |ÉÉÊhÉvÉ¨ÉÇi´ÉÉiÉÂ +É´É¶ªÉEòÉxªÉÊ{É Eò¨ÉÉÇÊhÉ Ê´ÉuÉxÉÂ Ê´ÉÊ´ÉSªÉ
Ê½ÆºÉÉÊn{ÉÊ®½É®uÉ®ähÉ |É´ÉiÉÇ̈ ÉÉxÉ¨ÉÂ +xÉÉMÉiÉÆ nÖ&JÉÆ |ÉÉ{xÉÉäÊiÉ*

B´ÉÆ vÉ¨ÉÉÇvÉ¨ÉÇªÉÉä& EòÉ®hÉi´É¨ÉÖSªÉiÉä - ‘iÉä¹ÉÉÆ ¨ÉÉä½& {ÉÉ{ÉÒªÉÉ ¨ÉÚfºªÉäiÉ®Éäi{ÉkÉä&’
<ÊiÉ ºÉÚjÉähÉ ®ÉMÉuä¹É¨ÉÉä½ÉxÉÉÆ ¨ÉvªÉä ¨ÉÉä½& +iªÉxiÉnÖ¹] B´É, EÖòiÉ& <ÊiÉ SÉäiÉÂ
®ÉMÉuä¹ÉVÉxÉEòi´ÉÉiÉÂ* +Ê´ÉtÉiÉÞ¹hÉªÉÉä& ÊxÉ´ÉÞkÉÉ´ÉÊ{É ¶ÉÒiÉ´ÉÉiÉvÉ¨ÉÇºÉÊzÉ{ÉÉiÉÉÊn¦ªÉÉä
nÖ&JÉÉäi{ÉÊkÉ& p¹]ÖÆ ¶ÉCªÉiÉä* B´ÉÆ vÉ¨ÉÉÇvÉ¨ÉÇªÉÉä®Ê{É nÖ&JÉEòÉ®hÉi´ÉÆ ÊxÉ¶SÉÒªÉiÉä*
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ºÉÖJÉºªÉÉºÉÉvÉÉ®hÉÉä ½äiÉÖ& vÉ¨ÉÇ&* +iÉ& vÉ¨ÉÇºªÉ nÖ&JÉEòÉ®hÉi´ÉÆ EòlÉÆ ´ÉHÖÆò ¶ÉCªÉiÉä
<iªÉiÉ& ªÉ¶SÉÉªÉÆ ¶É®Ò®äÊpªÉÊ´É¹ÉªÉÉÊnºÉ¨{ÉÉnxÉuÉ®ähÉ ºÉÖJÉ½äiÉÖ& vÉ¨ÉÇ& ºÉÉä%jÉnÖ&JÉEòÉ®hÉi´ÉäxÉ
=Hò&* iÉºªÉ EäòxÉÊSÉiÉÂ ´ªÉ´ÉvÉÉxÉäxÉ ¨É½iÉ& nÖ&JÉºªÉ EòÉ®hÉi´ÉÉiÉÂ* ªÉºiÉÖ ¶ÉÖrè&
<Ç¶´É®¦ÉÊHòªÉÉäMÉÉRÂóMÉÉÊnºÉÉvÉxÉè& +EòÉÊ¨ÉiÉ¡ò±ÉèVÉÇÊxÉiÉ& iÉi´ÉYÉÉxÉ¶É¨ÉºÉxiÉÉä¹ÉºÉÖJÉ½äiÉÖ&,
ºÉ xÉ nÖ&JÉºªÉ ´ªÉ´ÉvÉÉxÉäxÉÉÊ{É ½äiÉÖ& ÊxÉ& ½äiÉÖ®ä́ ÉÉºÉÉè* iÉlÉÉ SÉ iÉnlÉÈÇ ªÉ¨ÉÊxÉªÉ¨ÉÉ-
¦ªÉÉ¨ÉÉi¨ÉºÉÆºEòÉ®Éä ªÉÉäMÉÉSSÉ +vªÉÉi¨ÉÊ´ÉvªÉÖ{ÉÉªÉè& <iªÉÖHò¨ÉÂ*

ºÉ´ÉäÇ¹ÉÉ¨ÉxÉÖEÚò±É´ÉänxÉÒªÉºªÉ ºÉÖJÉºªÉ ºÉ´ÉäÇ¹ÉÉÆ |ÉÊiÉEÚò±É´ÉänxÉÒªÉºªÉ nÖ&JÉºªÉ
SÉÉÊ´ÉxÉÉ¦ÉÉ´Éi´É¨ÉÖSªÉiÉä* ºÉÖJÉÆ iÉÖ nÖ&JÉÉxÉÖ¹ÉRÂMÉÉiÉÂ n:ÖJÉ¨ÉÂ* +Ê´ÉxÉÉ¦ÉÉ´Éi´É¨ÉxÉÖ¹ÉRÂMÉÉlÉÇ&
ºÉÖJÉÆ ¦ÉÉäHÖòEòÉÊ¨ÉxÉÉ¨É´É¶ªÉÆ nÖ&JÉÆ ¦ÉÉäHò´ªÉ¨ÉÂ* nÖ&JÉÆ ´ÉÉ ÊVÉ½ÉºÉiÉÉ +´É¶ªÉÆ ºÉÖJÉ¨ÉÂ
½ÉiÉ´ªÉÆ Ê´É´ÉäEò½ÉxÉºªÉÉ¶ÉCªÉi´ÉÉÊnÊiÉ* B´ÉÆ ºÉÖJÉnÖ&JÉªÉÉä& {É®º{É®Æ VÉxªÉVÉxÉEò¦ÉÉ´ÉÉä%ÊºiÉ*
ªÉlÉÉ Ê½ IÉÖÊi{É{ÉÉºÉÉÊnnÖ&JÉÆ Ê´ÉxÉÉ +jÉ{ÉÉxÉÉÊnxÉÉ ºÉÖJÉÆ xÉ ¦É´ÉÊiÉ <ÊiÉ IÉÖvÉÉÊnnÖ&JÉºªÉÉÊ{É
ºÉÖJÉ½äiÉÖi´É¨ÉÂ, iÉlÉÉ ¶É®Ò®äÊxpªÉÊ´É¹ÉªÉÊ´É¶Éä¹Éä¹ÉÖ ºxÉä½ºÉÖJÉÆ Ê´ÉxÉÉ iÉÊuªÉÉäMÉiÉ& iÉÊu®úÉäÊvÉºÉÆºÉMÉÇiÉÉä
´ÉÉ nÖ&JÉÆ xÉ ¦É´ÉiÉÒÊiÉ ºÉÖJÉºªÉÉÊ{É nÖ&JÉºÉÉvÉxÉi´É¨ÉÂ* (|ÉºÉ´É´ÉänxÉÉ nÖ&JÉEò®Ò B´É
ÊEòxiÉÖ |ÉºÉ´ÉÉxÉxiÉ®Æ Ê¶É¶ÉÉä& ¨ÉÖJÉ|ÉºÉÉnÉÊnxÉÉ ¨ÉÉiÉÉ ºÉÖJÉÆ |ÉÉ{xÉÉäÊiÉ <iªÉiÉ& nÖ&JÉ¨ÉÊ{É
ºÉÖJÉÊ¨ÉÊiÉ ´ÉHÖÆò ¶ÉCªÉiÉä)* JÉbÂMÉiÉ{iÉ½É®ÉÊn¦ªÉ& ºÉÖJÉÉ¦ÉÉ´Éä%Ê{É nÖ&JÉÉäi{ÉkÉä&*
ÊEò\SÉ ªÉlÉÉ Ê´É¹ÉªÉÉä%xÉÖ¦ÉÚªÉ¨ÉÉxÉ B´É nÖ&JÉ½äiÉÖ&, xÉ iÉlÉÉ nÖ&JÉÆ ÊEòxiÉÖ ºÉÖJÉÉ´ÉMÉ¨ÉÉiÉÂ
nÖ&JÉ¨ÉxÉÖ¦ÉÚªÉiÉä* +iÉ B´É ºÉÖJÉ|ÉÉ{iÉÉè nÖ&JÉÆ xÉ ¦ÉÊ´É¹ªÉÊiÉ <ÊiÉ ºÉ´ÉÇºÉÆºÉÉÊ®hÉÉÆ
§ÉÉÊxiÉ&* Ê´É{ÉÉEò¡ò±ÉÉä{É¦ÉÉäMÉºÉÖJÉ´ÉiÉÂ ºÉ´ÉÇºªÉÉÊ{É Ê´É¹ÉªÉÉä{É¦ÉÉäMÉºÉÖJÉºªÉ {ÉÊ®hÉÉ¨Éä
+ÊiÉiÉÒµÉnÖ&JÉ½äiÉÖi´ÉÉiÉÂ* +iÉ& ºÉ´ÉäÇ¹ÉÖ ºÉÖJÉiÉi´ÉºÉÉvÉxÉä¹ÉÖ +ÉºÉÊHò|ÉÊiÉ¹ÉävÉÉlÉÈÇ SÉ
=¦ÉªÉÉä& ºÉ¨ÉiÉÉ¦ÉÉ´ÉxÉÉlÉÈÇ ºÉÖJÉ¨ÉÊ{É nÖ&JÉ¨Éä́ É <iªÉÖHò¨ÉÂ* nÖ&JÉÆ iÉÖ ¤ÉÉvÉxÉÉ{ÉÒbÉºÉxiÉÉ{ÉÉi¨ÉEòÆ
¨ÉÖJªÉiÉ B´É nÖ&JÉÊ¨ÉÊiÉ*

EòlÉÆ nÖ&JÉºªÉ xÉÉ¶É& ºÉÆ¦É´ÉÊiÉ <iªÉÖSªÉiÉä - vÉ¨ÉÉÇvÉ¨ÉÉÇ EòÉ¨É´Éèt¶ÉÉºjÉè&
=HòÉxÉÉ¨ÉÖ{ÉÉªÉÉxÉÉ-¨ÉxÉÖ¹`öÉxÉä%Ê{É +ÉvªÉÉÊi¨ÉEòÉÊnnÖ&JÉÊ´ÉSUänÉlÉÈÇ ½ÉxÉ¨ÉÂ ¦É´ÉÊiÉ <ÊiÉ
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iÉuùÂªÉ´ÉSUäônùÉlÉÇ̈ ÉÉiªÉÊxiÉEòOÉ½hÉÆ, xÉ Ê½ ¥ÉÀ±ÉÉäEòÉÊn|ÉÉ{iÉºªÉÉÊ{É +ÉiªÉÊxiÉEÆò nÖ&JÉ½ÉxÉ¨ÉÂ
+ÊºiÉ, vÉ¨ÉÇIÉªÉÉnÉ´É´ÉÞÊkÉ¸É´ÉhÉÉiÉÂ, +xªÉÉäxªÉÉÊ¦É¦É´É´ªÉÉPÉÉnÉÊn¸É´ÉhÉÉSSÉ*
+{É´ÉMÉÇ|ÉÉ{iÉºªÉ iÉÖ nÖ&JÉ½äiÉÉä& +Ê´ÉtÉiÉÞ¹hÉÉnä& +iªÉxiÉÉäSUänÉiÉÂ xÉ EòlÉÊ\SÉiÉÂ
nÖ&JÉºÉ¨¤ÉxvÉ <ÊiÉ* iÉºªÉ +ÉiªÉÊxiÉEònÖ&JÉ½ÉxÉºªÉ ={ÉÉªÉ& iÉi´ÉYÉÉxÉ¨ÉÂ*
xªÉÉªÉºÉÚjÉEòÉ®ähÉÉÊ{É BiÉnä́ É |ÉnÊ¶ÉÇiÉ¨ÉÂ -

“nÖù&JÉVÉx¨É|É´ÉÞÊkÉnÉä¹ÉÊ¨ÉlªÉÉYÉÉxÉÉxÉÉ¨ÉÖkÉ®ÉäkÉ®É{ÉÉªÉä iÉnxÉxiÉ®É{ÉÉªÉÉn{É´ÉMÉÇ&” <ÊiÉ*
ªÉnÉ iÉÖ iÉi´ÉYÉÉxÉÉiÉÂ Ê¨ÉlªÉÉYÉÉxÉ¨É{ÉèÊiÉ iÉnÉ Ê¨ÉlªÉÉYÉÉxÉÉ{ÉÉªÉä nÉä¹ÉÉ& +{ÉªÉÉÊxiÉ*
nÉä¹ÉÉ{ÉÉªÉä |É´ÉÞÊkÉ®{ÉèÊiÉ |É´ÉÞkªÉ¦ÉÉ´Éä VÉx¨ÉÉ{ÉèÊiÉ, VÉx¨ÉÉ{ÉÉªÉä nÖ&JÉ¨É{ÉèÊiÉ, nÖ&JÉÉ¦ÉÉ´Éä
SÉÉiªÉÊxiÉEòÉ{É´ÉMÉÉäÇ ÊxÉ&¸ÉäªÉºÉÊ¨ÉÊiÉ, <n¨ÉjÉ ¤ÉÉävªÉ¨ÉÂ* ªÉÉäMÉ¤É±ÉäxÉÉÊ{É +Éi¨ÉiÉk´ÉºÉÉIÉÉiEòÉ®ä
ºÉÊiÉ iÉäxÉ SÉ ºÉ´ÉÉºÉxÉÉÊ¨ÉlªÉÉYÉÉxÉä v´ÉºiÉä

iÉ ¤ÉxvÉxÉÉxÉÉÆ ®ÉMÉuä¹É¨ÉÉä½ÉxÉÉÆ nÉä¹ÉÉhÉÉ¨É{ÉÉªÉÉiÉÂ |É´ÉÞkÉä®{ÉÉªÉä iÉÊzÉ¤ÉxvÉxÉºªÉ VÉx¨ÉxÉ&
+{ÉÉªÉä iÉÊzÉ¤ÉxvÉxÉºªÉ nÖ&JÉºªÉÉ{ÉÉªÉ& <ÊiÉ iÉÉ´ÉuºiÉÖMÉÊiÉ&*

ªÉÉäMÉºÉÚjÉä ‘½äªÉÆ nÖ&JÉ¨ÉxÉÉMÉiÉÊ¨ÉÊiÉ’ ´ÉIªÉiÉä* +iÉÒiÉÆ nÖ&JÉÆ |É½ÒhÉi´ÉÉiÉÂ xÉ ½äªÉÆ
´ÉiÉÇ̈ ÉÉxÉnÖ&JÉ¨ÉÂ ={É¦ÉÉäMÉ|ÉÉ{iÉi´ÉÉiÉÂ ={ÉäIÉÉÆ EòiÉÖÈÇ xÉ ¶ÉCªÉiÉä* +iÉ B´É iÉk´ÉÊ´Én&
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Ê½ÆºÉÉÊn®Ê½iÉäxÉ ̈ ÉÉMÉäÇhÉ {ÉÊ®½iÉÖÈÇ xÉ ¶ÉCªÉiÉä, +Ê½ÆºÉÉÊnGò¨ÉähÉ SÉ {ÉÊ®½®iÉ& +xÉxiÉ¨Éä́ É
+ÉMÉÉÊ¨ÉnÖ&JÉÆ {ÉÊ®½®ÊxiÉ* +xÉÉMÉiÉnÖ&JÉ{ÉÊ®½É®Æ |ÉÊiÉ {ÉÚ́ ÉÉäÇHò¨ÉÂ* ºÉÉÆJªÉ¨ÉiÉä iÉÖ nÖ&JÉÆ
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±ÉÉäEòÊºÉrÉÊxÉ EòÊiÉÊSÉqÖ&JÉEòÉ®hÉÉÊxÉ nÊ¶ÉÇiÉÉÊxÉ* iÉÉÊxÉ ªÉlÉÉ {ÉÉ®iÉxjªÉ¨ÉÉÊvÉ& ́ ªÉÉÊvÉ&
¨ÉÉxÉSªÉÖÊiÉ& ¶ÉjÉÖ&EÖò¦ÉÉªÉÉÇEÖòOÉÉ¨É´ÉÉºÉ&EÖòº´ÉÉÊ¨ÉºÉä́ ÉxÉÆ ¤É½ÖEòxªÉÉ& ´ÉÞri´ÉÆ {É®MÉÞ½´ÉÉºÉ&
´É¹ÉÉÇ|É´ÉÉºÉ¦ÉÉªÉÉÇuªÉÆ EÖò¦ÉÞiªÉ& nÖ½Ç±ÉEò®hÉEÞòÊ¹É& <ÊiÉ* B´ÉÆ ´É®É½{ÉÖ®ÉhÉÉnÉè +Ê{É
EòÊiÉÊSÉqÖ&JÉEòÉ®hÉÉÊxÉ =HòÉÊxÉ iÉÉÊxÉ iÉiÉ B´É ´ÉätÉÊxÉ*

140



x™……™…n∂…«x…®…x…÷∫…fii™… n÷:J… ¥…S……Æ: 2
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ºÉÖJÉºÉÉvÉxÉä¹ÉÖ nÖ&JÉ¨ÉÊ´ÉxÉÉ¦ÉÉ´ÉäxÉ ́ ÉiÉÇiÉä* ºÉÖJÉ¨ÉÊ{É nÖ&JÉÊ¨ÉÊiÉ EòlÉªÉÊxiÉ iÉuiÉÂ
nÖ&JÉ¨ÉÊ{É ºÉÖJÉÊ¨ÉÊiÉ EòlÉªÉÊxiÉ* nÖ&JÉ¨ÉÂ Ê´ÉxÉÉ ºÉÖJÉºªÉ ̈ ÉÚ±ªÉÆ Eò±{ÉÊªÉiÉÖÆ xÉ ¶ÉCªÉiÉä*
B´ÉÆ ºÉÖJÉnÖ&JÉªÉÉä& VÉxªÉVÉxÉEò¦ÉÉ´Éi´ÉÆ Ê´ÉtiÉä* ªÉÉäMªÉÉªÉÉäMªÉä¶´É®Ê{É¶ÉÉSÉºlÉÚ±ÉºÉÚI¨ÉÉÊn´ÉiÉÂ
ºÉ´ÉÇºªÉÉÊ{É +xÉÖEÚò±É-|ÉÊiÉEÚò±ÉiÉªÉÉ Ê´É{É®ÒiÉ{ÉnÉlÉÉÇ& ºÉÊxiÉ* ºÉÖJÉnÖ&JÉªÉÉä& {É®º{É®´ÉèvÉ¨ªÉÈ
ªÉt{ªÉÊºiÉ iÉlÉÉÊ{É uªÉÉä& ºÉ¨¤ÉxvÉ& +¦Éän B´É* ºÉÖJÉ½äiÉÖxÉÉÆ nÖ&JÉ½äiÉÚi´É¨ÉÊ{É ¦ÉÊ´ÉiÉÖ̈ É½ÇÊiÉ*
<ilÉÆ VÉx¨É B´É nÖ&JÉÆ nÖ&JÉ¨Éä́ É VÉx¨É nÖ&JÉ¨Éä́ É ºÉ´ÉÇ̈ ÉÂ <ÊiÉ +ºÉÉ®¦ÉÚiÉ& ºÉÆºÉÉ®&
nÖ&JÉºÉÉMÉ® <ÊiÉ ÊxÉiÉ®ÉÆ ´ÉHÖÆò ¶ÉCªÉiÉä**

ºÉ½ÉªÉEòOÉxlÉÉ&

1. iÉEÇòºÉÆOÉ½& - ¸ÉÒ¨ÉnÂ +zÉÆ¦É^&*

2. xªÉÉªÉn¶ÉÇxÉ¨ÉÂ-  ¸ÉÒMÉÉèiÉ¨É&*

3. xªÉÉªÉÊºÉrÉxiÉ¨ÉÖHòÉ´É±ÉÒ - ¸ÉÒÊ´É¶´ÉxÉÉlÉ{É\SÉÉxÉxÉ&*

4. xªÉÉªÉ¦ÉÉ¹ªÉ¨ÉÂ - ¸ÉÒ´ÉÉiºªÉÉªÉxÉ&*

5.  xªÉÉªÉ¦ÉÚ¹ÉhÉ¨ÉÂ - º´ÉÉÊ¨É ªÉÉäMÉÒxpÉxÉxn&*

6.  ¨É½þÉ¦ÉÉ®úiÉ¨ÉÂ (¶ÉÉÎxiÉ{É´ÉÇ)
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+j… ∏…“M……‰ ¥…xn˘…x…xn˘:, +…S……™…« ¥……S…∫{… i… ®…∏…∫™… ®…i…®…‰¥… ∫¥…“EÚÆ˙…‰ i…*

+…x…xn˘ M…Æ‰˙: x™……™… x…h…«™…¥™……J™……x…‰% {… ®……Ω‰˛∑…Æ˙…h……∆  ¥…π…™…‰ +…S……™…«

¥……S…∫{… i… ®…∏…∫™…, ∏…“M……‰ ¥…xn˘…x…xn˘∫™… S… ®…i…®…‰¥… ∫¥…“EÚÆ˙…‰ i… (x™……™… x…h…«™…:

2/2/37)* ¶……∫EÚÆ˙…S……™…«:, ™…®…÷x……S……™…«:, Æ˙…®……x…÷V……S……™…«: S… ∂…R¬ÛEÚÆ˙…S……™…Êh…

 x…Ãn˘π]∆ı ®……Ω‰˛∑…Æ˙…:î< i… {…n˘∫™… ¥™……J™……x…‰ EÚ…{…… ±…EÚ…x…¬ + v…EfiÚi™… {…Æ˙…®…∂……«x…¬

EfiÚi…¥…xi…: (Lorenzen David: 1972:1)* B¥…∆ {…÷Æ˙…i…x…¶……Æ˙i…“™… ∂……∫j…,

v…®…«∂……∫j…O…xl…‰π…÷ EÚ…{…… ±…EÚ…x……∆ {…Æ˙®…∂…«x…i¥……i…¬ +∫™…  ∫…r˘…xi…∫™… |……v™……x™…∆

®…Ωi¥…{…⁄h…«®…Œ∫i…*
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EÚ…{…… ±…EÚ…x……∆ |…S……Æ˙: n˘ I…h…¶……Æ˙i…‰

n˘ I…h…¶……Æ˙i…‰ Œ∫l…i…∫™… {…±±…¥…Æ˙…V…¥…∆∂…∫™… Æ˙…V…… À∫…Ω˛ ¥…πh…÷¥…®…«h…: {…÷j…:

Æ˙…V…… ®…Ω‰˛xp˘ ¥…GÚ®…¥…®……« EÚ…{…… ±…EÚ…x……®…¬ +…∏…™…n˘…i…… +…∫…“i…¬* E÷Úi…∑…‰i…¬ ∫…:

i…÷ ∂…Ë¥…®…i…∆ ∫¥…“EfiÚi™… +…x…xn˘®…x…÷¶…¥… i… ∫®…* +i…B¥… ∫…: ∂…Ë¥…®…i……%xi…M…«i…i¥……i…¬

EÚ…{…… ±…EÚ…x……®… {… +…∏…™…∆ n˘k…¥……x…¬* n˘ I…h…¶……Æ˙i…∫™… EÚ…\S…“,  i…Ø˚¥……‰ Æ˙™…⁄Æ˙,

®… ™…±……{…⁄Æ˙, EÚ…‰]÷ı®§……±…⁄Æ˙ |…n‰̆∂……: EÚ…{…… ±…EÚ…x……∆ |…¶…¥…E‰Úxp˘… h… +…∫…x…¬

(Minakshi, C:1938:181)* EÚ…{…… ±…EÚ…x……∆ v……Ã®…EÚO…xl……: +t…¥… v…

x……‰{…±…¶™…xi…‰* Æ˙…V…… ®…Ω‰˛xp˘ ¥…GÚ®…¥…®…«h……  ¥…Æ˙ S…i…∆ ®…k… ¥…±……∫…|…Ω˛∫…x…®…¬ x……®…

O…xl…∫™… +x…÷∫…xv……x…‰x…, |…Ω˛∫…x…∫™……∫™… EÚl……{……j……h……∆ ∫…⁄I®…{…`ˆx…‰x… S… i…iEÚ…±…“x…

EÚ…{…… ±…EÚ…x……∆ V…“ ¥…i…S…™……«%¥…M…®…x…∆ ∫{…π]ıi…™…… Y……™…i…‰*

®…k… ¥…±……∫…|…Ω˛∫…x…‰ EÚ…{…… ±…EÚ∫™… S… Æ˙j… S…j…h…®…¬

¶…Æ˙i…®…÷ x…x…… x……]ı¨∂……∫j…‰  ¥…¥… I…i…‰π…÷ n˘∂…∞¸{…E‰Úπ…÷ |…Ω˛∫…x…M…h…‰ +xi…¶…«¥… i…

Æ˙…Y…… ®…Ω‰˛xp˘ ¥…GÚ®…‰h…  ¥…Æ˙ S…i…∆ ®…k… ¥…±……∫…|…Ω˛∫…x…®…¬* |…Ω˛∫…x…‰ EÚ…{…… ±…EÚ:

∫…i™…∫……‰®…:, i…∫™… EÚ…®…÷EÚ“ n‰̆¥…∫……‰®……, x……M…∫…‰x…: < i… §…÷r˘ ¶…I…÷:, §…ß…÷EÚ±{…:

< i… {……∂…÷{…i…:, =x®…k…EÚ∂S…‰ i… {…\S… |…v……x…{…… j…h…: +∫®……x…¬ i……‰π…™…Œxi…*

∫…®|… i… EÚ…{…… ±…EÚ: ∫…i™…∫……‰®…: ∫¥…EÚ{……±…∆ ™…j…E÷Új…… {… ∫l…±…‰ ∫…∆∫l……{™…

®…t{……x…¥…∂……i…¬ ¥™…∫®…Æ˙i…¬* i…i…¬ EÚ{……±……x…÷∫…xv……x……l…» ∫¥…EÚ…®…÷C™…… n‰˘¥…∫……‰®…™……

∫…Ω˛ EÚ…\S…“x…M…™……«®…¬ <i…∫i…i…: +]ı i…* Bi…Œ∫®…z…xi…Æ‰˙ x……M…∫…‰x…: < i… §…÷r˘ ¶…I……‰:

Ω˛∫i…‰ Œ∫l…i…∆ EÚ{……±…∆ ∫¥…EÚ“™… ®… i… ®…i¥…… EÚ…{…… ±…EÚ: ∫…i™…∫……‰®…: x……M…∫…‰x…∫™…

 x…EÚ]‰ı ¥……E¬Ú,i…EÚ…« n˘E∆Ú EfiÚi¥…… +xi…i…: ∫¥…EÚ{……±…®… {… ∫…®|……{™… |…Ω˛∫…x… ®…n∆̆

∫…®……{™…i…‰* ∫……®…⁄ Ω˛EÚ ¥…®…∂…«x……i®…E∆Ú O…xl…& ¶…¥… i… ®…k… ¥…±……∫…|…Ω˛∫…x…®…¬*

i…iEÚ…±…“x…-§……Ër˘∂…Ë¥…  ¥…¶……M…“™……x……®…¬ ¥™…¥…Ω˛…Æ˙¥…Ë S…j™…|…n˘∂…«x…®…‰¥… +∫™… |…Ω˛∫…x…∫™…

|…v……x… ¥…π…™…:* |…Ω˛∫…x…∫™……%∫™… EÚ…{…… ±…EÚ∫™… S…… Æ˙j… S…j…h…‰x… i…iEÚ…±…“x…

EÚ…{…… ±…EÚ…x……∆ ∫……®…⁄ Ω˛EÚE÷ÚÆ˙“i…“x……∆ Y……x…®…¥…M…®™…i…‰*
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®…k… ¥…±……∫…|…Ω˛∫…x…®…¬ ®…k… ¥…±……∫… E⁄Ú ]ı™……]¬ı]ı\S… ∫…®…÷ q˘∂™… EÚ…{…… ±…EÚ™……‰:  ¥…¥…‰S…x……i®…EÚ®…¬ +v™…™…x…®…¬ 2

O…xl…∫™… EÚ…{…… ±…EÚ: ∫…i™…∫……‰®…: ∫¥…EÚ{……±…‰ ®…t∆, ®……∫…∆ S… ∫¥…“EfiÚi™…

¶…÷\V…z……∫…“i…¬* EÚ…\S…“{…÷™……» Œ∫l…i……: EÚ…{…… ±…EÚ…: ®……∆∫…¶……‰ V…x…:, ®…t{…… ™…x…:

S… +…∫… z… i… Æ˙…Y…… ®…Ω‰˛xp‰˘h… |…EÚ… ∂…i…®…¬* ∫…i™…∫……‰®…∫™…  ¥…x…π]‰ı EÚ{……±…‰ +…∫…x…¬

∂…÷πEÚ®……∆∫…J…hb˜… x…* +i…: i…‰x… > Ω˛i…∆ ™…‰x… E‰Úx…… {… ∂…÷x…E‰Úx… §……Ër˘ ¶…I…÷h……

¥…… <n∆̆ EÚ{……±…∆ ®…÷ π…i… ®… i…* i…i…¬ EÚ…Æ˙h……n‰̆¥… §……Ër˘ ¶…I…÷h…… ∂…÷x…… ={… ®…i…:

EÚ…{…… ±…EÚ: < i…* M…Ω«̨h…“™…i¥…®…¬ =¶…™……‰: ∫…®……x…i¥…∆ {… Æ˙o˘∂™…i…‰* + {… S…

EÚ…{…… ±…EÚ∫™… {…÷x…: {…÷x…: §……Ër˘ x…xn˘™…… S… i…iEÚ…±…“x…EÚ…{…… ±…EÚ…x……∆  ¥…u‰̆π…∆

|…EÚ]ı™… i… §……Ër˘ ¶…I…⁄x…¬ |… i…* i…u˘i…¬ n‰˘¥…∫……‰®…… ∫…i™…∫……‰®…∫™… +x…÷M…… ®…x…“ x…i…÷

¶……™……«* i…i…¬ EÚ…Æ˙h……i…¬ x……Æ˙“ ¶…: ∫…Ω˛ ®…‰±…x…∆ i…iEÚ…±…‰ EÚ…{…… ±…EÚ…: +x…÷∫…Æ˙xi…“ i…

Y……™…i…‰* EÚ…{…… ±…EÚ…: {……∂…÷{…i……∑…  ¶…z… ¶…z…M…÷h…i¥……i…¬ =¶…™……‰: {…Æ˙∫{…Æ˙ ¥…u‰̆π…:

i…Œ∫®…x…¬ EÚ…±…‰ +…∫…“ n˘ i… o˘∂™…i…‰ +Œ∫®…x…¬ |…Ω˛∫…x…O…xl…‰* ∫¥…“™…EÚ…xi…… n‰˘¥…∫……‰®……

+{…æ˛i…… EÚ…{…… ±…E‰Úx…‰ i…, §…ß…÷EÚ±{…∫™…  ¥…Æ˙…‰v…: ¥…i…«i…‰ EÚ…{…… ±…E∆Ú |… i…* Bi…i…¬

 ¥…Æ˙…‰v…∆ ®…x… ∫…  x…v……™… ∫…÷æ˛ n˘ i… ¥™……V…‰x…Ë¥… §…ß…÷EÚ±{…: ∫…i™…∫……‰®…∫…Ω˛…™……l…«®…¬

=t÷HÚ: <i™…‰i…i…¬ +∫™… =n˘…Ω˛Æ˙h…∆ n˘k…∆ ±…‰J…EÚ®…Ω˛…‰n˘™…‰x…* B¥…®…‰¥… ∫¥… x…π`ˆ…™……:

™…l…… ¥… v…{……±…x…∆ x… EÚÆ˙…‰ i… ∫…i™…∫……‰®…:, i…u˘…Æ˙… i…iEÚ…±…“x…Ë: EÚ…{…… ±…EËÚ: ∫…®…⁄Ω‰˛

EÚl…∆ V…“¥…x…∆ ™…… {…i… ®… i… |…Ω˛∫…x…∫™… ±…‰J…E‰Úx… ∫{…π]ı“EfiÚi…∆ S…*

®…k… ¥…±……∫…-E⁄Ú ]ı™……]¬ı]‰ı EÚ…{…… ±…EÚ∫™…  ¥…¥…‰S…x…®…¬

E‰ÚÆ˙±…“™…∫…∆∫EfiÚi…∞¸{…EÚ…% ¶…x…™…{…Æ˙®{…Æ˙… E⁄Ú ]ı™……]¬ı]ı®…¬ <i™… ¶…v…“™…i…‰*

E⁄Ú ]ı™……]¬ı]ı®…¬ < i… {…n∆̆ EËÚÆ˙±…“ {…n˘®…Œ∫i…*ëE⁄Ú ]ıí<i™…∫™…  ®… ±…i¥…… <i™…l…«:,

+…]¬ı]ı®…¬ <i™…

∫™… + ¶…x…™…: <i™…l…«:* u˘™… v…EÚ{……j……h……∆  ®… ±…i¥…… + ¶…x…™…i¥…‰x…,

S…i…÷Ã¥…v……x……®…¬ + ¶…x…™……x……∆ ®…‰±…x…i¥…‰x…, ¥……S™……l…«∫™… ¥™…R¬ÛM™……l…«∫™… S… ®…‰±…x…‰x…

+ ¶…x…™…i¥…‰x… S… E⁄Ú ]ı™……]¬ı]ı®…¬ < i… x……®… ∫…∆M…SUÙi…‰* E‰ÚÆ˙±…n‰̆∂…“™……: S……CC™……Æ¬̇ ,
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x…Œ®{…™……Æ¬̇ ∫…®…÷n˘… ™…x…: E⁄Ú ]ı™……]¬ı]ı®EÚ±……™……: |…™……‰HÚ…Æ˙:* E⁄Ú ]ı™……]¬ı]ı∫™…

+… ¥…πEÚ…Æ˙: ∫……®……x™…i…: ®…Œxn˘Æ˙∫™… x……]ı¨M…fiΩ‰̨ B¥… |…S…±… i…* i…k…÷ E⁄Úk…®§…±…®…¬

<i™… ¶…v…“™…i…‰* E⁄Ú ]ı™……]¬ı]ı∫™… +x…÷§…xv…EÚ±……∞¸{…®…¬ ¶…¥… i… ëE⁄Úk…¬í* |……S…“x…

EÚ…±…‰ E⁄Ú ]ı™……]¬ı]ı®…¬, ëE⁄Úk…¬í < i… ¥™…{… n˘π]ı®…¬ +…∫…“i…¬* ëE⁄Úk…¬í < i… {…n˘∫™…

x……]ıEÚ… ¶…x…™…: <i™…l…«:* E⁄Úk…¬ +¥…i……Æ˙h…‰ BEÚ{……j…®…¬ B¥… Æ˙R¬ÛM…®…\S…®…¬

+…M…SUÙ i… +l…¥…… E⁄Úk…¬ < i… {…n‰̆x… BEÚ{……j…… ¶…x…™…: = q˘∂™…i…‰* +R¬ÛM…÷ ±…™……R¬ÛEÚ®…¬,

E⁄Úk…¬, ®…k… ¥…±……∫…®…¬ E⁄Úk…¬, ®…xj……R¬ÛEÚ®…¬ E⁄Úk…¬, {…Æ˙CE÷Ú®…¬ E⁄Úk…¬, •…¿S…… Æ˙ E⁄Úk…¬

<i™……n˘“ x… |… ∫…r˘… x… E⁄Úk…¬, +¥…i……Æ˙h…… x… ∫…Œxi…* Bi…‰π…÷ E⁄Úk…¬ +¥…i……Æ˙h…‰π…÷

+x…÷π`ˆ…x…|…v……x…®…¬, + ¶…x…™…|…v……x…®…¬ S… ¶…¥… i… ®…k… ¥…±……∫…®…¬ E⁄Úk…¬*

®…k… ¥…±……∫…®…¬ E⁄Úk…¬ +¥…i……Æ˙h…∫™… EÚl…… |…Ω˛∫…x…∫™… EÚl……™……:  ¶…z……* |…Ω˛∫…x…∫™…

∫……®…⁄ Ω˛EÚ ¥…®…∂…«x……i®…EÚi¥…®…¬ E⁄Úk…¬ +¥…i……Æ˙h…‰ x…Ë¥… o˘∂™…i…‰* +z… ¶…M…¥……x…¬

∏…“{…Æ˙®…‰∑…Æ∆˙ ∫…∆|……l™…« ∫¥…•…¿Ω˛i™……{……{…∆ n⁄˘Æ˙“EfiÚi™… EÚ…{…… ±…EÚ∞¸{…‰h…  ∂…¥…∫……∞¸{™…∆

|……{i…∫™… •……¿h…∫™… ∫…i™…∫……‰®…∫™… EÚl……™……: +… ¥…πEÚ…Æ˙: {…⁄h…«i…™…… ¶… HÚ®……M…Êh…

 GÚ™…i…‰* ®…k… ¥…±……∫…®…¬ E⁄Úk…¬ +¥…i……Æ˙h…∫™… EÚl…… B¥…®…¬ ¶…¥… i… -

BEÚŒ∫®…x…¬  n˘x…‰  ∂…¥…®…Œxn˘Æ˙M…®…x…¥…‰±……™……∆ •……¿h…: ∫…i™…∫……‰®…: {…±……∂…¥…fiI…∫™……‰{… Æ˙

+…Ø˚¿ {…±……∂…∂……J……SU‰Ùn˘x…EÚ®…« x…Æ˙i……x…¬ EÚ…∆∂S…x… •…¿S…… Æ˙h…: n˘n˘∂…«*

•…¿S…… Æ˙h……∆ ¥…fiI……Æ˙…‰Ω˛h… x… π…u˘i¥……i…¬ ∫…i™…∫……‰®…: i…‰π……∆ ∫……Ω˛…™™…∆ EÚi…÷«®…¬

+…Æ˙§v…¥……x…¬* •…¿S…… Æ˙h……∆ EfiÚi…‰ {…±……∂…∫… ®…i…¬ +…Ω˛Æ˙h……l…» ∫…: ¥…fiI……Æ˙…‰Ω˛h…∆

S…EÚ…Æ˙* n˘…Ë¶……«M™…¥…∂……i…¬ i…∫™… Ω˛∫i……i…¬ E÷Ú`ˆ… Æ˙EÚ…∆ BEÚ∫™… •…¿S…… Æ˙h…:

EÚh`ˆ…‰{… Æ˙ {… i…i¥…… ∫…: §……±…: {…\S…i¥…∆ M…i…:* Bi…i…¬ o˘π]¬ı¥…… n÷̆: J…i…: ∫…i™…∫……‰®…:

¥…]ı…‰: ®…fii…∂…Æ˙“Æ∆̇ ∫EÚxv……Ë v…fii¥…… •……¿h…∫…n˘ ∫… M…i¥…… ∫…¥…» ¥…fik……xi…∆ •……¿h…∏…‰π`ˆ…x…¬

x™…¥…‰n˘™…i…¬* ∫…¥…Ê •……¿h……: ∫…i™…∫……‰®…∆ •……¿h…E÷Ú±……i…¬ §… Ω˛: EfiÚi¥…… •…¿Ω˛i™……{……{…-

{… Æ˙Ω˛…Æ˙…™… ∏…“{…Æ˙®…‰∂…¥…Æ˙∫™… i…{…: EÚÆ˙h…“™…∆ <i™…¥…n˘x…¬* ∫…i™…∫……‰®…: ∫¥…{…ix™……

n‰˘¥…∫……‰®…™…… ∫…Ω˛ {…Æ˙®…‰∑…Æ˙i…{…: EÚi…÷» ®…x… ∫…  x…Œ∂S…i™… i…{…∑…Æ˙h……l…» M…i…:* i…‰x…
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®…k… ¥…±……∫…|…Ω˛∫…x…®…¬ ®…k… ¥…±……∫… E⁄Ú ]ı™……]¬ı]ı\S… ∫…®…÷ q˘∂™… EÚ…{…… ±…EÚ™……‰:  ¥…¥…‰S…x……i®…EÚ®…¬ +v™…™…x…®…¬ 2

 ∂…¥……±…™…‰ •…¿Ω˛i™……n˘…‰π… x…¥……Æ˙h……l…» ∏…“{…Æ˙®…‰∑…Æ˙∫™… EfiÚ{……l…» S… i…{…:

EÚk…«÷®……Æ˙§v…®…¬* ∫…i™…∫……‰®…∫™… i…{… ∫… ∫…∆|…“i…: ∏…“{…Æ˙®…‰∑…Æ˙: ∫…i™…∫……‰®…∫™… {…÷Æ˙i…:

+…M…i™… i…∫™… EÚ{……±…∂…⁄±…… n˘E∆Ú  ∂…¥…∫……∞¸{™…∆ S… n˘k…¥……x…¬* Bi…i…¬ ∫…¥…»

∏…“{…Æ˙®…‰∑…Æ˙∫™… +x…÷O…Ω˛: < i…  ¥… S…xi™… EÚ{……±…‰ Œ∫l…i…∆ ®…t∆ {…Æ˙®…‰∑…Æ˙…™…  x…¥…‰t

 ∂…¥…{…⁄V……∆ S… EfiÚi…¥……x…¬ ∫…i™…∫……‰®…:* B¥…∆ ®…k… ¥…±……∫…|…Ω˛∫…x…∫™… EÚ…{…… ±…EÚ:,

®…k… ¥…±……∫…∆ E⁄Úk…¬ +¥…i……Æ˙h…EÚ…i…¬ EÚ…{…… ±…EÚ…i…¬  ¶…z…:*

={…∫…∆Ω˛…Æ˙:

¶……Æ˙i…∫™… |……S…“x…∂…Ë¥… ∫…r˘…xi… ¥…¶…… M…x……∆ EÚ…{…… ±…EÚ…x……∆ V…“¥…x…Æ˙“i…™…:,

i…‰π……∆ ∫……®…⁄ Ω˛EÚ…¥…∫l……& S… ®…k… ¥…±……∫…|…Ω˛∫…x…®…¬ x……®… O…xl…∫™… EÚ…{…… ±…EÚ∫™…

∫…i™…∫……‰®…∫™… V…“¥…x…S…™…«™…… ∫…®™…E¬Ú Y……i…÷∆ ∂…C™…xi…‰* ∫¥…¶……‰M…i…fiπh……∆ ∂…®… ™…i…÷∆

∫…®…⁄Ω‰˛ §…Ω÷˛ ¥…v……x……∆ E÷ÚÆ˙“i…“x……®…¬ +…S…Æ˙h…∆ i…‰ EfiÚi…¥…xi…:* EÚ±…Ω˛ |…™……: +…∫…x…¬

EÚ…{…… ±…EÚ…:* §……Ër˘… n˘ ¶…: ∂…Ë¥…®…i…∫™…Ë¥… +¥……xi…Æ˙ {……∂…÷{…i…… n˘ ¶…: S… i…‰ ∫…n˘…
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