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Avant-garde 

 

Since time immemorial Indian Philosophical tradition has been active and alive through the 

argumentative systems. Indian philosophy is not just intellectual gymnastic, just way of thinking, 

but it is a way of life. It is also inward looking, and aims to help to reach to the goal of self-

realization. Over the different periods of time, the various systems of philosophy flourished and 

grew simultaneously. Indian thinkers therefore realized that every human mind is unique and it 

must be allowed to follow a philosophy of its choice. Indian philosophy is as relevant today as it 

was when written thousands of years ago because of usefulness and practicality of each system. In 

modern era, Indian Philosophy had been portrayed in terms of spiritual, pessimistic, highly 

intuitive and non progressive etc. by most of the western writers. On the contrary Indian thinkers 

were engaged to resolve issues raised by the western scholars. It acted as hindrance for creative 

thought process. Books have been written in accord to the Western parameters. These were more or 

less a natural outcome of western accusation. These books were written more than 7-8 decades ago. 

After that so much research has been taken place in the field of Indian philosophy, throwing new 

lights on various topics. 

When new researches have opened newer dimensions of viewing Indian Philosophy, it is 

necessary to re-examine and revise the contents of the current books. So, while writing in a free 

atmosphere as it is now, one may be expected to be truly original and creative yet thoroughly in 

accordance with the tradition of Indian Philosophy. It is noteworthy especially in modern context 

the popularity of science and management has unfolded viable necessities to change the syllabi of 

Philosophy to directly benefit to the scholars in their practical vision of life as a whole. There is no 

doubt that Philosophy in India is an intensely intellectual, rigorously discursive, analytical and 

critical in its pursuit. It is this trait of our philosophy that has steered India to resurge even in dark 

phases of history. Our indigenous philosophy needs to be relooked and reinvestigated with the right 

perspective to revive the glorious past of India so that the next generation of India can understand 

about India‘s rich and value driven thought process. It is the need of the hour to understand Indian 

philosophy in its own historical context, the only way one may hope to draw some meaningful 

conclusion by thorough study and sincere research.  

Keeping all these points in our minds, it is necessary to write Indian Philosophy in Modern 

Perspective. Sanchi University of Buddhist-Indic Studies, perceiving the importance and usefulness 
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of this topic, has organized a workshop to revive the implicit conceptual writings in the Indian 

tradition. This compilation represents the papers received from distinguished scholars across the 

country written on varied topics that have been presented in the National workshop held on 25-29 

February, 2018 in the University. During the five days long sessions, deliberations have been made 

on some important areas of Indian Philosophy such as Vedas, Prasthanatrayi, Shad-darshanas 

Social & Political Philosophy, Temple Art and Architecture, Modern Indian Thought, Philosophy 

of Religion, Philosophy of Language & Philosophy of Education etc. We do hope that this 

compilation will be surely helpful to our readers/ scholars and experts working in the related field 

to explore more in the known and unknown areas of Indian Philosophy. We convey our sincere 

thanks to all the contributors for their scholarly and timely submission. We sincerely express our 

gratitude to Hon‘ble Vice Chancellor, Smt. Renu Tiwari, Respected Registrar, Shri Aditi Kumar 

Tripathi and esteemed EC Members for their valuable suggestions, guidance, encouragement and 

support. We are also thankful to Indian Council of Philosophical Research, New Delhi for its 

financial assistance.  

                                                                                                                     Dr. Navin Dixit 

                                                                                                            Secretary & Coordinator 
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PREFACE 

 

The present enterprise is an attempt to give a modern history of Indain philosophy to suit 

the requirements of twenty first century. It is based on indigenous sources free from outside 

influences. 

Since Eighteenth century with wider exposure of Indian philosophical thought to the West a 

need was felt to have History of Indian Philosophy  in English and other European languages, 

though such histories already existed in Sanskrit purely from Indian view point and Indian mode of 

thinking and writing. Max Muller, Frauwallner, and others made pioneering attempts in this regard 

with western background. Detailed histories were written by Indian writers like Radhakrishnan, 

Dasgupta, Hiriyanna, Umesha Mishra and others following the western indologists. All these 

histories were written around nineteen thirties or fourties and a few which came later on followed 

them in form and contents. So since 1940 onwards no innovative and up dated history of Indian 

philosophy has been written in spite of the facts that many new manuscripts have been discovered 

and published enlightening us about diverse areas of philosophizing done in the past, many 

advances have been made by the traditional scholars in their respective systems and schools in 

modern times, and many researches have come out from Indian and foreign scholars to rediscover 

Indian thought. In view of the new researches, numerous publications and innovative 

interpretations removing many misgivings and distortions, presentations of fresh information and 

reconstructions of traditional systems there is a dire need to update and rewrite a comprehensive 

history of Indian Philosophy in view of the requirements of 21
st
 century. In the West to write fresh 

histories of Western Philosophy is a continuous and on going affair but in India it could not be so 

for various reasons.   

The exposure of Indian thought so far has been piecemeal and not complete and all-round. 

So there is a need to revisit Indian thought without being prejudiced by earlier interpreters.  

There are four types of infirmities affecting the existing histories.  

(1) They have become out dated in view of new developments referred to above.  

(2) This apart they are not comprehensive and many areas of philosophizing like Value theory, 

social, educational, political and economic thought, logic and epistemology and philosophy of 

science and mathematics, aesthetics etc have not been adequately dealt with in them. There are 

many subtle and sophisticated ideas, concepts and theories available in classical literature which 
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may be of great significance and importance in contemporary times and they need to be 

incorporated. The existing histories are also not well representative. The depth of Vedic thought, 

the subtlety of Bhartrhari and Dignaga, the ingenuity of Kautilya, the wealth of philosophical 

knowledge in the epics particularly in the Mahabharata, the comprehensive and symbiotic use of 

philosophical thought by Caraka, the vast knowledge pertaining to the fundamentals of science, 

technology and mathematics available in Vedic thought, Samkhya, Vaisesika, Jaina systems and 

other schools, the penetrating analysis of human consciousness in Buddhist literature etc. find no 

place or very little place in these histories.  

(3) Generally the existing histories have not been free from biases and distortions. For example, as 

P.T. Raju has pointed out in the Preface of ―Structural Depths of Indian Thought‖ they have been 

‗wrongly influenced‘ by Radhakrishnan (p.xvi), (and also by S.N. Dasgupta etc. p. xxxi) who 

themselves were wrongly influenced by western indologists. This can be illustrated by pointing out 

that the popular distinction between so-called ―Astika‖ and ―Nastika‖ darsanas was not present in 

the classical Indian literature and the expression ―Six Systems of Philosophy‖ was not used for 

Samkhya, Yoga, Nyaya, Vaisesika, Mimamsa and Vedanta till as late as fourteenth century. Dr. 

Ganganath Jha has pointed this out in his seminal work ―Purva Mimamsa in its Sources‖ (pages 2 

and 4). Acharya Mahapragya has rightly stated that ―It is more logical to group different 

philosophies according to their thought content‖ (Philosophical Foundations of Jainism, P.17). 

Prof. Daya Krishna in an interview given to Nalini Bhusan and Gay Garfield published in ‗Indian 

Philosophy in English, p xiii,‘ avers as follows, ―This picture of Indian philosophy that has been 

presented by Radhakrishnan, Hiriyanna and others…is  not the story of Indian Philosophy, which  

hardly captures the spirit and history of Indian philosophy…If I were not to know Indian 

Philosophy myself, I would say that their presentation is wonderful, that it presents it clearly, with 

great insight and understanding . Now that I know a little Indian Philosophy I say that they did 

not…They were not concerned with the problems that Indian philosophers were concerned with.‖ 

(4) Lastly, it is quite natural that these works could not cover post 1940 developments and therefore 

incomplete to that extant. This is not to belittle their importance and contribution which are 

phenomenal but to point out their natural limitations and the need to overcome them. So the range, 

depth and variety of presentation have to be taken into account in writing afresh. 

Having considered the need for writing history of Indian philosophy afresh, the basic question is 

what sort of model we should have for writing afresh. We should not overlook the point that we are 
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attempting to write a history of ‗Indian‘ philosophy. Naturally therefore it has to be in Indian 

context, in Indian setting and from Indian point of view. It would be advisable not to graft alien 

models or foreign phraseology which may mar or mutilate the Indian spirit. It should be written in 

Indian mode of thinking and Indian mode of expressing. To write history as an exercise in self-

awareness can best be realized through one‘s own self-awareness rather than through a self-

awareness generated by others. The best way, therefore to construct a history is to go to the original 

sources, to stand on one‘s own soil.  

By the exegesis of circumstances history of Indian philosophy has to be history of ideas and not to 

facts. Of course there is dialectical interdependence and close organic interrelationship between 

facts and ideas, in Indian context there is non-availability of concrete facts, not because ancient 

Indians had no practice of writing history but because importance was given to ideas rather than 

individuals. As Prof. K.S. Murty states, ―For a nation which produced astronomers like Arya Bhatt, 

physicians like Caraka, and engineering skill which built the temples of Ellora, Konarka and 

Mahabalipuram, composed the Brhatkatha and described vyavahara with such minuteness in the 

Smrtis, interest in facts and keeping records of them were neither impossible nor novelties. (The 

Indian Spirit, P.55)  

So, if one has to write history of Indian Philosophy in terms of development of ideas, 

Sastravartasamuccaya, Dvadasaranayacakram, Sarvadarsanasarasamgraha, Satadarsanasamuccaya 

etc. offer one pattern of history writing. The Vakyapadiya, Tattvasamgraha, Nayayamanjari, 

Syadvadamanjari, Manameyodaya etc. offer another model. The Rajatarangiri is still another 

model. For theoretical analysis some Jain works provide good model. For applied dimension of 

Indian thought Charaka Samhita is the best guide. In English language we have models of 

Jwalaprasad, S.C. Vidyabhusana, and P.V. Kane etc. There is no dearth of models of Indian scene. 

It is advisable to go in for Indian models as they will be in tune with Indian sprit of philosophizing. 

The modeling should be such that it is text-based, theme-centered, issue-oriented, schools-referring 

and thinker-wise all put together presenting a continuity of thought in the spirit of 

complementarities or in mutual symphony incorporating if possible regional view points as well. 

The socio-cultural genesis of ideas and the Indian psyche or mind-set should be paramount in our 

understanding and formulations. This implies that apart from developmental perspective 

characteristics like the spiritual orientation, foundational character of dars‟ana as “Pradipah sarva 

vidyanam” and its contemporary relevance should be properly focused. 
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The readership of such a work may be that of students, research scholars and interested 

learned people both Indian of foreigners. It has to be decided whether this calls for different levels 

of writing or one single enterprise will work well for all the categories. This point requires serious 

thinking. Likewise it should also be considered as to what should be the size, number of volumes, 

division of parts, number of editors, and time span for writing as it is an urgent task. Infra-

structural facilities to the writers are more important (than payment of any honorarium) to facilitate 

writing. It is a team work and once a decision it taken it should be executed seriously, sincerely and 

in a determined way be suitable qualified scholars. Gone are the days when a person like Kane 

could write single-handedly the History of Dharma Shastras in several volumes. It requires 

imaginative coordination and quality control otherwise the whole exercise if undertaken may not be 

worthy of its kind.  

II 

In India philosophy has been done foundationally as Darsana and derivatively as Anviksaki. 

Darsana stands for viewing the reality as it is (yatha bhuta). For this experience is the only starting 

point and overriding factor. Vacaspati Misra was very emphatic in declaring that ―Samvideva 

bhagavati vastupagame no saranam”. We may call it is Iksha. The role of reasoning in the form of 

tarka or yukti is only next to that. It is therefore called anu+iksa, i.e., that which follows iksa. Iksa 

stands for immediate apprehension and direct realization. Anviksha is post refection. It has again to 

be subjected to critical examination by oneself and by others. This is known as Pariksha. For this 

Indian thinkers have evolved detail methodology of conducting discussion known as Vada. 

When veritable experience gets consolidated and codified it becomes sruti and 

srutiparamapara. Thus anubhava, yukti and sruriparampara are the triple foundations of doing 

darsana in the Indian context. No history of Indian Philosophy can be genuine and representative 

unless all these three are made used of symbiotically. It should not be forgotten that the Indian 

mind has been both intuitive and argumentative.  

Every system of philosophical thought in India is an outcome of the felt need of the age and 

therefore it had a social context and definite purpose. One of the requirements of sastraracana, 

technically known as (anubandhacatustaya) is prayojana. So for every school and system there is a 

rationale and a justification and that should be discerned and prominently put forth in writing the 

history. Right from the Vedic times we have been told by the seers and thinkers that the real is 

multifaceted and therefore there can be diverse and multiple apprehensions of the real. Likewise 
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there can be alternative approaches and understanding of one and the same facet also. Every 

darsana is therefore a mata or naya. Every system is perfect in itself but not complete. It is perfect 

in terms of its conceptual framework and theorizing from its presuppositions and basic premises. 

There can be refinements in them but no outright rejection. The process of precision making or of 

drawing out implications can be done without affecting or mutilating its basic framework. 

Branching off within a school or system is on account of differences of opinion and that is 

permissible in philosophizing. So also, inter-school differences are permissible. There can be 

attempts to reconcile the differences but it is not necessary that there must be resolution. 

Samanvaya is a guiding principle but not an overriding one. One may agree to disagree. What is 

significant is that it should be vouchsafed by experience and reasonable worked out. The 

development of vadavidhi as a mode of philosophizing has been occasioned because of this 

requirement. In this enterprise care should be taken to present the purvapaksa in most authentic 

way otherwise the whole exercise of philosophizing will be fruitless. The development of 

philosophy has been possible only through vada which makes mutual interaction possible.  

III 

The story of philosophy in India is like a book the initial pages of which are torn out. 

Though it is pre-Vedic origin, its crystallization has taken place in the Vedas. So the Vedas are the 

fountain springs and source of sustenance of all subsequent philosophical developments took place 

either in conformity with or in opposition to the Vedic thought. In order to understand the 

foundational nature of  the Vedas it is not enough to refer to Nasadiya and Purusa suktas alone 

because all the Vedas and the entire Vedic literature is replete with philosophical ideas of different 

types touching the entire gamut of human life and experiences and diverse facets of reality. The 

rudiments of all pro-Vedic and anti-Vedic systems can be traced to the Vedic thought. This has 

been done by many scholars but there is a need to coordinate their work. The Vedas have been the 

foundations of Indian culture. In the words of Professor Max Muller, ―So great an influence has the 

Vedic age exercise upon all succeeding periods of Indian history, so closely is every branch of 

literature connected with Vedic traditions, so deeply have the religious and moral ideas of that 

primitive era taken root in the mind of the Indian nation, so minutely has almost every private and 

public act of Indian life been regulated by traditional precepts that it is impossible to find the right 

point of view for judging of Indian religion, morals and literature without a knowledge of literary 

remains of the Vedic age‖ (History of Sanskrit Literature, p.8). The point is that the comprehensive 
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History of Indian Philosophy has to begin with the Vedic thought in full details. Mere cursory 

references will not do.  

IV 

A brief and sketchy account of line of treatment of post-Vedic systems may be in order. A 

full account of the materialistic and naturalistic schools of Indian thought must begin with the 

Indra-Virocana samvada of the Chandogya Upanisad, the pancakosa theory of the Taittiriya 

Upanisad, relevant portions of the Ramayana and the Mahabharata etc. This is to be supplemented 

with the accounts available in early Buddhist and Jaina literature. The Tattvopaplava Simha of 

Jayarasi Bhatta represents an altogether different school of thought and therefore it should not be 

clubbed with Lokayata or Ajivaka or Carvaka.  

The Vedic origin of Buddha‘s thought (not Buddhist thought) is well pointed out by many scholars. 

Buddhist history need to be divided into Original Buddhism, Early Buddhism and Later Buddhism, 

as Professor Hajime Nakamura has done. There has to be a better understanding of Buddhist 

epistemology and Yoga.  

The seminal Jaina concept of paryaya which provides a foundation to the theories of 

anekanta, naya, syad and contextual ethics need to be attended to its depth in the light of similar 

Vedic ideas. It was not for nothing that Lord Mahavira after his tapasya and enlightenment insisted 

on talking to Vedic scholars first. So relationship between Vedic and Jaina traditions must be 

looked at afresh. An ancient text ―Isibhasiyaim‖ of the Jaina tradition is highly significant in 

pointing out symbiotic relationship among the Vedic, Buddhist and Jaina traditions which should 

be our guiding model for intra-cultural studies in Indian thought.  

The history of the Samkhya system is pretty old and the Samkhyakarika of Isvarakrsna which is 

generally relied upon is a very late composition. Though it is a popular text, it is not fully 

representative of the Samkhya system. The history of the Samkhya system should begin with the 

earlier literature available in the Mahabharata, Tantra and works of Ayurveda.  

The Nyaya system has been studied in appreciable manner. But the study of the Vaisesika 

system has not been satisfactory. The Vedic origin of this system needs to be worked out in greater 

detail.  

Great injustice has been done in confining the Mimamsa system to the treatment of rituals. 

This has been pointed out by Ganganath Jha in ―Purva Mimamsa in its Sources‖ and by P.T. Raju 

in his ―Structural Depths of Indian Thought‖. The main objective of this system has been to 
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analyze human conduct. This is the pratijna of the system. The Vaisesika analyzes padartha 

dharma and the Mimamsa analizes purusa dharma.  This distinction needs to be brought out and 

kept in mind. Though both the systems deal with dharma as stated in their pratijnas the difference 

is to be brought out from the context.  

The schools of Vedanta need a very careful analysis because there are significant 

differences in the views of the earlier and later thinkers. The views of Samkara and the Samkarites 

or of Ramanuja and Ramanujites are not the same. A blanket survey without attending to the 

differences will not do justice to any one thinker.  

There are other areas of philosophizing like social, political, moral, aesthetic, axiological 

and linguistic which still stand in need of detailed analysis. Finally there is a vast Tantric literature 

which is replete with profound philosophical ideas and doctrines. It would be worthwhile and 

rewarding to take them into account.  

It is hoped that this enterprise may receive serious attention of concerned scholars and 

others.  

 

S.R. Bhatt 
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PERSPECTIVES ON ĀNANDA MĪMĀṀSĀ (ANALYSIS OF BLISS) 

                                                                                                        

Prof. S. R. Bhatt 

 

The Vedic system of Education aims at perfection and bliss. In this paper nature and levels of bliss 

are discussed.  Details of Indian theory of aesthetics are worked out. Life is to be regarded as joyful 

play. All arts--fine and gross--are to be resorted to for seeking bliss. But spiritual realization is the 

highest bliss. It is the same as perfection. 

One of the distinguishing features of Vedic system of education is propagation of the fact that the 

ultimate nature of Reality is bliss and beatitude (Ānanda) which is the same as pure consciousness 

(Sat=Cit=Ānanda). In Indian context philosophizing is reflection on sat (real) by chit 

(consciousness) for ānanda (bliss). It is self-awareness, self-realization. The Vedic seers in their 

inspired visions and intuitive apprehensions experienced and expressed the supreme truth that the 

inner core of all existences is infinite bliss and beatitude though this is hidden (tirobhāva) from our 

purview because of our finitude and limitations caused by ignorance. Their deliverances are 

inspired visions stemming from pure intuitions and enlightened by spiritual experiences. They 

could realize that every living being in which consciousness is manifested in limited way naturally 

seeks after bliss but gets only partial and restricted happiness (parimitapramātā). Everyone, 

consciously or unconsciously, wants to be happy and shun suffering and pain. Unfortunately only 

fleeting and evanescent iota of bliss is experienced as pleasure or happiness even though fullness is 

one‘s own nature. However, it is prerogative of human being as self-conscious and reflective 

creature to systematically plan and endeavour to realize not only happiness which is transitory and 

mixed with pain but to transcend this state and realize perpetual and unalloyed bliss. The Indian 

seers, sages and thinkers therefore put forth Mokṣa, meaning bliss, as the supreme goal of life and 

device various ways and means to realize bliss and also talk of different stages in the pathways to 

experience this summum bonum of life. Indian thinkers and Greek thinkers in the west have 

endeavoured to theorize about this matter but the subtle and deep Indian thinking surpasses the 

Greek both in its sweep and sublimity. The Indian mind is intuitive, ratiocinative, aesthetic and 

spiritual. As stated earlier, according to Indian thought in the ultimate analysis Reality, 

Consciousness and Bliss are essentially one and the same. Though linguistically stated in a 

particular sequence because of human limitations of expression, they refer to the same Reality. 
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Every iota of Reality is consciousness and bliss. We should only have the manifest capacity and 

ability to experience this fact. Indian seers have always emphasized that this experience cannot be 

expressed and analyzed but as a human habit and sociality once experienced we falteringly try to 

express it imperfectly since every expression is limitation in thought and language. Nevertheless 

for our mundane purposes we do have deliverances of seers and sages and critical examinations 

thereof by scholars with logical acumen. In Indian culture following the Taittirīya Upaniṣad we 

call it as “Ānanda Mīmāṁsā‖ in spiritual context and ―Rasa Mīmāṁsā‖ in the empirical pursuits. 

By way of deviation it may be stated that in the west because of empiricist bias and lack of 

spiritualistic overtone there has not been much literature on ―Ānanda Mīmāṁsā‖ and the aesthetics 

(derived from Greek word ‗aesthesis‘ meaning sense experience) developed there is based on 

subject-object dichotomy. But that is not the case with Indian thought. Though accepting this 

distinction, in Indian literature there are enormous references to the need to transcend this 

dichotomy and to realize bliss and go beyond the transitory happiness of the worldly life. In the 

west in philosophical circles right from the Greek times with some exceptions there has been a sort 

of misgiving about emotions and high opinion about the faculty of reason has been entertained. In 

Plato, for example, we find mistrust against art and literature. Perhaps because of his rationalistic 

approach he did not appreciate art, rather condemned it, and his diatribe against poetry is well 

known. This tendency continued for quite some time in Europe. Though Aristotle wrote Poetics, he 

was more under the sway of reason. Of course he talked of ‗eudemonia‘ it is not the same as bliss. 

The same is the case with medieval thinkers.  This uneasy tension surfaced in many forms. Later on 

Kant, the German philosopher, though did not find cleavage between philosophy and art, he put 

them in compartments. He therefore wrote three separate Critiques and separated cognitive and 

emotive. After Kant, no doubt, Schopenhauer and Nietzsche and existentialist thinkers gave 

importance to affective feelings and volition, nevertheless the type of smooth relation that should 

have obtained could not get the appreciation of the western mind and logical positivists reversed 

this trend. The western mind is dichotomous   and therefore in the context of aesthetic experience 

also it had the controversy between subject-centeredness and object-centeredness. This apart under 

the influence of Schopenhauer and Nietzsche instead of joy tragedy was emphasized. It is not an 

occasion to discuss the details of western approach. In India, on the contrary, this sort of problem 

was not there because approach to Reality is holistic and integral based on the understanding of 

unified nature of Reality. Cognitive and affective were not bifurcated though distinction between 
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the two was not overlooked and their symbiotic relation has been appreciated.  All existence and all 

life are regarded as glorious and joyful. The Vedic seers in their intuitive vision experienced a 

unity, a harmony, an order and a balance in the entire gamut of Reality. The real nature of Reality 

is to be self- situated and every iota of Reality has to partake in it. Any deviation is harmful. They 

exhorted that Reality is consciousness and it is very nature of consciousness to be self-expressive. 

It is natural self-disclosure. Consciousness is spontaneity and creativity. Therefore Reality has to 

get itself expressed. There cannot be any cause for this and therefore the question about ‗why 

creation?‘ is uncalled for. This self- expression is joy or joyful play (līlā). It is joyful and joy-

yielding. The Vedic seers aver ‗Madhuvātāritāyate‟ etc.  The Taittirīya Upaniṣad is very explicit 

and elaborate on this point. The Ultimate Reality is characterized as ‗Brahman‘ becauseitsall-

pervasive and all -inclusive nature is bliss (Ānandaṁ Bhrahmeti vyajānāt). One becomes blissful 

by realizing this nature which is self-nature (svarūpa). Every iota of reality is self- effulgence of 

Reality and has bliss as its nature. Everything springs from the same Reality, is sustained by it and 

merges back in it. This is Brahman. Another distinguishing feature of Indian culture is two-old 

approach to Reality, Knowledge and Values known respectively as Pāramārthika and 

Vyāvahārika, Parā Vidyā and Aparā Vidyā, and Preyas and Śreyas. Accordingly a clear distinction 

is drawn between two levels of experience of bliss. One is mundane level and the other is 

transcendental level. Between the two there is no qualitative difference. That is why the Taittirīya 

Upaniṣad puts forth beatific calculus of ten stages in which each higher one is hundred times more 

quantified than the lower one. This account is figurative but meaningful.  Likewise it also expounds 

the theory of Pañcakośa (five coverings) which are to be gradually transcended from lowest to 

reach to the highest which is bliss. The Chāndogya Upaniṣad calls the Supreme bliss as 

‗Rasānāṁrasatamaḥ‟ using the superlative degree of expression. The Bṛhadāraṇyaka Upaniṣad 

refers to it as ‗Paramagati‟. In Indian culture there is always emphasis on experience of joy and 

culmination of joy and adequate means are prescribed to realize this.Both preyas and śreyas are 

puruṣārthas to be pursued in succession. This is the purport of the Ῑśopaniṣad and Kaṭhopaniṣad. 

This is the Vedānta, the supreme truth of Vedic wisdom.  So far as śreyas is concerned it is the 

highest goal of life. This is a state of perfection and infinitude.  This is self- realization. The 

Upaniṣads employ several linguistic terms to describe this, some of which are synonyms (paryāya) 

and some have family resemblances (sagotra). It will be interesting to go into finer and subtle 

nuances of these usages which can be a subject matter of another write up.The transcendental 
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experience is supra-mundane which is pure and unalloyed bliss is. It can only be experienced and 

can never be expressed because it is unitive experience. At this level there is no distinction between 

the experiencer and the experienced. In Māṇḍūkya Upaniṣad it is called ‗turīya‘ state and in the 

Pratyabhijñā School it is named as ‗turiyātīta‟. This state is regarded as summum bonum of all 

existence. Since it cannot be described and analyzed we cannot and do not dwell upon it. It is the 

preyas which is the subject matter of aesthetics. But it has to be remembered that Indian aesthetics 

has inevitable spiritual orientation. Preyas is also termed as kāma puruṣārtha. It is insisted that 

kāma has to be seasoned and tempered by dharma so that it does not get relegated to kāmācāra. 

The Bhagavadgītā is very explicit about this. The analysis of preyas has been done threadbare in 

Indian culture.  Though it can be termed as „Ānanda Mīmāṁsā‟ it can also be referred as ‗Rasa 

Mīmāṁsā‟. As stated earlier, between supra-mundane and mundane experience there is no 

qualitative difference and qualitatively they are the same and that is why sometimes the terms 

‗ānanda‘ and „rasa‟ are used as synonyms. Generally the word „rasa‟is used for mundane 

experience.In the mundane sphere the Vedic seers always highlighted the joyful nature of our life 

and of nature which nurtures and surrounds us, which sustains and supports our existence. They 

prayed for joyful life of hundred years, healthy life, and life with plenitude. They prayed that our 

body be strong, our mind be pure, and our intellect be sharp, bright and positive so that we can be 

joyful. Our existence is an organic whole and therefore happiness cannot be piecemeal. It has to 

pertain to all levels and facets of our existence.In the Indian tradition there is always emphasis on 

arousal of joy  (rasodreka),  experience of joy up to its culmination (rasāsvādana) and partaking of 

joy  by expressing  and co-sharing it (sādhāraṇikaraṇa with sahṛdaya). What is expressed can also 

be analyzed and examined. So we should draw a distinction among rasajña, sahṛdaya and paṇḍita 

though thishas not been done in the tradition. One who experiences rasa is kavi (kaṁ ānandaṁ 

vyatanotīti kavi; kaṁ ānandaṁ lātīti Kalā). The artist or experiencer is rasajña. One who partakes 

is sahṛdaya (connoisseur), having the same joyful heart and this sharing can be universalized. Both 

have to partake in aesthetic experience. One who undertakes analysis is paṇḍita. (Kaviḥ karoti 

kāvyāni rasaṁ jānāti paṇḍitaḥ)). A paṇḍita is Kāvyaśāstri; he/she may or may not be rasajña or 

sahṛdaya. The experience of kavi can be called īkṣā, that of sahṛdaya anvīkṣā and that of paṇḍita 

samīkṣā.This mundane joy also has a value and therefore it is regarded as puruṣārtha. When it is 

heightened it is also called ālaukika or lokottara, and later on the word camatkāra has also been 

used, but it is only brahmānandasahodara. It is regarded as foretaste of brahmānanda. 
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(Brahmāsvādamiva anubhāvyam, Kāvya Prakāśa,) This sort of aesthetic pleasure is an outburst or 

effulgence (prasphūṭana or unmeṣa) of a unique human cognitive capacity known as pratibhā. This 

concept of pratibhāis singular contribution of Indian mind. It is described as ‗nava nava unmeṣa 

śālinīprajñā‟. It is insightful wisdom which is characterized by increasing novel joy. There is 

gradual heightening of joy in it. It is not informative or discursive knowledge, but intuitive 

knowledge which always generates newer and newer sensibilities, higher and higher sensibilities. 

Another term used to characterize it is „ramaṇīya‟ and it is defined as ‗kṣaṇe kṣaṇe yat 

navatāmupeti tadevarūpam ramaṇīyatāḥ‟.  Still another term used is ‗lāvaṇya‘.  In fact in Sanskrit 

language we have host of terms used in this context some of which are synonyms and some have 

family resemblances.  The ultimate aim of human pursuits according to Indian culture is preyas and 

śreyas, preyas leading to śreyas. So preyas is significant but it must culminate in śreyas. It must 

lead to ennobling of life; refinement of our mundane existence. This is the implication of the term 

‟ramaṇīyatā‘. By regarding it as ‗lāvaṇya‘ it is meant that it has to be soothing, endearing and 

comforting. Thus it is beauty as well as sublimity.Every one cannot be a rasajña or sahṛdaya or 

paṇḍita. It requires awakening of pratibhā which may be due to some stimulus as in case of 

Vālmīka or Kālīdāsa or Tulasidāsa etc. or it may be inborn or it may be cultivated by sādhanā. 

Sādhanā no doubt helps to all the three. There are multiple forms of expression of joy, may be arts, 

sciences, technology or agriculture or industry and commerce. In fact all life is joy and all activities 

of life have to be joyful. What is required is that one must be deeply steeped into the subtleties and 

skills of these activities. All this is yoga (yogaḥ karmasu kauśalam) and all life is yoga (Sri 

Aurobindo). However it is necessary that one must be a connoisseur.The artistic creation and 

aesthetic experience are complimentary to each other as an outcome of aesthetic configuration 

(yojanā). Rasa is unitive experience out of aesthetic configuration as a result of sāmarasya 

(harmonious unification) in which the experience, the experience and experienced get unified. 

They constitute a symbiotic unity, an organic unity which we express as tanmayatā, tadrūpatā or 

tadākāratā. In this state the dualism of subject and object is overcome and transcended. Aesthetic 

configuration is organic unity of subjective and objective factors. The subject has basic state of 

mind known as sthāyībhāva. It is a psycho-physical disposition with spiritual overtone. It is a basic 

state of mind. It is the emotive part characterizing the subject of experience. But this state is 

experienced only when there is some stimulus. Then it assumes the form of vibhāva. Therefore the 

object is the ālambana which stimulates. The environment in which the object is situated is the 
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uddīpana (emotive situation). The interplay of the subjective and objective gives rise to anubhāva 

(psycho-physical responses) and accompanying sañcārībhāva (transient emotions). In this way 

there are two unities in the subject and in the object and symbiosis of the two results in unitive 

experience. Bharata Muni compares this unity to a delicious food dish called ‗sāndava rasa‟ in 

which different food ingredients get unified.Though the aesthetic experience is qualitatively the 

same it has been understood and expressed differently by different exponents. Bhatt Lollata 

describes it as gamya-gamaka bhāva or utpādya-utpādakabhāva. Śankuka calls it sādhya-

sādhakabhāva. Bhatta Nāyaka explains it as bhojya-bhojakabhāva. Abhinava Gupta says that it is to 

be understood as vyañja-vyañjakabhāva. These are alternate ways of expressing the same fact. 

These are different terms used by different paṇḍita. The main point is that in the ultimate analysis 

all dualities lead to one unified experience. Indian culture is holistic and integral. It is one in many 

and many in one. In aesthetics also the same phenomenon is evinced. Following Bharata Muni it 

can be said that at the level of experience there is symbiosis among sthāyīhāva, vibhāva, anubhāva 

and sañcārī along with ālambana and uddīpana. At the level of expression there is coordination 

among rasajña, sahṛdaya and paṇḍita. It is believed that rasaniṣpattiand rasāsvādana spring from 

the four Vedas in unison. From Ṛgveda there is vāk (speech), from Sāmaveda there is gāna 

(music), from Yajurveda there is abhinaya (acting), and from Atharvaveda there is rasāsvādana. 

Likewise in this enterprise Brahmā creates nāṭaka (play), Viśṇu performs abhinaya (acting) and 

Maheśvara performs nṛtya (dance).  This is Indian spirituality in which oneness is paramount and 

all pervasive. Where there is oneness there is joy.Every experience in general and art experience in 

particular has to be ennobling, a medium of refinement and for fullest efflorescence of implicit 

potentialities. This holds good in the fields of science, technology, agriculture, industry and 

commerce and for that matter in every human enterprise. A culture is characterized by heightening 

of this experience. Let us therefore be joyful and disseminate joy. This is the aesthetic education 

which is a part of the total scheme of education. 
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Consciousness in Indian Philosophy: 

 

According to Nyaya Vaisheshika philosophy, there are seven kinds of ultimate realities (padartha). 

They are substance (dravya), quality (guna) action or motion (karma), genus or universality 

(samanya) species or speciality (vishesha) inherence (samavaya) and negation (abhava). The 

substances are nine in number. They are earth (prithivi), water (apaha), air (vayu), fire (tejas) and 

ether (akasha) which are objective elements (as we can perceive them by our senses) time (kala), 

space (dik), mind (manas) and self (atman). The self is the basis and substratum of consciousness 

and experience but in reality is unconscious in nature (Prabhavananda Swami, 1977). The self 

becomes consciousness when it is associated with the mind. Birth means the association of the self 

with body and death means the dissociation of self from the body. The self is eternal. The existence 

of self is proved by the theory of causation (karanavada). The god (Ishvara) becomes the efficient 

cause of the world. In this school, consciousness becomes an accidental property of the self. It is 

not the inherent nature of the self. Hence ultimate liberation of an individual is devoid of 

consciousness. 

Samkhya Philosophy consists of two ultimate realities. They are self (purusha) and primordial 

nature (prakriti). Prakriti consists of three attributes (guna-s) namely sattva, rajas and tamas which 

are in a state of equilibrium or inequilibrium which results in evolution. The first product in 

evolution is cosmic intelligence (buddhi). Ego or self and senses are also an evolute of primordial 

nature (prakriti) and they get manifested based on the predominance of three guna-s. 

 

In Samkhya philosophy, the mind evolves as a sattva aspect of attributes or guna-s. It evolves with 

the five organs of perception (ears, eyes, nose, tongue and skin) and five organs of motion (hands, 

feet, mouth, excretion and reproduction). The subtle or atomic parts of the sense perception evolve 
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with the tamas aspect of three attributes. The combination of these with the help of rajas, becomes 

an aspect of mind itself. The mind also carries out the order of will (iccha) and become an 

instrument in the actions of an individual. The buddhi consists of all the three guna-s and acts upon 

the individual. According to Vijnanabhikshu Intelligence (buddhi) is the storehouse of all sub-

consciousness impressions (Prabhavananda, Swami, 1977). Purusha is the unchanging principle of 

intelligence and conscious whose inherent nature is pure consciousness and Prakriti gets associated 

with Purusha and illumines and appears to be intelligent. This Purusha is pure (shuddha), 

enlightened or conscious (buddha) and liberated or freedom (mukta). 

The Yoga philosophy deals with the control of thought waves of the mind (Yogaha chittavritti 

nirodhaha I Patanjali Yoga Sutra I.i). Even according to Yoga, mind is unconscious and it only 

reflects the consciousness of the self or Purusha. Thus the knowledge received as a result of our 

experience with the outside world is only an objective experience and the self is not associated with 

it at all. The ignorance of one‟s own existence brings misery as a result of egoism, and prevents a 

person from experiencing a glimpse of consciousness (Yoga sutra (Y.S.) II 3-5.). Mind is only an 

instrument of perception and experience and it reflects consciousness where as Purusha is the 

sufferer who enjoys as a result of thought waves (Prabhavananda, Swami,1977). The aim of Yoga 

is to remove all obstacles, ignorance, causes of suffering leading to highest knowledge (paravidya). 

This knowledge is of seven stages. They are (1) Realization that what is to be known is known (2) 

Absence of all pains (3) Attainment of full knowledge and experiencing transcendental 

consciousness (samadhi). (4) Attainment of end of all duty through discrimination (5) Freedom 

from activities of mind–stuff (chitta). (6) Freedom from mental impressions (samskara) and 

attributes (guna). (7) Establishing in one‟s own self or union with the Atman (Vivekananda, 

Swami, 1976). 

According to the Upanishads, mind cannot be treated as consciousness, as the consciousness or self 

exists even without the mind as explained in an enchanting dialogue between Indra and Prajapati 

(Chandogya Up. xi.i.x.2). 

 

Brahman is also called prajnana. He is a mark or sign for consciousness. Any person endowed 

with this consciousness is called prajnana ghana. The Upanishads say that one should not only 

know and understand Brahman but also experience Brahman. Then he verily becomes Brahman 

himself. (Brahmavid brahmaiva bhavati-Sridhar M K, 2015). 
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Mandukyopanishad which is one of the smallest among the Upanishads, describes four states of 

consciousness. They are the waking state (jagrat), dream state (svapnam), deep sleep state 

(sushupti) and dreamless state (turiya). In a  fascinating story of Indra and Prajapati in the 

Chandogya Upanishad, Indra learns about the three states of consciousness (Cha. Up. VIII.vii. 1-5, 

ix.1-2,ix.1 -2,xii.1). People experience the first three states everydays which are ordinary in nature. 

Turiya is called the highest state or supreme state of consciousness or the fourth state which can be 

experienced only through hard practice and introspection. The first three states of consciousness 

are dissolved in turiya. Upanishads declare that, it is a state of knowledge and liberation and also as 

the supreme goal of spiritual life. The experience of Turiya frees oneself from ignorance (avidya), 

shackles of birth, death and rebirth. The spiritual aspirant after sustained effort gets spiritual 

freedom. 

According to Tantric texts, there are seven centres of consciousness. The seventh is located in the 

brain; these centres are called chakras. Through the regular practice of Kundalini Yoga and arousal 

of the centres of chakras, one has to reach the seventh, called sahasrara and there occurs the 

mystic union with the Supreme Reality. At that stage, one attains transcendental consciousness. 

According to Sri Ramakrishna, the mind should rise above six centres to get merged in divine 

consciousness. At that level, you seem to feel its warmth. When one rises to this plain, there is 

samadhi; that is the transcendental consciousness in which one realizes his oneness with GoD 

(Prabhavananda, Swami, 1977). 

Purva Mimamsa philosophers does not accept God who is omnipotent, omnipresent and omniscient 

and they are silent on the matter. For them attainment of heaven is the main objective in life. 

Charvakas as absolute materialists does not believe in the existence of the consciousness or soul. 

 

Consciousness in Vedanta Philosophy: 

According to Advaita philosophy propounded by Adi Shankaracharya, consciousness alone is real 

(sat). It is of the nature of absolute existence (sat), knowledge (chit) and bliss (ananda). All the 

other things are unreal (asat) or apparently real (sadasad vilakshana). In dreamless sleep, even the 

real self-persists while the ego which we call ourselves as consciousness has become temporarily 

merged in ignorance (avidya) and has disappeared. When the illumined soul passes into 

transcendental consciousness (samadhi), the seeker realizes self as pure bliss (shuddha ananda), 
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pure intelligence (shuddha chaitanya) and one without a second (advitiya). In this state of pure 

consciousness, all perception of multiplicity ends. There is no longer any sense of mine and yours. 

The external physical world (jagat) which has been superimposed (adhyasa) on Brahman has 

vanished, the self which is called as Atman, shines forth as the only one truth and the Brahman, the 

ultimate reality of the universe. According to Swami Prabhavananda, transcendental consciousness 

can not be investigated by scientific methods as those researches depend only on sensorial 

experiences and this is beyond sense – perception (Ibid, 1977). In the modern times, Sri 

Ramakrishna experienced this transcendental consciousness (samadhi) also called Turiya whenever 

he aspired for. To quote: ―I see the truth directly; what need have I to philosophize? I see how God 

has become this – he has become the individual being and the empirical world, there is nothing but 

he. This truth cannot be experienced until the heart is illumined. It is not a matter of philosophy, 

but of experience. Through the grace of God, the light must first shine in one's soul, when that 

comes to pass, one attains samadhi. Then, one comes back to the normal plain; one loses the 

material sense, one loses all attachments, to lust and gold. One then loves only, to hear and speak, 

the word of God‖ (Prabhavananda, Swami, 1977). 

Ramanujacharya, who propounded Vishishtadvaita philosophy opines consciousness as an attribute 

and not a thing by itself. Further, he associates that with attributive consciousness 

(dharmabhutajnana) through which one experiences God. According to Swami Prabhavananda, 

transcendental consciousness or the ultimate union with Brahman can never be investigated by 

scientific researchers as such research depends on sense perception, but Brahman is beyond 

sensorial experiences. Although we are aware of our consciousness, we cannot experience it, as we 

are enveloped by ignorance at the individual level (avidya) and the worldly level (maya). Absolute 

consciousness is absolute knowledge by itself. Brahman becomes the source of all other kinds of 

knowledge which covers the knower (jnatru), the knowledge (jnana) and that which is known 

(jneya). Brahman goes beyond space-time and causality. For Nimbarka, God is infinite and there 

are infinite ways to realize him. In his philosophy (Bhedhabhedha), Brahman has both absolute and 

relative aspects and it is both personal and impersonal. He is with attributes and without attributes. 

He can be attained by knowledge and devotion. For Madhvacharya, both God and world are real. 

Hence reality is dualistic in nature. According to Swami Prabhavananda, a transcendental state 

which is also called as samadhi, turiya, nirvana, kevala can be experienced by any serious spiritual 

seeker; this has been established from the Vedic age to the present. Finally, the sages and seers who 
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experienced this transcendental consciousness emerge and start narrating their experiences not for 

their own sake, but for the good of their fellow men (Prabhavananda, Swami, 1977). 

The concept of nirvana in Buddhism relates to the total annihilation of ego which is the false self 

and it should be merged with the highest self which in turn is consciousness itself. Any person, 

who experiences this state, will go beyond the limitations of body, sense organs, and mind and 

unites with the ultimate consciousness or Parabrahman. The Nirvana and Turiya are neither 

theoretical nor conceptual but they are beyond subject-object relationship, space, time and 

causation. They can be attained by any serious spiritual seeker for which he should control his 

conscious and subconscious mind, and practice physical, mental and ethical disciplines. 

In Jainism, a seeker has to attain perfect knowledge called kevala and free himself from the bonds 

of ignorance. This kevala is the knowledge of the soul equivalent to the transcendental knowledge 

of the Upanishads and the nirvana of the Buddhists (Prabhavananda, Swami, 1977). 

 

Science–Religion–Spirituality (SSQ) debates and Seminars: 

 

Consciousness studies have gained great momentum in the last twenty five years in the aftermath 

of Science–Religion–Spirituality debates, Science Spirituality Quest seminars and debates (SSQ) 

which are being actively participated by scientists, theologians, religious leaders, thinkers, 

researchers and university students from a over  the world. John Templeton Foundation, 

Philadelphia, USA, Center for Theology and Natural Sciences, Berkeley USA, Oxford University, 

UK, NIAS, , SSRIT, Bangalore, India have organized several international seminars, talks and 

surveys on these topics in many nations commendably thus bringing Nobel Laureates in Science, 

scientists, and research scholars from diversified domains of knowledge. According to these 

discussions, some in which we participated being invited by Dr. Purushottama Bilimoria, Professor 

of Religious Studies, Deakin and Melbourne Universities, Australia, we learnt that consciousness 

has two fundamental aspects namely Being (called sad in Indic traditions) and Knowing (chit in 

Indic traditions). The mind (manas) becomes an instrument of knowing and also serves as an 

awareness aspect of consciousness from the epistemological sense. In the eastern tradition, the 

emphasis is on the aspect of Being where as in western tradition, Knowing aspect becomes 

important where consciousness becomes mind or state of mind (Ramakrishna Rao K, 2004). 

Generally the writers in the West use both mind and consciousness interchangeably for conveying 
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the same meaning which is diametrically opposite to Indian tradition. A few psychologists have 

treated these two entities. For instance Farthing tells that „Consciousness is not the same as mind. 

Mind is the broader concept; it includes both conscious and unconscious mental processes‟ 

(Farthing, 1992).  The emphasis in the Indian spiritual tradition is to turn „inwards‟. Thus 

Consciousness becomes the only absolute reality in the non-dualistic philosophy (Advaita) of 

Shankaracharya. The Philosopher Ramakrishna Rao K says that „Even the schools of Buddhism 

recognize the existence of transcendental mental states and provide for  non-intentional  states  of  

pure  consciousness‟  (Ramakrishna  Rao  K,  2004). Awareness become explicit for understanding 

consciousness and sometimes it may be subjective experience. One could understand this 

consciousness through a reductive approach but should have qualitative criteria (Menon S 2004). 

One should be aware of Knowing the reality and then experience the Being. Thus Knowing and 

Being are the two sides of consciousness (Ibid, 2004). 

 

Consciousness according to Modern Physics: 

 

Classical physics with its deterministic principles was opposed to spirituality and the concept of 

God for a long time. However with new thoughts from quantum mechanics put forth by Quantum 

Physicists such as Max Plank (1900), Werner Heisenberg, Erwin Schrodinger (mid1920s), and 

new cosmology, there was a paradigm shift from Newtonian mechanics to spirituality and for a 

synergy among the two in the last few decades. Currently the new physicists are of the view that 

the primary elements of reality are present among various fields (for e.g. Quantum field) through 

space and time. The common source which, having spawned the universe, is now present at the 

fabric of space throughout the universe, there by governing the foundational aspects of at least 

everything physical. This source brings us amazingly close to the concept of immanence in western 

theology and Brahman in the Indic tradition‟ as opined by M L Bhaumik, the quantum physicist (M 

L Bhaumik, 2004). The mathematician and physicist Roger Penrose opines that consciousness 

becomes a part of our universe, and physical theories which does not accommodate it, fails short in 

genuinely describing the world (Penrose R, 1994).The theoretical physicist Eugene Paul Wigner 

put forth the argument that both thought process and consciousness are primary concepts and the 

knowledge we obtain about the external world is nothing but the content of our consciousness and 

hence any study of external world leads one to the content of consciousness and that is the ultimate 
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reality (Wigner E, 1983).In this regard, theoretical physicist David Bohm while analyzing the 

nature of atom told that atom behaved as particle and also as wave and hence he coined the new 

word, Wavicle‟. Hence mind and matter became indivisible (M L Bhaumik, 2004). This new 

development in the field of new physics comprising quantum theory, cosmology, theology 

regarding the origin of universe, reality was called as anthropic cosmological principle in which 

leading thinkers such as Stephen William Hawking, Roger Penrose, Wheeler and others evinced 

great interest. The theoretical physicist and cosmologist Stephen Hawking opines that‟ the 

anthropic principle can be given a precise formulation and seems to be essential when dealing 

with the origin of universe‟ (Hawking, 2001).  The theoretical physicist Dr. B V Sreekantan while 

explaining about vacuum and reality opines that emergence of life or consciousness was not an 

automatic consequence of several cosmological activities during Big Bang and there was some 

oneness or interconnectedness and this gives key to the origin of universe and reality (Sreekantan B 

V, 2004). The theoretical physicist Albert Einstein finally held the view that „experience becomes 

the sole criterion of the physical reality on mathematical construction. But the creative principle 

resides in mathematics. In a certain sense, therefore, I hold it true that pure thought can grasp 

reality as the ancients dreamed‟ (Sreekantan B V, 2004). 

 

Matter v/s Mind: 

 

Karan Singh while analyzing on the topic of Cosmology, Consciousness and Technology in Indic 

Traditions says that the „Cartesian – Newtonian – Marxist paradigm of thought postulated an 

unbreakable dichotomy between matter and spirit.  However, with the Einsteinian  revolution  and  

Heisenberg‟s  uncertainty principle, quantum mechanics and extra galactic cosmology, these 

subjects have changed considerably resulting in a convergence between science and spirituality‟ 

(Karan Singh, 2004). 

The striking difference between matter and mind upheld by the votaries of science all along the 

history and triumphant march of science slowly dissipated and crumbled with the exploration of 

quantum physics. Now the smallest sub-nuclear particle known as resonance is described more as a 

happening and an event rather than a particle. According to physicist Fritzof Capra, „a question 

regarding the building blocks of matter remains unanswered‟ (Fritzof Capra, 1987). 

Today the matter is in the cross roads in the new light of quantum physics and new physics. These 
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elementary particles can be interpreted as waves or particles. The scientists have grappled with this 

formidable problem of deciding whether light was just a stream of discrete minutest particles called 

photons or nothing but a continuous wave function. It was a gnawing problem as the experimental 

evidences indicated that in some situations light behaved as if it was made up of particles, while 

some cases it behaved as if it was a wave function. As  both  aspects of this scientific dichotomy 

had a validity, scientists decided to define the phenomenon of light as a „wavicle‟ which meant 

that light was comprised of two contrary aspects, namely waves and particles (Zhukov, Gary, 

1980).According to Bell, the real particles exist but they follow strange orders. Physicist Fred Alan 

Wolf calls such activities of particles as psychic phenomena
.
 Thinkers and scientists such as 

Michael Coleman Talbot (1992), biologist Rupert Sheldrake (1981), Fritzof Capra are advocating 

interactionism which emphasize that mind or ego, soul, psyche, spirit or conscious self somehow 

interacts with the body or matter through brain. Hence there is a paradigm shift from the 

Newtonian division of matter and mind to the inseparable interconnectedness between matter and 

mind (Jitatmananda, Swami,1999). Swami Vivekananda had remarked in the World Parliament of 

Religions at Chicago in 1893 as under: „Thus it is through multiplicity and duality that the ultimate 

unity is reached. Religion can go no further. This is the goal of all science‟. Dr. Paul Davies, 

Professor of mathematics in the university of Adelaide, , nature and mystery of consciousness, 

concludes that consciousness is a fundamental feature of the universe, connected in a deep and still 

mysterious way to the laws of nature. 

The theoretical nuclear physicist Amit Goswami while discussing about Quantum Physics, our 

origins, God, says that „in Newtonian physics, objects are determined things, but in quantum 

physics, objects are possibilities from which consciousness chooses‟  (Goswami  A,  2012).   He  

while  discussing  about  quantum  physics  and consciousness put forth the concept that „quantum 

possibilities are possibilities of consciousness itself‟(Goswami A. Ibid) and coins a new phrase 

namely „Quantum Consciousness‟ which pervades the entire universe. 

Dr Roger Penrose, Rouse Ball Professor of mathematics, physicist at Oxford and a friend of 

Stephen W. Hawking, while discussing the phenomenon of consciousness, in the context of 

researches in artificial intelligence, Turing computer machines, computability, nature of physical 

reality says thus: 

„Consciousness seems to me to be such an important phenomenon that I simply cannot believe that 

it is something just accidentally conjured up by a complicated computation. It is the phenomenon 
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whereby the universe governed by laws that do not allow consciousness is no universe at all. I 

would even say that all the mathematical descriptions of the universe that have been given so far 

must fail this criterion it is only phenomenon of consciousness that can. In the end, he raises 

following questions: 

What happen to each of our streams of consciousness after we die? Where it was before each was 

born might we become or have been someone else? Why are we here? Why is there a universe at 

all in which we actually be?  These are puzzles that tend to come with the awakening of awareness 

in any one of us and no doubt with the awakening of genuine self awareness within which ever 

creature or other entity, it first came and suggests that for an answer to such questions, a theory of 

consciousness would be needed. But how would once have begun to explain the substance of 

such problems to an entity that was not itself consciousness? 

 

Conclusion: 

 

The Vivekachudamani (a philosophical poem) of Shankaracharya (verse 152-133) summarizes the 

concept of consciousness, four states of consciousness namely waking (jagrut) dream, (svapnam), 

deep sleep (sushupti) and trance (turiya) states, subject and object relationships, combination of 

subjectivity and objectivity termed as „omnijective‟ by Michale Talbot, consciousness beyond 

space-time continuum and many more. 

The Neurophysiologist Roger Sperry while discovering the contemporary debates on science and 

Religion informs that this shift from a causal determinacy that is purely physical to one that 

includes conscious, subjective forces that supersedes  the physical makes all the differences when it 

comes to using the truths of sciences as criteria of ethical values. 

Thus according to Amit Goswami, when a person understands the meaning of quantum physics 

clearly, then it „becomes clear that consciousness cannot be a mere phenomenon of the brain. 

Furthermore, there is no need to undermine mind and other internal objects as epiphenomena of the 

brain and body. Instead, quantum physics and all sciences must be based on monistic idealism: 

consciousness is the ground of All being, in which matter, mind, and other internal objects exist as 

possibilities‟ (Goswami, 2012). 

*********************** 
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End notes: 

Definition of CONSCIOUSNESS: 

1 a: the quality or state of being aware especially of something within oneself b: the state or 

fact of being conscious of an external object, state, or fact 

c: AWARENESS; especially: concern for some social or political cause 

The organization aims to raise the political consciousness of teenagers. 

2: the state of being characterized by sensation, emotion, volition, and thought: MIND 

3: the totality of conscious states of an individual  

4: the normal state of conscious life 

regained consciousness 

5: the upper level of mental life of which the person is aware as contra sted with unconscious 

processes. 

 

Patanjali Yoga Sutra-s 

The pain bearing obstructions are ignorance, egoism, attachment, aversion, and clinging to life 

(avidyaasmita –raga-dveshabhiniveshaah kleshaaha I (Y.S. II.3). 

Ignorance is the productive field of all these that follow, whether they are dormant, attenuated, 

overpowered, or expanded (Avidyaakshetramuttareshaam prasupta-tanu-vichhinnodaaraanaam I 

(Y.S. II.4). 

Ignorance is taking the non-eternal, the impure, the painful, and the non-Self for the eternal, the 

pure, the happy, and the Atman of Self (respectively) –(Anityaassuchi –dukkhaanaatmasu-nitya 

shuchi sukhaatmakhyaatiravidyaa I). 

His knowledge is of the sevenfold highest ground (Tasya saptadhaa praantabhumihi prajnaa I 

(Y.S. II.27). 

When a preposition „pra‟ is added to the root of the Sanskrit word „jna,‟ then it means „prajna‟ 

intelligence, consciousness, a mark or a sign. When a Sanskrit suffix „anam‟ is added to the word 

„prajna‟, then the word will be „prajnanam‟ which means profound awareness, consciousness. 
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Ᾱpaddharma: Morality and Situational Relativity in the Mahbhrata 
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―Writing Indian Philosophy in Modern Perspective‖ needs some clarifications. A thinker may be 

called modern if he inherits the past and also claims freedom from the past. Obviously our modern 

understanding of Indian Philosophy is not expected to be an orthodox one. However, we cannot 

ignore the distinctive features of Indian Philosophy which lie in its critical analysis of views based 

on lived experiences. Philosophical investigation in its true spirit may be expressed by the Sanskrit 

term ānvīkīkī as it is understood by Kauilya in Arthaśāstra. It is a critical and illuminating re-

view of the claims made in religion, economics, politics on the one hand, and on the other hand, the 

basis and means of our actions, which enable us to reach 'intellectual balance and insight, clarity in 

language and competence in behavior' (Prajna-vakya-kriyavaisaradya‟ in Sanskrit)
1
. Critical 

Reflection is the nature of philosophizing in India. It is called light-lamp for all human endeavor. It 

is the way of ‗seeing‘, darshana. At the same time we cannot ignore the similar approach to other 

philosophical tradition. In other words, modern approach to Indian philosophy will be of 

comparative nature. We are to look beyond our western counter-part and to be linked with other 

Easter tradition like Chinese and Japanese tradition too. It has become a necessity to present Indian 

Philosophy in academically well-known language of the international philosophical community. It 

is also necessary to correct some of the mis-representations regarding Indian Philosophy. The 

World must see that there is a different way of philosophizing and it is based on lived experience. It 

can address some of the issues of today. Practical orientation of philosophical understanding in 

Indian tradition may be given emphasis for making it relevant for modern days. 

Another type of misgiving that comprises of the statements like borrowing of syllogistic pattern of 

India from the Greeks is to be corrected. Even the sophistic argument of India has its origin in pre-

Buddhistic philosophy. On the contrary, many features of Greek Philosophy may be traced in India 

and argued to be learnt from India. The Duty-oriented holistic approach to life is another distinctive 

feature of Indian. For a single question there are multiple effort to address the same issue from 

different possible alternative points of views. And the rule of opposition is very important in this 

way of philosophizing called Darshana. The first duty of the siddhantipaksha is to refute the 

mailto:dkmphil@gmail.com
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arguments of the opponents and it is not done then he is to admit the validity of the opposition 

thesis, because for the time being the truth lies with the opposition. This is also an important 

feature of the cultural democracy of India. Both the views of Substace-orientation and Modality-

orientation are simultaneously at work in India‘s philosophical tradition. Naturally the concept of 

negation has two types use in Indian tradition—both propositional and simple (parjudasa and 

prasajyapratisheda). Even the modal concepts of modern Western Logic were in use of the Jaina 

and Buddhist philosophers. Continuous questioning are the precondition of further enquiry. Ideas 

and application of moral thinking of India may be relevant for addressing some of the issues of 

today.  

I would prefer to present a short analysis of situation oriented understanding of philosophy of 

DUTY here. This may give some light for our understanding of present day situation in taking 

decision.   

 What one ought to do and what one ought not to do? ---- is very difficult to decide in actual 

affairs of life. Pure utilitarian and teleological consideration or pure deontological criterion of 

utility/duty-bound moral direction, as we see in Western philosophical thought, is not found in 

Indian cultural heritage. On the contrary, a kind of virtue ethics dominates the Indian sub-continent 

from the time immemorial. The gap between belief and behavior is to be filled up through practice 

of Dharma which includes the consideration of ‗distributive justice‘. I propose to deal with 

'Situation Bound Relativity' of moral action in all round existential crisis in life in the light of the 

teaching of the Mahbhrata. 

  But if we look at the different application of the term 'dharma' in the sense of moral act, 

righteous duty, we notice that there is no fixed intrinsic property/quality called moral quality. We 

see that the use of 'ought' is rather 'situation-oriented'. It refers to 'contextual and relative use' of 

moral words pointing to its non-intrinsic nature.  It is not categorical, as in that case the fact of 

existential crisis cannot be overcome.  

 All these show that there is a pointing to situational consideration in determining a moral 

question. It is the situational constrains involving facts that color our moral judgment with relative 

value. Everything in this world exists on the basis of co-interdependence. So none of our judgment 

including moral one, can have the form of absolute value judgment. There is always the role of 

situation-orientation in determining what is good or what is not good."Nothing is either good or 
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bad, but our thinking makes it so" (Hamlet). It is our thinking or analysis of the situation that 

determines right, wrong, good, bad etc. of our action.   

  Let us now turn to the Mahbhrata. There is also hierarchy of duty in actual situation. 

Non-violence is the highest dharma in normal situation. But when one' own existence is at stake, it 

is one's duty is to save one's life. We see a similar approach in addressing existential crisis (pad-

dharma) in the Mahbhrata too. Though the Mahbhrata deals with moral issues in many 

dimensions, we propose to concentrate on pad-dharma. Non-injury to all forms - both physical 

and psychological - is considered as the highest virtue in the Mahbhrata. In a particular situation 

a certain action becomes 'permissible' and in a different situation that very action becomes 'not-

permissible'. In the former situation it is duty and in the latter sense/ situation, it is not a duty. 

There is also hierarchy of duties. So a pure deontological or teleological ethics is difficult to be 

found in the Mahbhrata. We shall use the Sanskrit word 'dharma' in the sense of 'duty', in the 

sense of moral principle of prohibition and obligation, and not in the sense of 'Religion' as it is 

understood in institutional sense.   

  We also see in the Mahbhrata a few instances of the consideration of situation in 

determining what is moral and what is immoral. This is verily called 'paddharma' in the 

ntiparva of the Mahbhrata.
1
 I am referring to the story of 'the Cat-Rat- Dialogue' regarding 

moral-duty and the story of 'Cla -Viśvmitra Dialogue' on moral ought. In both the cases the 

prime concern of determining ought-ness of action lies with the existential situation of the actual 

state of affairs.  In certain situation a particular action say X, becomes morally right, but on a 

different situation that very action say X, becomes not right.
 
Vysa says " dharmohyvyastikaþ 

smçtaþ."
2
 In normal situation, speaking true, non-injury to others, non-stealing etc. are considered 

as right actions or dharma. Un-righteous actions are the opposite say, speaking lie, injury and 

stealing etc. But considering the gravity of the situation even 'speaking true' is to be considered as 

an‗unrighteous act‘, adharma and speaking lie is to be considered as the righteous act, dharma. 

When one's life is at stake from all possible corners and the situation is like that by applying all the 

means of right action one is not able to save one's life, then this situation is called 'pada-kla', -- 

then this peculiar situation must be tackled with the subtle tactics of forming a 'friendship-tie' even 

with the person having permanent enmity. This is a political situation too for the alliance. Always 

‗existence‘ precedes ‗other considerations say, generalization.  The alliance is permissible for the 

time being for sustaining one's existence.  If you cannot succeed the death, if you are not alive, all 
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questions relating to what is right and what is wrong would stand ‗meaningless‘ for you. Therefore, 

wise people advice that at the time of existential distress an act is morally right and permissible 

even if it is not permissible and morally wrong in normal existential situation. This is expressed in 

the story of 'Cat-Rat contextual friendship'. The cat is in normal condition known as the enemy of 

the rat -- a rat is the food of a cat -- there cannot be any friendship between the two.  

 There was a rat living in a hole of a tree. Once in a night the rat came out of the tree-hole 

and saw that a cat was being caught in a net-trap set by a hunter (bydha). The rat also saw that a 

hungry owl was also looking for the rat as its food. Now the rat cannot go back to the tree-hole 

safely because of the possible death-threatening from the owl. And on the ground itself there was 

another danger that a mongoose (nakula) was also passionately waiting for the rat as his food but 

the mongoose (nakula) could not dare to come forward because of the fear of the cat. The cat too 

was in existential crisis to save its life from the possible death-threatening from the hunter. In all 

three possible ways there is sure death for the rat. What is dharma here for the rat? What is right 

for the rat at this existential crisis? Vysa here suggests something unique for the reasoned decision 

for the rat. Critical analysis and cross-examination of the situation and act in order of preference is 

the morally guiding principle at existential crisis-like-situation. Here the situation is abnormal and 

to follow the pad-dharma is the moral act.  It is right to save one's life by any means, even at the 

cost of making temporal friendship with the age-old enmity in normal situation and when both the 

normal situation oriented enemies face a greater enemy for both, it is righteous to form the 

temporal friendship for the survival of the both. Now the rat proposes to save the life of the cat by 

cutting the net at an appropriate moment when the hunter is approaching near the net at dawn. At 

dawn the owl cannot see, and therefore, there is no threat from the owl. The rat convinced the cat 

by argument that for the safety of both of them they should have friendship to address the 

existential situation for both of them. Hearing this both the owl and the mongoose did not see any 

hope of getting the rat as their food and returned to their own place. The rat also started to cut the 

net slowly and at dawn when the hunter was about to reach the spot the rat completed the cutting of 

net and immediately left for its safe abode at tree-hole, and the cat also became free. The cat here 

saved the life of the rat and the rat also saved the life of the cat in that situation. Instead of being 

food and eater, a relation of enmity in normal situation, it is right to have a friendship relation in 

abnormal situation. Next time the cat came and requested the rat to come out of the tree-hole and 

be together to refresh their friendship. But the rat refused to agree on the ground that in the normal 
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situation their relation is one of enmity, the rat is the food of the cat. When the pada-kla, 

existential crisis is over, there is no friendship to be maintained. This is righteous, dharma. The 

most powerful is one's own interest. So it is the ‗context-situation‘ that determines who is your 

friend, who is your foe -- in the situation of existential crisis for combating stronger common 

threat, it is right to form friendship even among  commonly known enemies.
3
 

 Another such case may be cited from ' Cla-Viśvmitra -savda' where it is said, 

"uddhred dnamtmana samartho dharmcaret". 
4 

It is righteous to save life by any means. 

During the time of famine food was very difficult to get. Saint Viśvmitra was unable to get any 

food and at last he came to a Cla`s (a lowly lay person of those days Indian society) place and 

he wanted to eat the meat of a dog which in ordinary situation is considered as non-food. He argued 

for eating the meat of dog as an act dharma,  a righteous act, because if one is being died out of 

hunger there will not be any chance for him to follow the so-called righteous act too. As the light of 

a lamp can eradicate darkness, so if your life is saved in the moment of extinction there will be 

opportunities to recover the loss you have done by eating the apparently the so-prescribed 'non-

food'. To save life by any means is the greatest virtue in pada-kla.   

 Now let us consider some more examples. To speak the truth is dharma, the right act and to 

speak lie is the non-righteous act, adharma. But if the speaking of truth is the cause of death of 

innocent person, then speaking lie is to be considered as right and speaking truth is to be 

considered as unrighteous act, adharma. B. K. Matilal argues in this context by saying the 

following: 

 "It is true that ‗truth-telling‘ is the highest virtue but there are mitigating circumstances such 

as destruction of the innocent lives and loss of all possessions under which to tell alie may be a 

duty 'where telling a lie may be as good as "truth" and ‗truth-telling‘ may be as bad as lying'."
5
 

 This is in reference to Kauśika's truth-telling. Kauśika took the vow of truth-telling and as a 

consequence of this he would be rewarded with a position in heaven after death. Some innocent 

merchants were chased by dacoits and they escaped through a road nearby which Kauśika sat. They 

requested Kauśika not to tell the bandits about their way of escaping as in that case they would be 

killed. When the bandit met Kauśika and asked about the way in which the merchants went, 

Kauśika told the truth and as a result of 'truth-telling' the innocent merchants were killed. But after 

death Kauśika could not reach heaven as it was unrighteous to allow the killing of innocent 

people's lives as a consequence of Kauśika's act.  What is evident here is that "promise-keeping or 
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even 'truth-telling' cannot be an unconditional obligation when it is in conflict with the avoidance 

of grossly unjust and criminal acts such as patricide or fratricide."
6
 The nature of dharma is 'ever-

elusive' and we are to consider the situational constraints and 'practical wisdom' for determining 

what is duty or right and what is 'not-right'. As Matilal puts it, 

  "In many ordinary situations in our life we use the word "kill" loosely in a wider sense. For 

example, a mother may tell the child 'if you do this, I will kill you'. This, of course, leads to the 

problem of literal versus metaphorical uses of the word."
7
 

 If 'truth-telling' causes the death of innocent people, then it is to be considered as adharma. 

In normal situation non-injury is the dharma, but if you are to kill the killer of innocent being, then 

this act is considered as dharma. The stealing in normal situation is adharma, whereas in situation 

when no other means works for saving life with food, there it is dharma to have some food for life-

saving even by using the so-called immoral means like stealing. But it is to be remembered here 

that by using tricks any situation cannot be considered as a state of existential crisis (pada-kla). 

"navyjena caret dharma" -- hypocrite's act is not called righteous, says Arjuna in Sabhparva.
8
 

Except existential crisis like situation it is the virtues that are to be followed in determining what is 

right and what is wrong. Non-injury, truth-telling and good for all creatures are the highest forms 

of righteousness.
9 

 

 But how is truth and non-injury related? That which makes the highest good for all living 

creatures is the truth, according to Vysa.
10

 Now when two duty conflicts, one becomes ‗prima-

face‘ and the other becomes ‗actual‘. But what is the criterion of distinguishing one from the other? 

The more beneficial one for the highest number is the actual one. Good for all that exist is highest 

paradigm that determines what is right. So Vidura advises that though a moral act is performed by 

an agent of action alone but its aim is the good of all. Dharma cannot be non-per-formative in any 

circumstances. Happiness or unhappiness is temporary whereas dharma is permanent.
11

 However, 

dharma-rak, to follow righteous path strictly in life is a difficult job. In normal situation one 

must try to follow it in life. Of course, it requires courage too, which one acquires through value 

education. There are persons of such high morals still in our society. They exhibit morality in their 

walks of life. They are the real teachers (cryas).
12

 

  An existing thing may be known by different ways and means of knowing. But dharma, 

righteousness is such that can only be known by actual practice. Dharma-ethics does not allow any 

gap between belief and behavior. In our daily life we face confusion that appears between our 
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apparent and actual duties. Our training in virtue ethics helps us in normal situation, but in the 

situation of crisis it is our situational consideration with preference, our practical wisdom etc. 

become the stronger guiding principle. Every time we are to be ready to learn from the situation. In 

the situation of crisis morality is context-related, 'Dharmo hi vyastikaþsmçtaþ.' Dharma-ethics is 

neither purely deontological nor purely teleological. Even reading of Kant‘s ‗Duty for duty‘s sake‘ 

in the Niṣkāma-karma doctrine of the Gitā suffers from the blemish of a ‗too simple‘ interpretation. 

However, I am dot developing this observation right now. 
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The development of new purusarthas in the history of a culture or civilization would perhaps be 

one of the more important ways of looking at man‘s history as it will emphasize ways of making 

his life significant in the pursuit of new ends of a different kind. [..] The emergence of any new 

purusartha on the horizon of human consciousness should be seen as a breakthrough in human 

history, providing the possibility of a new kind of pursuit not available earlier. 

-Daya Krishna (1997) 

Purusartha was an important vision and pathway of life in classical India which talked about 

realization of meaning and excellence in terms of four cardinal values and goals of life-- dharma 

(right conduct), artha (wealth), kama (desire) and moksha (salvation).  It provided paths of human 

excellence and social frame in classical India.  But its implication for human development and 

social transformations in the present day world has rarely been explored. This is not surprising as 

much of the vision and practice of development is Euro-American and suffers from an uncritical 

one-sided philosophical and civilizational binding and what Fred Dallmayr (1998) calls 

―Enlightenment Blackbox‖ which cuts off our engagement with human development off from our 

roots and especially our integral links with Nature and the Divine. In our seminar, we wish to 

explore mutually transforming implications for dialogue between purusartha and human and social 

development.  We are challenged here to rethink both purusartha and human development.  In 

traditional schemes, purusartha is confined to the individual level and rarely the challenge of 

purusartha at the level of society has been addressed.  In our conventional understanding elements 

of purusartha such as dharma and artha are looked at in isolation. But we need to overcome an 

isolated constitution of elements of purusartha and look at them instead in a creative spirit of 

autonomy and interpenetration.  Much of illness and ill-being both in traditional societies as well as 

in our contemporary ones emerges from isolation of these elements for example, artha (wealth) not 

being linked simultaneously to dharma (righteous conduct) and mokhsa (salvation). Similarly we 

are challenged to rethink vision and practices of human development which can learn from visions 

of purusartha in creative ways in the process both opening purusartha and human development to 

cross-cultural, cross-religious and cross-civilizational dialogues.  For instance, it is helpful to 

explore what are the parallels of purusartha in other religious and civilizational streams such as 

Christianity, Islam, Buddhism and Chinese civilizations. Dharma in Indic scheme of Purusartha 
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ought to be brought together with similar visions and practices in such as dhamma in Buddhism 

and rites in Confucian traditions. 

Many commentators on Purusartha have pointed out that other elements also need to be part of 

Purusartha. Here we realize the limits and possibilities of adding new elements. Each one of us can 

add new elements to this not just in an additive manner but in a transformative manner and this 

itself becomes an open-ended journey of deepening, broadening and cultivation. It is in this spirit, 

we can realize that it is helpful to bring kavya - poetry and natya - drama to our traditional 

conception of purusartha. In its conventional rendering Purusartha has been closely tied to 

traditions of Dharmasastra and this tradition is deeply problematic from the reality and challenges 

of gender and caste justice and liberation. Indic traditions have also transformative genres of kayva 

sastra and natya sastra which crossed boundaries as Natya sastra challenged logic of closure of 

degenerated Vedic tradition. Similarly the kavya traditions in classical India such as Ramayana and 

Mahabharata have explored visions and pathways of purusartha with a creative spirit of 

complexity, subtlety and border-crossing which now needs to be brought to our engagement with 

purusartha. For example, if going beyond an isolationist view of purusartha and realizing the 

inter-relationship among dharma, artha, kama and mokhsa is an important challenge of our times, 

then both kavya and natya—poetry and drama—can help us in this reality, aspiration and challenge 

of border-crossing. It can bring a perfomative dimension to both the elements of purusartha and 

their movements of inter-relationships across borders which can help us to go beyond a logic of 

domination and structuration and realize the potential of transformation. Kavya and natya can  

bring the performative dimension to both purusartha and development which can help us go 

beyond a logic of reproduction and come to paths of transpositional movements and 

transformations where the performative becomes paths of realization of potential rather than a 

reproduction of logic of existing structures (Giri 2016; also Giri 2012 & 2013). In realizing such a 

meaning of the performative, we can draw inspiration both from classical sources as well as from 

contemporary movements of critical thinking such as the ones articulated by the performance 

theory of Judith Butler and the critical realism of Roy Bhaskar.
1
 

Cultivation of the performative in purusartha and development brings us to the vision and practice 

of poetics of development. Development is a multi-dimensional aspiration, struggle, sadhana 

(striving) and process of change and transformation. So far mainstream discourse and practice of 

development mainly focuses on the hardcore, the issues of economics, politics and infrastructure 
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and rarely explores the subtler dimension of development. Discourse of development is too prosaic 

and there is very little poetry in the mood and methods of the advocates, engineers and executives 

of development.  While there is some effort in exploring and reflecting upon the pathways like art 

and development, there is very little effort in exploring the poetics of development. Such an 

exploration includes exploring new visions of human development and earth realization coming 

from many traditions of poetry from classical to the contemporary. It also includes exploring the 

way new songs and poems of life, culture and society gets written during the course of 

development work carried out by manifold actors of development such as social movements and 

voluntary organizations. But very rarely even social movements and voluntary organizations write 

poems about the experience of their work with people. Poetics of development is also missing in 

the so-called valorized discourse of alternative human development coming from scholars such as 

Amartya Sen (1999). In Sen‘s pathways of human development there is focus on functioning and 

capability but where is our nurturance of and devotion to creativity? Even where is poetry in the 

current discourse of happiness and human development. True, in the Bhutanese version there is 

emphasis on protecting cultural diversity but where are we encouraged to write poems, sing songs 

as part of our interlinked journey of transformation from Anna to Ananda, food to freedom? 

Our dialogical exploration in this seminar is concerned with poetics of development as well as with 

purusartha. Purusartha is concerned with ends of human life and it can be related to a mode of 

critique and creativity in contemporary critical theory what Piet Strydom (2009) calls endeetic 

critique which asks the question of ends and challenges us to be remain vigilant about the 

displacement of ends by means which constitutes a pathology of not only different paths of 

modernities but also in the modernization theory itself.
2
  

Strydom‘s endeedtic critique, i.e. a critique concerned with the issue of the meaning of our ends 

and needs also reminds us of the famous question that Maitreyee had asked about the end of our 

strivings thousands of years ago. Amartya Sen renders this immortal question of Maitreyee in the 

following way: 

It is not unusual for couples to discuss the possibility of earning more money but a conversation on 

this subject from around the eighth century B.C. is of special interest.  As that conversation is 

recounted in the Sanskrit text Brihadaranyaka Upanishad, a woman named Maitreyee and her 

husband, Yajnavalkya, proceed rapidly to a bigger issue than the ways and means of becoming 

more wealthy: How far would wealth go to help them get what they want?  Maitreyee wonders 
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whether it could be the case that if ―the whole earth, full of wealth‖ were to belong just to her, she 

could achieve immortality through it.  ―No,‖ responds Yajnavalkya, ―like the life of rich people 

will be your life.  But there is no hope of immortality by wealth.‖ Maitreyee remarks, ―What 

should I do with that by which I do not become immortal? (Sen 1999: 1). 

Maitreyee‘s question is a question of purusartha urging us to ask the question of relationship 

between artha (wealth) and moksha  (salvation) which has layers of symbolic and worldly meaning 

and Sen translates its worldly meaning in this way:   ―If we have reasons to want more wealth, we 

have to ask: What are precisely these reasons, how do they work, on what are they contingent and 

what are the things we can ‗do‘ with more wealth‖ (Sen 1999: 2).  Sri Aurobindo (1957) in his 

Thoughts and Aphorisms has said there are eternities and eternities and similarly Maitreyee‘s 

concern with immortality means immortalities and immortalities which can be creatively translated 

to our contemporary condition of collective learning and triple contingencies.  Contributing to the 

self-critical and public discourse of meaning and ends of human life and the public that Strydom 

presents with his endeeticcritique and in the spirit of Maitreyee we can ask: What do we have to do 

with that kind of life, society, humanity and pursuit of wealth which does not ensure self-

development, inclusion of the other, social transformations and planetary realizations. 

But such questioning is not only concerned with the question of end but also with the reality and 

challenge of and. Poetics can transform endeetic critique in purusartha and critical theory to an 

and-nurturing concerned critique and creativity which is suggested in the following poem: 

End and And 

End and And.. 

I am responsible for the end.. 

How do you reach the end 

Without and.. 

Is not and the mother of end? 

Anxiety about end 

Without walking and meditating with and.. 

Makes it a Gulag 

A Gulag archipelago 

How do we create 

A rainbow of and and end 

End and and 

Dancing in the middle 

A Midwife of Transformation 

A Garden of Love and Life
3
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End Notes: 

 

As Heikki Patomaki interprets Bhaskar‘s critical realism:Critical realist ontology explains why 

there are multiple possible futures—The actual is only part of the real world, which also consists of 

non-actualised possibilities an unexcercised powers of the already existing structures and 

mechanisms that are transformationally efficacious in open systems (2010: 364-365). 

 

What Bellah writes in his paperback edition in 1985 to his book on Tokugawa Religion first 

published in 1957 where he had adopted an uncritical modernization approach this context below 

deserves our careful consideration:However, the greatest weakness of the book has nothing to do 

with Japan but with a weakness in the modernization theory I was using: I failed to see that the 

endless accumulation of wealth and power does  not lead to the good society but undermines the 

condition necessary for any viable society at all.  I suffered myself from the displacement of ends 

by means, or the attempt to make means to ends, which is the very source of the pathology of 

modernization. [..] What would it mean to reverse the functionalization of religion, the reduction of 

the realm of ultimate ends to the status of means?  What would it look like if religion set the ends, 

and the means—wealth and power—that have usurped the status of the ends, were reduced to the 

status of means again? 

A Poem by Ananta Kumar Giri which is part of his forthcoming collection of poems, Weaving New 

Hats: Our Half-Birth Days. 
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With reference to certain terms in Sanskrit and regional languages, it is almost impossible to find 

the equivalent in English and one such term is darshan and related divyadarshan. Seeing or 

viewing in general, can be associated with darshan, where as if dwelled into deeper connotations, it 

is closer to auspicious sight. Still this meaning will not suffice with the term divyadarshan. Though 

the word means ‗seeing‘, it is often used in a technical sense, indicating any system of philosophy. 

Generally the Indian philosophical systems are called ‗darshanas‟ since they claim to have been 

based on the ‗seeing‘ or the ‗experiencing‘ of the final truths. These darshanas are classified into 

two broad groups, the asthika darshanas and nastika darshanas. The former, the shaddarshanas 

accepts the authority of Vedas and the later do not
1
. Where as in the context of divyadarshana, the 

term and concept is more akin to temple arts and literature than the philosophical understanding of 

shaddarshana.  

The 4
th

 century encyclopaedic work Vishnudharmottara Purana, deals with the concept of 

darshana- namely, Hara darshana, Chandramandala Darshana and Aditya darshana in three 

chapters (28,29 and 30).  In the chapter Hara darshana, the sage Markandeya mentions, the way 

Hara, was seen by Indra and others, Shankara was shining like a mass of fire adorned with matted 

hair in Rudra Loka, the young moon was shining in the head with vast matted hair, the third eye 

just like the light of the sun. In the 14
th

 verse the Haradarshana eulogises as the earth, the sky, the 

sun, the fire, the wind, the moon,  the vayu, with whom the whole universe is filled, worship you 

oh, Great God!, further the auspicious ways of seeing and experiencing Hara continues in all 22 

verses, with concluding verse, thus ends the chapter 28 entitled Hara Darshan during the discourse 

between Markandeya and Vajra in the first part of Shri Vishnudharmottara
1
. Chapter 29 gives a 

splendid description of viewing the Chandramandala darshana, where in the entire orbit of lunar 

celestials are propitiated and Shankara enjoys the delightful visual experience of Moon in all 

respects. 27 verses are dedicated to the viewing of Chandramandala. Similarly, 30
th

 adhyaya is 

dedicated to Aditya darshana, the viewing of Sun. Here, Markandeya ushi said: On going there 

Mahadeva saw the large solar Mandala, its circumference and area was equal to that of the Lunar 

Mandala. It looked as if it were the shining burning globe of fire, besides, it looked as if the dhama 

(Residence) of the devadhideva like owner of intelligence, God Vishnu. All 26 verses address the 

Sun with different names such as Mitra, Aditya, Surya, Aryaman, Amshuman, Vivasva, Varuna 
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and so on. These verses give us an indication of the concept of darshana of celestial beings in the 

sense of an auspicious viewing and an experience of aloukika ananda, a celestial delight.  

Mīmāṁsā is reverential investigation into the essential import of the Vedic corpus. It is 

traditionally regarded as consisting of three divisions (trikāndī): the Karma - Kānḍa - crystallised 

by Jaimini, the Upāsanā-Kānḍa, also known as Śankarṣa - Kānḍa and the jñāna-kānḍa - codified 

by Bādarāyaṇa. The first division relies on the brāhmaṇa portion of the Vedic corpus and deals 

with rituals of many kinds to win the favour of the gods conceived as luminous spirits abiding on 

earth, in the atmosphere and in the sky. The third division in effect rejects the ritualistic approach 

and emphasises the wisdom involved in self-recognised significance of the second division 

(upāsana-kānḍa) although the philosophical context generally ignores it. Upāsana stresses 

devotion (bhakti) incorporating both ritual and wisdom that are in consonance with devotion. This 

is the āgamic approach that has prevailed in the country all along, for the simple reason that it has 

appeal for the popular as well as the elite
2
. From here, singing poems in praise of the countenance 

of gods continued in esoteric traditions which were brought into practice to experience the process 

in the form of rituals on the basis of agamas in great temples of India. 

The temples of India, are a living testimony to the efficacy of the sacred world of consecrated 

image: they are integral to the conception of enlivened image. Art historians and archaeologists 

have so far been interested only in the archaeological monuments and not the living traditions or 

modes of worship. The temples have become architectural edifices of only historical interest. 

Of late however there has been a renewed interest in temple rituals, and many scholars from 

different parts of the world are examining the archaeological evidences that include ritual traditions 

that are still alive. The ancient modes of worship authenticated by the agamas have continued to 

this day, and the practicing priests can provide material on these for conducting holistic studies to 

get a unifying vision. In contemporary language, the architecture and sculpture, the paintings, 

images, jewellery, modes of worship, music and dance, constitute a single ensemble
3
. All these are 

entangled in a specific process leading to personal as well as community oriented perpetuation. 

They come under the broad category of ‗Temple Arts‘, that were emerged with the conceiving of 

temple, the evolution and development of sacred space and all the associated nomenclature such as 

icons, sculptures, paintings, elaborate ritual space, paintings, ritualistic process, festivals, 

decorations, jewels, utensils, chariots, palanquins, literature, chanting, and all such associated 

assemblage. 



46  

  From the perspective of Cultural History of our country we are endowed with two facets of 

cultural heritage namely, Tangible Heritage and Intangible Heritage. In the present technological 

terminology they can be equated to hardware and software respectively. The tangible sources are 

obviously visible: but intangible sources can only be felt through the intrinsic values. These 

resources are termed today as ‗Living Traditions‘ or ‗Living Human Treasures‘, which come under 

the category of ‗Intangible Human Heritage.  

  The Intangible Culture can be precisely defined as non-physical cultural heritage, something 

unable to touch. But it has relevance to a category of socio-psycho elements of human values. it is 

experienced through the senses both strong and fragile, as it relies on ‗community to pass it on‘. It 

has symbolic relevance, so it is intangible symbolism inlaid. For example, if the hand-bell used in 

the daily rituals is tangible, the shape, the metal, the insignia and the way in which it is handed over 

to us is intangible. To fully understand and appreciate the rich cultural history of our social system 

it is necessary to observe and record the ramifications of each of the ritual content in the system 

and procedure of worship. 

  The intangible culture is the element least often written down. It is also an aspect of culture 

most easily lost in the turbulent recent past and it is the one that gives a vital extra dimension to the 

monuments we preserve and to the objects we display in the museums. Thus intangible culture is 

truly the ‗living culture‘.  

  Under UNESCO the socio-cultural facets, which shaped human endeavour have been brought 

under two categories: The Tangible Human Heritage and Intangible Human Heritage. The tangible 

human heritage covers the historical monuments, sites, written records and other thing which have 

the nature of permanency and they have survived over the centuries reflecting the technology, 

concepts, executive skills, and the capacity of using natural resources available in the context of 

time and space. The intangible culture in most of the places is in the endangered state and needs 

immediate preservation. The chanting, hand gestures, storytelling, the right sense of using of the 

ritual objects in the practices handed over by the scriptures figure out to be the absolute intangible 

forms without which the tangible forms prove lifeless. In this context the study of artefacts, ritual 

objects, folk, tribal and oral traditions, dance and music traditions, the ways and means of worship 

and many more living traditions with literary interpretations are seemingly significant. 

  The sporadic growth of Bhakti movement triggered the devotional current among common 

people upholding the relationship between the devotee and the Almighty. The temple through its 
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elaborate rituals, modes of worship, ceremonies daily procession of the deities and celebration of 

the chariot festivals connected the people to their spiritual aspirations. From historical point of 

view architecture, sculpture and painting are the visual records of the past and they are in static 

forms. Whereas the ritual tradition is continuous in nature, very much living and hence they are 

dynamic forms. Thus the temple is the fusion of both the dynamic and static elements
4
. Tangible 

and intangible cultural heritage deeply rooted into the temple traditions, in its true sense makes a 

person more humane in all respects.   

Owing to such an understanding and background, the pūja paddathi be it nitya, pakṣa, māsa or 

saṁvatsara – daily, fortnightly, monthly or yearly rituals and festivals are observed with care and 

concern.  The process followed are concurrent and simultaneous with an underlying principle of 

external as seen and internal as unseen paths leading to spiritual attainment experienced by the 

devotee through the ritual process offered or performed by the priest and the associates. 

 When considered from the socio-cultural relevance, the rituals are indispensible and they form the 

layers of preparedness and interrelatedness moving from one phase to another to experience the 

unmanifest through the panchēndrias, the five senses and offering of the panchamahābhūtas, the 

five primordial elements. The sacred space in the form of shrine, the unmanifest in the form of 

image, all the offerings in the form of rituals and the human beings in the form of priest and 

devotees all enter into one framework of time and space only to speculate and experience the 

divine through divyadarshana.   

  Richard Davis in his Lives of Indian Images attempted to reconstruct the period eye of the 

tenth and eleventh century south Indian worshippers and poet saints, such as Nayanmars and 

Alvars, who composed devotional hymns in the regional language namely, Tamil.  The devotional 

poetry of these saints both reflected and modelled a specific influential way of looking at images 

and icons of Vishnu and Shiva in medieval south Indian temples, which he calls the devotional 

eye
5
.  The sharana and haridasa literature astound with the underpinnings of the atma, as devotee 

longing to view the paramatma, the divine through the myriad expression. South Indian devotees 

who worship the temple images relate themselves with the gods through the literary compositions 

of the saints even to this day.   

The temples in India during the Bhakti movement during 10-15
th

 centuries were greatly influenced 

by the cult of devotion. Therefore the personifying of the images of gods, in the form of principal 

deity of a temple, mulamurti and processional image utsavamurti, gained greater importance and 
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correspondingly there was an increase in the temple rituals and festivals observed according to a 

particular agama. The agamas are of shaiva, vaishnava and shakta traditions, The shaivagamas are 

28in number, the vaishnavagamas are two, namely vaikhanasagama and Pancharatragama.  The 

Shaktagama is the one that deals with the worship of the female energy in the form of goddess. The 

female deity is propitiated as the Mother Goddess with an independent status, irrespective of her 

counterparts and consorts. 

During this period, every aspect of divine was experienced through a process of viewing 

consciously with a ‗devotional eye‘. The elaborate temple rites and rituals were transformed into an 

aesthetic experience. The kings set the trend of gifting generously to the temples for various 

purposes. The munificent grants for rituals, land, tanks, and feeding in the temples besides valuable 

ritual utensils and jewellery. When God is decorated with these splendid jewels and made up for 

the purpose of rituals, there emerged the strong desire and longing for a face-to-face encounter with 

the deity, the auspicious sight the divyadarshana, enlarged the possibilities of public participation 

in temple activities. 

The manifestation of the divinity in endless forms is symbolised into the performance of elaborate 

and varied rituals. Rituals occupy an important place in mediating or establishing contact between 

the devotees and divinity. The modes of worship and the festivities in the temples received greater 

attention and every action was imbued with devotional feeling. The entire atmosphere is captivated 

so much so that every region witnessed poets and bhaktas composing devotional songs on 

ishtadevata, the god of personal choice. They visualise the deity in many forms and personal way 

of addressing the god. This is the way of demystifying his god for the common folk, a shared 

experience of God, Bhakta-poet and common folk into a poetic extravaganza.  

The literary compositions of the times cite the greatness of the divinities in infinite ways and open 

the devotional eye of the beholders. This was also achieved through the darshana, of the deity in 

the temple. Divyadarshana, the devotional vision was solicited through elaborate rituals. Many 

royal persons and aristocrats donated valuable articles to the temple, including jewels and to view 

the god adorned with the jewels that they had donated was gratifying to them
6
.  

 Thus the vital characteristic of Indian culture unfolds with the evolution and development of 

temple tradition in all its magnanimity through the dimensional expansion of space and customary 

ritual practices. As a matter of fact the entire gamut of temple culture thrives on the āgamic 

approach. In spite of the great lacuna in establishing the chronological landmarks very precisely the 
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development of Indian temple culture can be reconstructed coherently by going through the 

traditions of living temples in correspondence with āgama. It is quite natural to experience the 

implicit contradictions that arose due to a long period following of tradition which were also 

accountable for the, the diversifications in customs. At times overly rigorous practices culminated 

in decadence.   

 The very nature of our understanding of religion is paradoxical seeing that it has evolved from 

polytheism to mystical pantheism and vice versa.  With these diversifications and complexities, all 

the myriad contradictions were ultimately have been resolved within the parameter of temple order, 

because the temple is conceived as a model of the universe, itself a reflection of mundane world. 

The rituals illustrate everyday life in an idealised mode and provide the space for emotional 

pouring through a divine experience. In particular when the āgamic tradition transmigrates the 

rituals, it reaches the state of ‗enactment‘ where the bhakti, the devotee and the karta (arcāka), the 

priest merge into the experiential understanding of divinity needless to say, obtained by 

divyadarshana. 

         In this context, Alistair Shearer
7 

discovers that the final stage of image worship moves to an 

internalisation of the whole process, when the outer form of the deva as an image is replaced by the 

inner form of a being vibrant in consciousness alone. This last step is explained by Viṣṇu himself 

in the Bhāgavata Purāna; ―A yogi will call to mind within the circle of fire in the lotus of his heart 

this form of mine, beneficial in meditation - namely a form full-limbed, canon of beautiful features, 

with four long and beautiful arms, a graceful neck and a fair forehead; with a divine and gracious 

smile; adorned with brilliant ear ornaments in his two well-shaped ears; karnapatra in yellow or 

deep blue indraneela (Safire) precious stones bearing in his four hands a conch/shell, a discus, a 

club and a lotus; with a garland of flowers on his breast; with lotus feet shining with the lustre of 

bejewelled anklets, ornamented with a shining crown, bracelets, waist chain and armlets; beauteous 

in all limbs, pleasant; his countenance sweet with grace, with a tender gaze and form fair to look 

upon‘‘. 

 Viṣhṇu goes on to say that the devotee should ‗bathe his mind completely in the waters of love 

for me‘ and then hold this inner image until he can comfortably fix his attention on one part of it. 

From uninterrupted contemplation of the divine face, the mind can expand to embrace the infinite. 

Then it will not be necessary to mediate on anything, for the worshipper will see the essence of the 
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deity as his own essential self, as ‗one light mingled with another and that is the process of 

divyadarshana.  

  Vaishnava philosophy has time and again laid emphasis on visualising the divine feet of 

Vishnu, to attain darshana of Vishnupada and finally surrendering at the feet. The padukabharana, 

the jewelled feet, born out of this concept draws the attention of devotees to the feet of Master. 

Termed Vishnupada, the sacred feet are also offered ritualistic worship in the temples8. The deity 

when adorned with the jewels from head to toe, such as splendid crown, ear ornaments, necklaces, 

armlets, silken robes and foot ornaments offered by bhaktas, the auspicious sight and divine vision 

is experienced. The seeker comes back again to have lasting divyadarshana. The concept of 

conducting the utsava, a divine procession, known as shobayatra is very ancient and finds ample 

references in Atharvaveda as also other Brahmanical and Buddhist texts9. As the temple building 

became meritorious deed, Rathayatra or Rathotsava, gained immense popularity attracting 

thousands of devotees. Encouraged by this trend, the temples vied with each other in constructing 

highly embellished Rathas and to befit their status, even organised more than one Rathotsava in 

their premises. Car streets were designated for pulling of the Ratha, and the processions turned out 

to be grand ceremonials. The bhakta throngs to have the glimpses of the utsavamurti, the 

processional icon and feels blessed having the divyadarshana of god placed in the chariot and 

moving through the streets amidst the galaxy of singers, chanters, musicians, lanchana (insignia) 

bearers besides hundreds and thousands of ardent devotees. 

 Prof. Ramachandra Rao‘s viewpoint is supportive to this discussion for more than one reason. 

Countless are the methods of worship indicated by God; but iconic worship is the most suitable 

among them for all, taking into account the capabilities and limitations of human nature. This 

worship is made possible because of āgamic approach, which lays stress on the excellence of 

worship rituals, on the purity of the life of priests, and on the aesthetic merit of the icons together 

with the magnificence of the temple.  

 The entire language and expression of bhakti is based on the tenets of interpretation of shared 

relationship in viewing and experiencing ‗Bhakti‟ is derived from the verbal root of ‗bhaj‟ which 

means to share, aiming at the shared relationship between the God and the devotee. The enlivened 

image of Viṣhṇu as described in the Bhagavata purāna, animated the highlighted emotions in the 

flow of devotion, which were channelized in the monastic order and the temple ritual process. Such 

ācārya puruṣas expanded their horizon under the perusal of temple tradition with their selfless 
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intention by extending their experiences to the common devotees. The chants, poetry, eulogy, 

music, dance, narration, decoration, holy food etc. are their acts of expressions, which give the 

aesthetic touch to customary rites, which could otherwise be rather dry. Their very purpose of life 

was to live and get others to live in that state of joy.  

Observing the devotees taking part in this act of devotion one can experience the significance of 

divyadarshana, leading to the experience of transformation. The all observing and all embracing 

nature of rituals are beautifully visualised by the ācāryas and gracefully executed by the arcakas 

and other inmates of the temple.  This is a form of upāsana in the real sense of experiencing 

through the ritual enactment, the climax of the infinite, by merging of the microcosm into 

macrocosm, the ātma with paramātma.  

When a devotee stands before the temple complex a kind of sacred geometry casts spell on him. 

His mind is pre-occupied with the visualisation of the moment where he is going to be in union 

with God. His sensory organs stimulate to receive the transmission of divine energy. He must have 

walked miles or climbed steep steps to experience just that moment of energy which touch him. He 

is prepared to pay any price just for that moment which is a priceless experience. Passing through 

the miles he paved to reach the temple precinct, passing through the several prakaras or mantapas 

of the temple precincts and passing through sukhanasi ( the intermediary structure, the vestibule 

which connects garbhagrha and Navaranga in other words the sanctum and the main pillared hall) 

the devotee finally encounters the truth, face to face. He surrenders himself before the truth in the 

form of the deity in Sanctum. This incredible experience had been possible only after paving a step 

after step through the sacred space, the temple architecture in its form, content and experience.  

  It is a personal experience to see and understand the rituals conducted with deep sense of 

devotion, bhakti, the touching of the images by the priests with a sense of vatsalya, the conduct of 

the services with the sense of seeking the benign grace, krupa of the Master, the Deva and the 

decoration of the images, in the sense of alaṁkāra, so intrinsic to this sacred world of the enlivened 

temple culture. The temple arts here are endowed with a spiritual ideal, and serves as the only 

means to bring the believer closer to his own cultural ethos. The concept of divyadarshana is a 

cultural experience as it is the sequel of the benign presence of the manifestation of the God as long 

as the devotees and seekers relate themselves to the divine space as temple and all associated art 

forms.  
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There is nothing more intriguing and mystical than the concept of consciousness in Indian 

Philosophy. The reason for this is that there are multiple standpoints about the nature of 

consciousness and various schools do not agree among themselves on a certain issue about it. 

Consciousness is a multi-disciplinary subject matter. Even in the discipline of philosophy, there are 

metaphysical, ethical, epistemological, mystical, and trantrik investigations of the nature of 

consciousness. Notwithstanding their differences about multiple conceptual issues of 

consciousness, it remains one of the cornerstones of Indian Philosophy as entire structure of the 

metaphysics of any school has been built around it. 

Among various issues and problems regarding the notion of consciousness in Indian Philosophy, 

the idea of the intentionality of consciousness has not been much explored one. This fact remains 

intriguing as there is an in-depth study of consciousness in the Vedic and Post-Vedic periods. 

One of the reasons as to why the issue of the intentionality of consciousness has not been taken up 

very seriously by the interpreters of Indian Philosophy is perhaps it is predominantly a 

contemporary western problem with which phenomenologist have properly dealt with. As such 

there has been indifference in the thinkers of Indian Philosophical thoughts about the relevance and 

significance of its exploration. 

Let‘s have a look at what phenomenological thinking maintains about the intentionality of 

consciousness. It has been generally maintained that Brentano was the first to bring the notion of 

intentionality into modern Philosophy as he maintains,  

 

―Every mental phenomenon is characterized by what the Schoolmen of the Middle Ages called the 

intentional (also mental) inexistence of an object, and what we could call – although using not quite 

unambiguous world – relation to a content, direction upon an object (which is not here to be taken 

as something real) or immanent objectivity. Every such phenomenon contains within itself 

something as an object, although not all contain objects in the same way. In a presentation 

(Vorstellung) something is presented in a judgement something is affirmed or denied, in love 

something is loved, in hate something is hated, in desire something is desired, etc.‖
1
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Thus the issue of intentionality of consciousness is precisely an issue of the relatedness of the 

consciousness as it has been maintained that consciousness exist in the acts of human beings and 

there exists no consciousness which is over and above the acts of consciousness. Now, as in 

phenomenology an object of consciousness (noema) is nothing over and above the acts of 

consciousness (noesis) because both are one and the same thing and latter formulates the former, it 

has been held that the intentionality of consciousness holds that there is no consciousness 

transcending the objects of the human world. In other words, this is the assertion of the 

impossibility of the transcendental consciousness which is bereft of any kind of relatedness or 

intentionality with the objective world. 

Here it is necessary to explain as to what is intentionality of consciousness in Indian Philosophy. 

For Mohanty, 

―…cognitive experiences are intentional inasmuch as they have an ‗object‘ of their own (i.e. are 

savishayaka)….It is used as a technical term signifying any experience that is characterized by 

intentionality. Some of these are activities in the literal sense, some are not activities. Cognitive 

acts are not activities, but are cognitive experiences of whatever happens to be their objects. In the 

technical vocabulary of the Nyaya-Vaisheshika, those cognitive acts are not karma-s but guna-s of 

the soul….I think, to the end remains the theory that these intentional acts belong to the atma (or 

soul) as its qualities – a theory that on the one hand rejects the Advaita Vedanta theory of the atma 

as a nonpersonal undifferentiated consciousness and the naturalistic theory, which identifies the 

self with the body.‖
2
 

 

It seems that Mohanty has tried putting forth that there are two seemingly contradictory views 

about the intentionality of consciousness in Indian philosophical traditions: one which holds 

materialistic point of view maintains that there is no existence of consciousness over and above the 

matter – the epi-phenomenalistic description, i.e. consciousness is a by-product of matter. Thus 

Charvaka maintains that the consciousness is produced in matter. Just as redness is produced 

through a combination of the ingredients while chewing betel leaf or just as intoxication is 

produced through various ingredients of alcohol likewise soul/consciousness is product in the body. 

Thus, Charvaka-s maintain that consciousness is produced through a combination of four material 

elements – earth, water, fire and air. The consciousness is always found as associated with body 

and disappears at the death of body. This is a clear cut case of the phenomenological position of the 
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intentionality of consciousness which holds that there exists no consciousness apart from the acts 

of consciousness. On the other hand, the spiritualistic point of view maintains a notion of pure 

consciousness which can exist apart from its manifestation. It doesn‘t believe in the intentionality 

of consciousness, i.e. it holds that there could exist an objectless consciousness.  

The basic point which differentiates a materialistic viewpoint from a spiritualistic viewpoint is the 

notion of intentionality of consciousness, i.e. the existence of the consciousness apart from body. In 

other words and in a more precise way it could be stated that the intentionality of consciousness 

holds consciousness as a quality of that into which it resides, i.e. body (or action which is 

necessarily associated with body) or soul (Atman). 

In Indian philosophical traditions both these views could be delineated in various schools. Thus, 

whereas one the one hand, Samkhya, Yoga, Vedanta, and Buddhism maintains the possibility of 

pure/transcendental consciousness, on the other, Charvaka and Nyaya-Vaisheshika holds the 

intentionality of consciousness. 

 

The differences has been clarified by Mohanty. He maintains:  

―…we find two sharply contrasted positions in Indian thought. One of these takes the defining 

character of ‗consciousness‘ to be its self-illuminating feature. Just as the light of a lamp manifests 

an object but also manifests itself (we do not need another lamp to show the light of the first lamp), 

so does consciousness, while making its objects known, makes itself known without needing to be 

objectified by another cognition. This is the answer given by Samkhya, Yoga, Vedanta, and 

Buddhism. The other position, defended primarily by the Nyaya, Vaisheshika, locates the 

distinguishing feature of consciousness in its function of manifesting, making known, or showing, 

whatever happens to be its object. In effect, consciousness has the property of having an object 

(savishayakatva). There is no objectless consciousness. Besides, having an object is to manifest 

that object to its knower. If S has a cognition C of an object O, then S knows O. In a certain sense, 

this amounts to recognizing that consciousness is characterized by its intentionality. In holding this 

position, the Nyaya-Vaisheshika rejects the first position stated above, for example, the view that 

consciousness is self-revealing. If no object is known prior to becoming the object of cognition, the 

same holds good of a cognition as well. A cognition is known only when it becomes the object of 

another cognition. Thus we have two extreme positions: (1) consciousness is self-illuminating; and 

(2) consciousness is intentional.‖
3
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In my view such a classification of the notion of the intentionality of consciousness in Indian 

Philosophical traditions is gross, arbitrary, misplaced. Notwithstanding Naiyayikas‘ view that 

consciousness is the quality of soul which has resemblance with Charvaka‘s view that 

consciousness is the quality (guna) of body, there are differences between them about the kind of 

intentionality of consciousness. Thus, we find Jayanta‘s critique of Charvaka to be most vigorous. 

What is remarkable here is that even though both Charvaka and Nyaya-Vaisheshika hold 

consciousness to be intentional but differ in their conceptions of it. Over and above these critiques 

of Nyaya, Charvaka‘s notion of the intentionality of consciousness has also been criticized, among 

my others, by Shankaracharya and Shantarakshita. Thus, Shankaracharya in his commentary on 

Brahma-Sutra and Shantarakshita in his Tattvasamgrah‟s chapter Charvaka-Pariksha has refuted a 

materialistic attempt to prove the intentionality of consciousness. On the other hand, the Charvaka 

text Tattvopaplavasimha has criticized Sankhya, Jain, and Vedanta on their point that 

consciousness is self-illuminating, transcendental, and pure, i.e. the objectlessness of consciousness 

cannot exist.  

Further, neither putting Charvaka and Nyaya-Vaisheshika in group which holds the intentionality 

of consciousness nor putting Sankhya, Yoga, Advaita Vedanta and Buddhism in another group 

which maintains the transcendental existence of consciousness will do the task of the clarification 

of the concept of intentionality of consciousness in Indian tradition. It is so because such a 

classification could be drawn only through a cursory reflection over the problem in the western 

context without taking into account the intricacies of Indian way of philosophizing. It is so because 

here, we do find that there are schools such as Vishishtadvaita and Jaina-s who on the hand hold 

the intentionality of consciousness and also maintain the transcendental nature of consciousness, on 

the other. Moreover, from a particular perspective, except Advaita Vedanta, all the systems of 

Indian philosophy could be regarded as holding the view that there is an intentionality of 

consciousness 

So it is pretty obvious the notion of intentionality of consciousness needs to be analysed in the 

typical context of Indian philosophical reflections.  

Now this can be done only after a relook at the dialogues about the nature of the intentionality of 

consciousness which existed among various philosophical traditions in the background of multiple 

metaphysical presuppositions about the nature of the consciousness. The fact that various systems 
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of Indian Philosophy passed through a passage of development of their notions about God, soul, 

world, Man, Destiny, Karma etc makes the task of the clarification of the issue at hand more 

complicated and challenging. However, for the purpose of demarcating the limit of this issue in this 

paper, let me hold a few texts only. 

Shantarakshita in his Tattvasamgraha‘s chapter number 22 entitled ‗Lokayatapariksha‟ has shown 

as to how the notion of the intentionality of consciousness is misplaced. Christian Coseru has 

rightly pointed out, ―It is largely in response to questions about the descriptive and epistemic 

features of consciousness that Shantarakshita conceives of his defense of the irreducibility of 

consciousness against the charge of physicalism, specifically as articulated by the Indian 

materialists, the Charvakas.‖
4
 More specifically in the context of the intentionality of 

consciousness, it could be mentioned that the ―…key issue in the dispute between Shantarakshita 

and the Charvakas concerns the relation between cognition and the body….‖
5
 This chapter is in the 

form of an argumentative dialogue between Lokayata on the one side and Buddhists on the other. 

There are layers of arguments and counter-arguments between Charvaka and Buddhists on the 

point of intentionality/non-intentionality or transcendence of consciousness primarily based on the 

following two points: (a) there is an identity between body and consciousness on the point of their 

existence, and (b) there is a causation between body and consciousness in the sense that the cause 

of the existence of consciousness is the existence of body. Whereas holding the former whereas 

Buddhists holding the later. Here Shantarakshita‘s perspective has been treated a representative of 

Buddhist position. 

Let us begin with the arguments and counter-arguments of Charvaka and Buddhists regarding 

whether body and consciousness are identical or not proving the intentionality/non-intentionality of 

consciousness. 

The argument begins with Lokayata‘s following view in the support of the thesis of the 

intentionality of consciousness. :―Consciousness must be regarded as produced from certain 

material substances – just as fermented acids, liquors and such things.‖ (1858) 

Buddhist‘s following reply supports the idea that there is no intentionality of consciousness:―As a 

matter of fact consciousness or cognition is always produced on the basis of such causes as the Eye 

and other Sense-organs, and Objects, in the shape of Colour (Forms); - this fact is too well known. 

How then is said that cognition proceeds from those material substances?‖(1859) 
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Lokayata rejects the above position of Buddhists in the following way: ―The names ‗body‘, ‗sense-

organ‘ and so on are applied to particular combination of earth and other material substances; there 

is no other reality than these.‖ (1860) After their proofs for the denial of past and future births, 

Charvaka proceeds to establish that consciousness arises out of this body only. According to 

Charvaka, ―From this it follows that the right view is that consciousness proceeds from the body 

itself which is equipped with the five life-breaths – prana, apana and the rest: - as has been 

declared by kambalashvatara.‖ (1964) Charvaka considers an objection that there is consciousness 

in fetus even before the formation of body and this consciousness comes through its the non-

intentional transcendental existence passing from the body of previous life. It says, ―To assert that 

consciousness resides in the fetus etc. is sheer audacity; nothing can be cognized at that stage, as 

the sense-organs are not there; and consciousness can have no form other than the cognition of 

things; it is for this same reason that there is no consciousness in the state of swoon. Nor can 

consciousness exist there in the form of a latent potency; because no potencies can exist without a 

substratum; and as there is no soul that could be that substratum or consciousness, the body is the 

only substratum possible for it. So that, at the end, when the body has ceased to exist, wherein 

could the consciousness subsist?‖ (1865-68) 

 A Buddhist reply to the above argument of the Charvaka, is to be found in the following 

text: ―There is no audacity in asserting that ‗there is consciousness in the fetus‘: even though the 

sense-organs have not appeared in it, why cannot cognition be there? – In fact the assertion that 

does involve audacity is that ‗all cognition proceeds from sense-organs and objects‘; because the 

contrary is found to be the case during dreams. In reality, cognition is apprehended also in a form 

which is distinct from that of the object, as is found in the case of swoon. From this it is clear that 

consciousness can be there in the fetus.‖ (1920-22) And it has further shown in the following text 

that subjective consciousness must be regarded as independent and non-intentional:―…conceptual 

cognitions are not dependent upon sense-organs and objects – because they come about even in the 

absence of the functioning of these latter – as in the case of the ‗sky-lotus‘ and such things.‖ (1931) 

Further a point in support of Buddhist‘s view against the identity between body and consciousness 

is that in the case of paralysis etc., i.e. when there is a change in the construction of body, there 

appears no change consciousness. The text is as follows: ―In the states of paralysis, etc. – even 

though there is change in the body, there is no change in the subjective consciousness; hence this 

latter cannot be regarded as subsisting in the body.‖ (1934) This, for Buddhists proves that there is 
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non-intentionality of the existence of consciousness as an extension of the previous argument 

shown the possibility of existence of consciousness even beyond the existence of body. On basis of 

this line of argument the commentary of 1937-38 supports Sankhya‘s idea of lingasharira 

(migrated body): ―For these same reasons, there can be no denial of the ‗migrated body‘ 

(lingasharira) postulated by the Sankhya.‖
6
 

Now let us move to the argument of causality/no causality employed in proving whether there is 

intentionality of consciousness or not. 

Buddhists hold that there is no causality between consciousness and body and hence consciousness 

is not intentional. On the other hand, according to Charvaka, the cause of consciousness is body. 

The dialogic argument begins in the following way: 

According to Buddhists the appearances of the feelings love, hatred etc doesn‘t take place due to 

the presence of any external cause ―because even when these excitants are present, the feelings in 

question do not appear, if there is disgust; and when this disgust ceases, they are found to be strong, 

even in connection with past and future things, when the counter feelings appear in intensified form 

– the feelings of love, hatred and the rest are found to proceed in regard to women and other things, 

when the man attributes to them goodness, devotedness and constancy and so forth; even though 

these qualities may not be actually there – for these reasons, these feelings appearing in this life 

must be regarded as appearing without the excitants being actually present….‖ (1948-33). Further 

it has argued that there could be strong feelings in men with regard to past and future things. Thus 

it has been shown that there is no causal relation between the things and the feelings, i.e. things do 

not act as excitants for the origin of the feeling for it. 

 At this stage, Charvaka‘s objection has been formulated : ―if objects are not the excitants of 

the feelings, then how is it that feelings of Love, etc. appear only when the Objects are present?‖  

 In reply to this objection of the Charvaka, Buddhistic claim is that had this been the case 

then there would have been the occurrence of a single affliction from an object like that happens in 

the case of the perceptual cognition of the form of blue colour/things, etc. However, this does not 

happen in the case of the relationship between affliction and its objects. Thus, ―as a matter of fact 

however, a single ‗Affliction‘ is not what actually appears; for instance, in regard to the single 

object in the shape of the body of the Woman, - while in one man the feeling aroused is that of 

love, in another it is hate, while in yet another, mere jealously; so that there are several kinds of 

‗Afflictions‘ (feelings) that appear.‖ (1954-1956) 
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Moreover, endorsing the theory of the innateness of ideas, Buddhists hold that the cause of 

the presence of certain ideas of the cognition in the mind of the child could be traced back to its 

practice in the past life. Charvaka has objection to such an idea. It says, ―The feelings of love, etc. 

that appear during the present life cannot be the effect of repeated experience in the past; they arise 

either from the seeing of the actual act done by others, or from the advice of other persons.‖
7
 Thus, 

Charvaka is adamant on establishing causal connection between the occurrence of a particular 

feeling and the external stimulus of that feeling as its cause.  

This again has been rejected by the Buddhists as an untenable explanation for the occurrence of the 

feeling. In the following text it has been shown as to how there could not be this kind of causal 

relation between the feeling and the cause of the feeling: ―The application of the feelings cannot be 

due either to the perception of the doings of others, or to hearing of things from other persons 

because such is not found to be the case always.‖ (1957) In support of their argument and as an 

example where above mentioned Charvaka‘s view doesn‘t apply, Buddhists cite the case of 

animal‘s sexual behavior : ―Boars, bucks and other animals – who have never seen or heard of the 

doings – become perturbed at the touch of female of their own kind.‖ (1958). 

Further the intentionality of consciousness thesis puts forward the following argument in support of 

the causality obtained between the feelings and the external cause: ―Some people have held the 

following view: - ‗Love proceeds from phlegm (in the physical constitution of the Body), - hatred 

from Bile, - and Delusion from Wind.‘‖
8
 This is a common fact known through medical science 

that Testosterone hormone is responsible for a typical sexual behavior.  

Contradicting such a point of view Buddhists hold that the origination of the feelings cannot be due 

to phlegm etc. It is so, because ―as a matter of fact, there is no increase and decrease in the feelings 

of Love, etc. upon increase and decrease of Phlegm. And when the change in one thing does not 

bring about a change in the other, the former cannot be the cause of the latter. – Similarly, fierce 

Hatred, and not fierce Love, has been seen to appear in one with preponderance of Phlegm; while 

one with preponderance of Bile is found to have fierce Love, not fierce hatred; this sort of 

comingling is often met with; and when one thing appears without the other, this latter cannot be 

the cause of the former. Further, the man with Love is often found to be in the same condition as 

the man with Hatred. – From these non-concomitances, it follows that the feelings of Love, etc. are 

not the effects of Phlegm, etc.‖
9
 For Buddhists, they are the effects of their experiences in the past. 
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They originate by themselves, i.e. without any causal relation between them and any external entity 

as maintained through the thesis of the intentionality consciousness.  

But then Charvaka is adamant to not leave the ground and makes a final attempt to show that there 

is an intentionality of consciousness of the feelings of love, hatred, etc. It raises the question as to 

from which ‗repeated experience‘ the feelings of love etc. proceed from? It formulates three 

alternatives and rejects them all : Love etc. feelings proceed from the effect of the experience of (1) 

the present live, (2) the past life, and (3) repeated experience. Charvaka rejects them all because in 

the case of (1) there is Baadana (incompatibility with the facts of perception) as love etc. doesn‘t 

appear due to experiences of the present life, the case (2) also doesn‘t hold water as there is no past 

life as per materialistic metaphysics, and finally in the case of (3) the reason becomes contradictory 

as it proves only the negation of the desired idea of the feelings of love etc. being produced due to 

experiences during other lives. 

Buddhist reply is as follows: ―…there is no incompatibility between ‗being produced from past 

experience‘ and ‗Love and other feelings‘, by virtue of which incompatibility, the idea of ‗being 

due to past experience‘ could be set aside. Further, such notions as ‗this world‘ and ‗the other 

world‘ are base on differences in the state or condition of things, - and the differences of childhood, 

youth and so forth. In this way, the beginninglessness (of things) becomes established.‖
10

 

We can conclude with the view that debate between Charvaka and Buddhists regarding the 

intentionality of consciousness is a debate on an uneven ground as the metaphysical positions of 

the two schools are entirely different. Many questions remain unanswered if the scope of the 

intentionality of consciousness is restricted to the realms of the empirical world as prescribed in the 

materialistic presuppositions. As Satkari Mookerjee puts it: ―The conclusion therefore is irresistible 

that the different acts of feeling, willing and knowing, emerging as they do in succession, do not 

relate to a permanent self but are self-subsistent. Were it otherwise, these would arise 

simultaneously and all at once as the cause is present intact. The momentary character and 

selflessness of our internal conscious life can be inferred exactly like those of external phenomena 

from their existence, as existence means causal efficiency and the latter is impossible in a 

permanent substratum. The self as an eternal principle proves to be an illusory myth, conjured up 

by the false ideas of the heretical thinkers.‖
11

 

However, rejecting all kinds of causality between the consciousness and its apparent object, as per 

the Buddhist position, is to avoid all scientific endorsements. Therefore, at this stage it seems 
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appropriate to hold that a system which could provide arguments for the intentionality of 

consciousness in the empirical world as well as search the scope of a transcendental consciousness 

of apperception obtained in the inter-subjectivity might be regarded as a logical position. Whether 

such a position could be found within the ambit of Advaita Vedanta for the dissolution of all the 

problems of the intentionality of consciousness is to be further explored. 
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Higher education world over is  on the brinks of a transition – teaching is no more considered as a 

process of passing on information from a Scholar to the uninformed – it gets better defined in terms 

of discussions initiated by an experienced, well - read academic to her novice peers. This 

redefinition of pedagogy in higher education sector is all the more relevant as far as academic 

philosophy is concerned,  in some sense, we can claim that we were the pioneers in introducing 

innovations in this area, probably due to the nature of the discipline itself, the discipline indeed 

demanded discussion oriented teaching.  Philosophy since ancient times was never conceived as a 

frozen package handed down to the student, on the contrary, doing philosophy was always 

conceived as an activity performed, right before the eyes of the students, they were handed down 

the freshly baked stuff, not the cold storage products - neither Socrates, nor the Upanisadic seers of 

our country believed in transmitting standardized knowledge, unexamined.   

This changed scenario in the University education calls for a change in the curriculum – updating it 

to suit best the era of Information technology.  Anyone who is set on to such a task should keep in 

mind the fact that students are no more information seekers – that is available in plenty outside. 

This is a pointer to those who are habituated to setting the syllabi in a historical fashion – history of 

the conceptual development may enthuse students, but only as a supplementary – the primary 

interest would be to address concepts themselves – problematizing the available theses. With this 

prelude, let me get to my assigned task of namely rewriting Indian Epistemology for academic 

instruction. 

Among the branches that shoot out from the stem of Philosophy, epistemology has been ascribed a 

privileged position, conceptually as well as valuationally - conceptually because it takes a 

conceptual precedence over other branches – before proceeding to any conceptual analysis one has 

to fix the method, the tools as it were, conducive for the set task. Valuationally because addressing 

epistemic issues with regard to the type of philosophy that you plan to propose would in some 

sense limit your scope/ extension of philosophy. In that sense, clearing the frontage helps you put 

in place the rest of the things and in that sense a good epistemological undertaking takes the system 

half way through, as the popular saying goes, a good start is half done.   

I suggest that there be a separate paper on epistemology as a core course in all PG programs .  This 

paper may start introducing the major problems the discipline choose to address, namely  

What is knowledge? 
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How is knowledge possible? 

Is knowledge possible at all? 

 

Evidently, the first problem address the fundamental issue regarding knowledge analysis – how can 

we define knowledge- this is significant for all knowledge seekers, for unless you know the 

definition of knowledge, how will you possibly find out the object of your search? The very term 

Epistemology, that refers to the science of episteme, has a Greek origin.   Since the time of Socrates 

the discussion on knowledge analysis was kept alive among philosophical circles.  In the 

Theaetetus Socrates famously made a distinction between doxa and episteme and subsequently we 

find him refusing to go along the path of formal definition of knowledge, probably due to his 

metaphysical convictions.  At one stage we find Plato convincingly asserting that knowing is not 

true belief which is accountable,    but rather it is understanding the form of the object.                           

 

Since the time of Plato, the Western epistemological tradition has offered a prominent definition of 

knowledge composed of three conditions, viz., truth, belief and justification, which were deemed 

necessary and sufficient.  This standard form of knowledge, the JTB analysis as it is popularly 

known, asserts that to know something one must not only believe p, but also one‘s belief must be 

true as well as justified.  It is interesting to note that this JTB analysis of knowledge available in the 

West has its resonance in Indian epistemology.  

It was only towards the last quarter of the bygone century that the global philosophical community 

has come to recognize the analytical and logical fervor in Indian philosophy, which for centuries 

together remained under the veil of spiritualism and mysticism. As a matter of fact, since the  

beginning of this century we have witnessed a somewhat open and welcoming attitude towards 

technical philosophy that belongs to this subcontinent from the global philosophical community, 

which was accelerated by the writings of contemporary Indian Philosophers like J.N Mohanty, B.K 

Matilal, Daya Krishna, Arindam Chakraborthy, Sibjiban Bhattacharya and others, who could 

successfully showcase the logical rigor and epistemic fervor  underlying in Indian philosophical 

writings, and to  establish that all those that are speculative and metaphysical were subtly oriented 

by epistemic concerns. Of course, for anyone who is set on the path of juxtaposing these two 

traditions with an aim to better either of these traditions by incorporating the best in the other, the 

hurdles are many:  to start with, knowledge in the Indian context is not structured in the 



66  

propositional format, second, in  contrast to the knowledge analysis of the Western tradition, in 

Indian philosophical contexts the belief exhibits an episodic nature, third, truth and justification is 

wound up into one single roll that it is hard to discern one from the other for the purpose of 

analysis.  All these, which in some way can be characterized as marks of cultural specificities, 

however, do not disqualify Indian knowledge analysis from being a participant in the debates on 

common epistemic issues, for, as Matilal points out, some of the basic questions about the nature of 

knowledge are common to both these philosophical traditions. The present paper has set as one of 

its goals, unravel of those common characteristics shared by knowledge analyses in the two 

traditions.  

Of all the schools of Indian philosophy, it is Nyaya-Vaisesika that consistently get engaged in 

discussions on the basic issues of knowledge and its apprehension. Curiously, some of the issues 

raised by ancient Naiyayikas are very much relevant in contemporary discussions on standard 

analysis. During the hey days of Gettier problem, Indian epistemologists like Karl Potter wondered 

whether knowledge in classical Indian tradition was conceived as justified true belief.  They have 

worked out an Indian parallel to JTB analysis as follows: Here, knowledge gets defined  as,  

(1) A truth-hitting episode (yathartha-jnana), indicating the truth condition,  

 (2) A non-dubious mental episode (apramanyasya samsaya naskandita), suggesting that there is 

no reasonable ground for doubting its truth, which amounts to a belief condition, and 

(3) There is a causal factor revealing the relation between the object known and the belief 

maintained by the cognizer (adustakaranajanyam jnanam).  

This tripartite analysis is sufficient to prove that Nyaya system presents a consistent analysis of 

knowledge on par with the prevalent knowledge analysis in the Western tradition.                    

 Ever since Gettier problem occupied the center stage in the Analytic circle, philosophers weary of 

the counterexample dragons let loose by the event, tried alternate ways to immunize standard 

analysis, by either formulating a minimal variety of knowledge, keeping aside the troublesome 

justification condition, or revamp the very notion of warrant seeking by embracing externalism. 

There is a common consensus among epistemologists that, Western epistemic ground, for multiple 

reasons, is a field least fit for the growth of externalistic theories. The inbuilt formalism and anti-

psychologism in Western epistemology has made it resistant to externalistic approach in 

justification. In the history of epistemology this task has been well undertaken by Indian 

epistemologists, since they were culturally well disposed to embrace externalism. The thesis argues 
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that the externalist variety of justification propounded by Indian Pramanasastra is a unique 

contribution to knowledge analysis as it resolves some vexing problems that haunted epistemology 

since the last century.  

Despite the fact that a JTB structure has been extracted from Indian Pramana theory, pinning down 

an exact representation of justification condition was found difficult , which left an impression on 

those who were not familiar with the tradition that the concept of justification has been ignored. 

Though, the nearest equivalent of epistemic justification can be found in pramanya theories, 

popularly they represent the truth element in knowledge analysis and the justification condition 

gets rolled up along with it unobserved. That  in Indian standard analysis the truth condition and 

justification condition are not segregated, both being referred with a single term pramanyata 

deserves special attention, for a couple of reasons: first, when  justification  is clubbed with truth, it 

helps us avoid the risk of  building a bridge between objective truth and subjective belief, second, 

this version of justification redeems knowledge analysis from the notorious Gettier trouble, since it  

has fallibilism  inbuilt in it, and third, it offers a naturalistic approach to knowledge, much in tune 

with the Quinian call to  naturalize epistemology. We need to  undertake the task of isolating these 

two conditions, truth and justification, intertwined as it were, in pramanyavada, in order to procure 

the traipartite structure on one hand, and to establish that justification takes a prime position in  

Knowledge analysis in Indian context. This task, it is presumed, would also benefit  western 

epistemology,  as there are quite a few progressive ideas in epistemology that  they could pick up 

from the Indian basket.   

For a smooth and systematic analysis, the present paper  is divided into five sections.  The first 

section titled ‗Analysis of Knowledge: The Indian Perspective‘, tries to extract a JTB structure 

from the analysis of knowledge put forth by Nyaya -Vaisesika school. The chapter begins with 

a discussion on the charge of psychologism put on Indian epistemology. While in Western 

tradition, the JTB analysis enthusiastically shares the formalistic features of logic, in India 

formalist aspirations are minimal with epistemologists. If you note, The Theaetetus fame  

distinction between doxa and episteme marks the starting point for de-psychologism in Western 

tradition,  while doxa or belief is a subjective entity, episteme or knowledge is a logical entity, 

which can well be credited with a definite truth value, particularly in the post Fregean period.  It 

was Frege who converted Western epistemology as a formal science and since then it continued to 

behave as a close sibling of logic. Indian epistemology, quite different from the above mentioned 
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model, conceives knowledge primarily as a mental episode, and the incurable privacy it carries   

reduces epistemology to psychology. In an attempt to redeem Indian epistemology from the 

clutches of psychologism, Mohanty points out that while jnana as an instance of sheer cognition 

retains the subjective limitation, prama, by definition bears serious epistemic implications. Apart 

from distinguishing between jnana and prama, the section also throws some light on the varieties 

of erroneous cognitions. This section concludes with a detailed analysis on the characteristics of 

Indian knowledge analysis juxtaposing it to its Western counterpart. 

The second section titled ‗Epistemic Justification: Problems and Prospects‘ discusses various 

current concepts and theories of justification. Today, theories of justification stand divided into two 

sections, namely, Internalist and Externalist theories. This section undertakes an evaluative study 

on these two theories of justification separately.  Very briefly,   Internalist theories like 

foundationalism, coherentism and contextualism conceive justification as one within the purview 

or access of the agent. Externalist theories such as, causal and reliabilist theories  on the other, hold 

that what is significant is not the access of the agent to the justificatory process, but rather how 

efficiently it gets tied on to truth.   The chapter undertakes an in depth study on these varieties of 

justificatory accounts to help categorize the Indian theory of epistemic justification and to evaluate 

it in the light of these theories. Special emphasis is laid on prominent externalist theories like 

Causal theory and reliabilism, for they bear distinct similarities with that of Indian theory of 

Justification. Reliablism holds that a belief is justified only if it is produced or sustained by a 

reliable belief-forming process that indeed connects the belief with truth.  It is interesting to note 

that Goldman‘s Reliabilism carry visible similarities with pramanya vada, and anyone who would 

care to undertake an analogical study on these two theories would agree that the basic insights that 

underlie in both these theories are identical.  

The third section  titled as ‗The Problem of Truth and Indian Knowledge Analysis‘ commences  

with a discussion on the nature of truth and moves on to explore the onslaught of relativism in 

veritistic knowledge. The question ‗What is truth‘?   is considered as a request for information 

either about what is said when something is asserted as true, or about the conditions under which it 

may rightly to be so asserted, that is, as distinct from the conditions under which it may be known 

as such.  This section gives a detailed analysis on classical and modern theories of truth, 

delineating the latter in terms of their deflationary features. The second category of truth theories to 

which  redundancy, performative, minimalist etc. belong, argue that all proper application of the 
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truth predicate, including those in science, logic, semantics and metaphysics are merely display of 

the generalizing function and that the equivalence system is just what is needed to explain that 

function. Thus, according to them, there is no requirement for, or sense to, a theory of truth 

different from a theory of truth ascriptions.  

With the stage set thus, we may move on to discuss the problem of truth in classical Indian 

Epistemology. There are some common presuppositions underlying the theories of truth in Indian 

philosophical tradition. The chapter commences with a discussion on the nature of truth-bearers in 

Indian knowledge analysis. Quite different from Western position, which assigns the role of truth 

bearers to propositions, the Indian philosophical systems consider that cognition predicates truth. 

But this cognitive process is not completely subjective in the sense that there is a logical structure 

of its own, which one becomes aware by means of reflection on cognition. The theories of truth or 

pramanyata are standardly classified as svatah and paratah. Under this division the problem of 

truth gets discussed at two stages: origin (utpatti) and apprehension (jnapti). At the level of 

pramanya utpatti, Schools like Mimamsa hold that when an awareness arises it becomes a 

knowledge event automatically, unless and otherwise intervened by bad elements.  Opposing this 

paratahpramanya (utpatti) vadins maintain that the set of  causal conditions that produce 

awareness either include a subset of  gunas, which turn this into a case of knowledge, or a subset of 

dosas, which reduce it to a case of illusion.  At the apprehension level (jnapti), again there is a 

cleavage between Mimamsakas and Naiyayikas: according to the former, if a person, say S, knows 

that he has an awareness, which is indeed a piece of knowledge, he would also know the 

knowledge – hood of that knowledge. This has been countered by Naiyayikas and Buddhists, for 

them, to know whether it is also a piece of knowledge or not we need to depend upon either 

vyavahara or successful activity.  And lastly, a brief discussion on the prakasa theory, the 

apprehension of awareness figures in the discussion though this theory logically comes prior to the 

pramanya theory.  

Fourth section is devoted to discourse on the core issue, namely, how Truth and Justification 

conditions get amalgamated in Pramanya Theories.  The discussion kick starts with the analysis on 

the counter examples proposed by Gettier and Sriharsa and the reformulations floated by 

epistemologists of both traditions to immunize standard analysis from such defeaters. Here the 

solution offered by Gangesa seems quite relevant in the context of post Gettier discussions on 

knowledge analysis. According to Gangesa,  we may limit the technical use of the word ‗know‘ to 
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the cases of true cognition or true awareness and reserve the justification condition applicable only 

in philosophical and technical discussion, where pramanayata in the sense of because is crucial.   

It is relevant here to cite the divide among contemporary Indian epistemologists on the nature of 

justification as employed by ancient Indian thinkers: a few argue that there are ample grounds to 

brand pramanyata as justification - centric thus, falling in line with contemporary analytic 

epistemology. However, others think that naturalistic tendencies are prominent in Indian 

epistemology.  The present paper  holds a middle position, while it is true that a justification 

condition in the true sense of the term  necessarily falls within the internalist mode,  with regard to 

pramana, one has to emphasize its dual character, evidential and causal since the ana suffix carries 

a dual meaning (prama bhava as well as  prama karanam).  In short, the pramanya theory 

unambiguously declares that justification is a stronger and philosophically richer concept than its 

analogue jnanasamanyakarana and that acquiring knowledge is not a matter of coincidence, but a 

rightful claim put forth by the deserving cognitive agent.  By subscribing to extrinsic validity 

Naiyayikas wisely accommodate fallibilism in their knowledge analysis, something which the 

Western epistemologists aspire for even today. The striking similarities between Goldman‘s 

Process Reliabilism and Nyaya pramana method also becomes a topic of discussion in this chapter.  

The fifth and the final section concentrates on accounting for the contributions of Pramanasastra 

in resolving the epistemic issues of the Contemporary World. The lesson from the textbook of 

Pramanasastra to the global philosophy community in brief, is that the gulf between truth and 

justification is to be bridged not by adding a fourth condition to knowledge, but by insisting that 

the existing three conditions should not be independently satisfied. The division between the strong 

and weak senses of knowledge proposed by Gangesa in fact is very contemporary and opens up the 

possibility for engaging social epistemology.  

This section further explores the Indian model of naturalized epistemology, that opens avenues for 

the entry of cognitive science. At a time when the whole globe cries for naturalizing epistemology, 

this ancient model of naturalism, if exposed sufficiently to the West, would interest a good number 

of scholars. As it gets revealed in the thesis at the end, quite like Reliabilism, Pramana theory too 

stand close to the aspirations of Quine to take epistemology to cognitive science. The externalist 

versions of justification, be it that of Goldman‘s reliabilism, or that of Nyaya theory of pramanya, 

in a sense rescue knowledge analysis from its present crisis to a considerable extent, bringing relief 

to the epistemological camps, both in Western and Indian tradition.  
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Is knowledge possible at all? 

In India Skeptics are not considered as intruders into the temple of truth.  On the contrary, there is 

an epistemologist in every skeptic and vice versa, for both are primarily engaged in the same task, 

on inquiry of truth, only with this distinction that the septic‘s is severely blown out of proportion. 

Nagarjuna, a marked skeptic of the Buddhist tradition, throw serious challenge to the 

pramanasastra raised by Naiyyayikas, pointing out that the existence of the phenomenal world 

cannot be established by the reliable methods, for what then causes knowledge of these methods? 

Naiyayikas answer employing the analogy of light revealing itself has been challenged by him.   

 

At the end of the course of argument he politely points out that his intention is not to crate a chaos 

in the world of experience, instead he wants them to realize that there is circularity in our arguing 

that the phenomenal world is established by perceptual evidence and this very exercise is based on 

the presupposition that there is a real world independent of our knowing. In other words, pramana 

smuggles in the existence of an independent reality for our beliefs to match with. Instead we may 

realize that our pramana doctrine is nothing but a convenient myth-making, the inherent value of 

which lies only in making day-to-day life work smoothly, and rendering inter-subjective 

communication. 

 
 

By this we are not to judge that Nagarjuna is utterly against the very possibility of knowledge. On 

the contrary, he concedes that we do have knowledge secured through valid pramanas, but a 

journey from pramana theory to the world as such, which Nyaya theory proposes, is something 

objectionable. 

Countering Nagarjuna realists come up with the rejoinder that truth out runs justification. It‘s our 

experience that often we take propositions to be justified, and subsequently find them untrue; also 

there are cases where we find ourselves improving our justification on a particular proposition. 

This argument that truth outruns justification may be granted, but it forces us to smuggle in an 

omniscient agency, perhaps God, who is in possession of all truths, who is justified in accepting it 

employing his own epistemic method. Once this presupposition is exposed, Nagarjuna‘s original 

problem reappears with greater vigor. 

 

Traces of Anti realism in Nagarjuna 
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Mark Siderites has argued that Nagarjuna should be marked as an antirealist rather than a skeptic, 

for quite like Dummett he too questions  

 

Adoption of correspondence notion,  

Mind-independence of the reality, and  

promotion of a single theory of truth that deemed to perfectly fit the reality. 

 

Being engrossed in drawing issues raised in contemporary Knowledge analysis and make it 

converse with its Indian counterpart, I couldn‘t place before you other varieties of possible 

dialogues, like say between Yogachara Buddhism and Berkeleyan subjective idealism, ancient 

Buddhist phenomenalism and its Western counterpart or Classical Indian scientific empiricism and 

modern philosophy of science; they are not ignored, but kept aside for the sake of brevity. 
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*** 

 

The survival of any subject in academics depends upon its teaching, research and relevance.  

Philosophy being known as a subject of great ideas and ideals with rational perspective, lost its 

glory due to its emphasis on logical analysis without a practical use, and therefore it draw students 

less.  While writing textbooks, the message and vision, the content and the scope of philosophy 

have been forgotten; and in teaching misrepresentations have taken place from the time of 

Wittgenstein to the present day. It has become a subject of gymnastics with words and arguments. 

Contrary to the spirit of philosophy in ancient Greece and what took place in India, philosophy 

draw less public attention.  

The downfall of philosophy academically in the world, especially in India was due to many reasons 

as outlined here for which a methodology and parameters have been outlined mainly drawing 

inspiration from the works and report of a professor of philosophy- K Satchidananda Murty.  

I 

What is Philosophy? 

A number of concepts and theories about life and society have formed the area of philosophical 

discussion.  Bertrand Russell writes that philosophy appeals to human reason than tradition and 

divine relation.  Whether it is in the West or East and either in early Greek Philosophy or ancient 

Indian Philosophy, discussion and analysis of the physical world cannot be considered as 

philosophy for Socrates, the father of the line of philosophers declared that he has nothing to do 

with stones. Analysis for analysis sake is not the content of philosophy; rather to uphold the values 

and to bring out the truth of our words, dialogues and assumptions is philosophy. In analyzing so 

and so, philosophy tries to establish a perspective, a value system and a bunch of ethical norms and 

ideals; that is doing philosophy. Therefore philosophy is critical thinking about values, norms, 

ideals, and perspectives; in this sense Socrates was considered as the father of the line of 

philosophers and Marx was considered as philosopher.   

Today philosophy is the critical speculation about the, norms, concepts and ideals confronting man 

in everyday life. Philosophers are the thinkers who speculate on basic values and issues of life with 

their own mind rejecting authority, tradition, beliefs, holy texts and religion. A number of 
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conceptions and theories about the purpose of life and society, the ultimate usefulness of norms and 

goals have found in the area of philosophy.  

In the history of Philosophy we see the development of reasoned human thought stage by stage. 

The foundation of philosophical speculation was laid on either human reason or empirical 

experience, or on the synthesis of the both. The authority of religion and state and the statements of 

great men and books do not influence and direct the reasoned thinking of a philosopher of the west. 

The Downfall of Philosophy was started with the Publication of Mind: 

The downfall of philosophy has begun with the publication of ‗Mind‟ the British Journal of 

Philosophy, which gave importance to Logical analysis. Logical analysis is a tool to evolve a 

philosophy or to make the thought process perfect; In order to be an automobile engineer, one 

should be familiar with the use of tools like scale, wrench, turn-screw, cutting player and etc; but 

the knowledge of using them is not engineering; on the other hand without the knowledge of using 

them, one cannot become an automobile engineer. Thus so is with logic. Logic is not philosophy; 

but without logic, a perfect philosophy cannot be arrived at. Similarly, it is no doubt that mind is 

the root cause of all our speculation, without which thinking process does not take place; however 

to know about our mind or the process of our thinking or for that matter the study of our 

consciousness is not philosophy. But the rational faculty, when it tries to understand the rationale 

underlying the principles we propose and practice, the words which we use, the norms we maintain 

is called philosophy. Thus philosophy is the way of looking or perceive at things, principles, norms 

and concepts.  

 

Views and perspectives are not philosophy unless they are critical, rational and logical; it does not 

mean that all that critical, rational and logical is philosophy.  However ideas, concepts and notions 

that cantered around man constitute philosophy, when they are critical, rational and logical.  In the 

field if philosophy, logic is neither a substance nor a goal but it is a tool to make the best of 

philosophy.  Therefore the analysis of language is not philosophy as it has been the job of the 

grammarians; on the other hand a critical speculation of ideals, perspectives, and notions is 

philosophy; but the British Journal of Philosophy ‗Mind‟ misguided the whole academic world of 

philosophy. In this context, it is worthy to remember the remark made in the preface of his work, 

The Story of Philosophy by Will Durant, who remarked that epistemology has kidnapped 

philosophy and ruined it. 
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II 

Indian Philosophy: 

In between the agreements and disagreements about what is philosophy, and whether Indian 

Philosophy is a philosophy or theology, in ancient period, philosophy has been taught in India as a 

part of theological education.  At the same period in the West, the early Greek philosophers before 

Socrates were physicists rather than philosophers.  Though a distinction has not been drawn in 

India between theology and philosophy, we have philosophical content infused in theological 

works in the sutra literature. 

Even earlier, the Upanishads contain fundamental questions of life, world and human experience.  

The perspective and vision that has been critical and embodied in various works of the 

commentators (bhasyakaras) reveal that philosophical discussion took place in India.  Schools and 

works that aroused in the Christian era do have philosophy, though dogmatism prevailed in Europe 

during Middle Ages.  The tragedy of our age is that philosophy as such in Indian context has not 

been elevated by the writers of Indian philosophy, making an exodus from theology.  Both in the 

popular text-books and the prescribed syllabuses, theology and philosophy are being mixed 

together.  Therefore along with the Greek Philosophy or European philosophy, the faculty of 

Philosophy in Indian Universities is being groomed around religion, theology and philosophy.  

Professor K Satchidananda Murty writes that no attempt to write a real history of Indian 

Philosophy as a whole has been made in India. (K. Satchidananda Murty, Philosophy in India, 

p.47) 

Indian Philosophy Examined – the Anviksiki-tradition: 

The ‗Darsanas‟ have been taught in the name of Indian Philosophy in India because some of the 

translators of ‗Darsanas‟ named them philosophies.  What we call ‗Indian Philosophy‘ is usually 

represented with the six Brahminical systems such as Nyaya-Vaisesika, Samkhya-Yoga and 

Mimamsa-Vedanta along with the anti Vedic religions like Jainism and Buddhism followed by the 

materialism of Lokayatas. 

After the arrival of Henry Thomas Colebrooke in 1792 a number of Sanskrit texts have been 

translated into English language.  The ‗Asiatic Researches‘ brought Colebrooke‘s essays on 

Jainism, Buddhism, Carvaka and Saiva system in 1795.  Subsequently after 1823, he read some of 

his essays on Nyaya, Vaisesika, Mimamsa and Vedanta in the meetings of Royal Asiatic Society.  
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As a whole all these articles have been published under the title ―Essays on the Religion and 

Philosophy of Hindus‖ in London during 1837.  Max Muller, the editor of the Vedas, brought out 

his ―Six Systems of Indian Philosophy‖ later in 1899.  Thus the researches of the 19
th

 century 

brought out the ‗Darsanas‟ into the light of the world with the title ‗Philosophy‘.  Accordingly in 

the beginning of 20
th

 century, the Indian authors like SN Dasgupta and S Radhakrishnan brought 

out their books on Indian Philosophy after 1922. 

 Starting from Henry Thomas Colebrooke, books on Indian Philosophy have been repeated 

and interpreted in the same pattern, containing the six Brahminical systems along with the three 

heterodox schools.  These expositions were from the patterns originally expounded by Haribhadra 

of 8
th

 century AD in his work. ―ShaddarsanaSamucchaya‖ and Madhavacarya of 14
th

 century AD 

in his work ―SarvadarsanaSamgraha‖ though these texts contain some more systems. 

 According to the Indian Scholars the philosophical discussion in Vedic literature is 

‗Brahmodaya‟, in the Upanishads it is ‗atma-vidya‟, „para-vidya‟ and „Brahma-vidya‟.  The 

philosophical discussion in the Buddhist Pali canon is ‗dristi‘, and in the Bhagavad Gita, it is 

‗adhyatma-vidya‟, transcendental knowledge of self and ‗tattva-jnana‟, knowledge of reality.  

Accordingly M Hiriyanna believed ‗that religion and philosophy have been one in India‘.  

Chandradhara Sharma remarks that ‗most of the schools of Indian Philosophy are also religious 

sects‘.  The eminent historian of Indian Philosophy S N Dasgupta has pointed out that Indian 

Philosophies have ‗a deep craving after the realization of the religious purpose of life‘.  Further the 

six systems of Indian Philosophy were called as Brahminical systems by Radhakrishnan; and it is a 

fact that they have faith in the Vedas and Vedic tradition.  Though some of them are against to 

Vedic rituals, they did not reject the stand-point as a whole for their view of life is totally religious 

and practically traditional. 

 ‗Theology‘ means the study of God; it is an inquiry into the doctrines and related views of 

religious texts.  The theologians with the power of their reason upheld the religious norms in 

practical sphere.  The Indian commentators, teachers have exactly performed the same by 

analyzing the meaning of the words and sentences of their respective scriptures.  The nature and 

scope of ‗darsana‟ in Sanskrit language is equivalent to what ‗theology‘ denotes in English 

language.  Therefore, on the basis of the actual meaning, nature, definition, scope and methodology 

the Indian Philosophy is nothing but Indian theology, which is Bharatiya Darsana. 
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 By translating and projecting the ‗darsanas‟ as philosophies, the Western Sanskrit pundits 

have done great harm to Indian philosophy.  Instead of discovering the Indian side of philosophy 

and critical thought, the academicians in India simply adopted the available books on Indian 

‗darsanas‟ as philosophy for teaching.  The nearest word to philosophy, according to Herman 

Jacobi, is ‗Anviksiki‟ in Indian classical literature, which means ‗after knowledge‘ (anviksa) which 

in other words it is icha for anveshana the desire for investigation. 

 Kautilya‘s ‗Arthasastra‟ first denoted philosophy with the word ‗anviksiki‟.  Kautilya says 

that ‗Anviksiki‟ is a separate branch of knowledge apart from the Vedas and etc., and considers it as 

associated with ‗hetu‘ or reason.  According to Kautilya, ‗Anviksiki‟ with the help of arguments 

reviews the contents of theology, economics, politics and public administration.  Kautilya says that 

―Anviksiki‘ clarifies ones insight, speech and action‘.  It is the lamp of all sciences, the aid to all 

actions and the basis of all virtues‘.  Kautilya categorizes the Samkhya, Vaisesika and Lokayata 

schools as ‗Anviksiki‘.  By tracing the evolution of Anviksiki-tradition, it is possible for India to 

have its own philosophy of highest order in the world. 

 

III 

K Satchidananda Murty‘s Report: 

During the 1980s the UNESCO has made an effort to get reports on how teaching and research in 

philosophy took place among various nations in the world, on the request of which Professor K 

Satchidananda Murty prepared a report on India being assisted by a number of philosophy teachers. 

He presented it in the regional meeting held at Bangkok during 21-25 February 1983. Subsequently 

Indian Council of Philosophical Research (ICPR) published its revised version as a book 

‗Philosophy in India‟.   

 

Professor K Satchidananda Murty has taught philosophy at Andhra University for a quarter 

century. Four Indian universities, including the BHU have conferred on him the Hon. D. Lit., apart 

from Wittenberg University in Germany, Sofia University of Bulgaria, Russian Academy of 

Sciences, and People‘s University of China. He was the Vice-Chancellor of SV University at 

Tirupati (1975-78), Vice-Chairman of the UGC (1986-89), and the Chairman of Indian 

Philosophical Congress for a long time (1980-94). He was honored with Padma Bhushan in 1984 

and Padma Vibhushan in 2001. This profile is being enlisted to draw your attention for Professor K 
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Satchidananda Murty is the most thought-provoking philosopher of our times, whose books on 

Indian philosophy, culture, religion- particularly Vedanta contain an instructive and penetrating 

analysis.  

 

Interpretation in the context of social, political and economic background: 

 

Professor Murty says that philosophy can be understood better, if the political, social and economic 

circumstances are studied. He cited the Marxist views in support of his assertions, which dealt that 

―Philosophers do not grow out of the soil like mushrooms; they are the product of their time and of 

their people.‖  Professor Murty opines that ‗Every ideology- political, philosophical or religious 

arises in answer to a particular problem of a particular age and part of the country.‘ He was 

influenced by Bertrand Russell‘s book A History of Western Philosophy.   

 

 While describing the impact of Buddhism on society, as early as in his Hinduism and Its 

Development, Professor Murty discussed the social perspective of Buddha‘s teaching that ‗all men 

belong to one sangha, they should live together and lead a common life of righteousness.‘ In this 

context, he says that the Buddhist doctrine of equality and love, establishment of new social order 

and condemnation of all private-wealth anticipates a pattern of society, similar to Marxian 

materialism and Gandhian idealism.  

 

In his Evolution of Philosophy in India he remarked that all the heterodox schools are the results of 

speculative outlook of sixth century BC at which time the authority of the priests and the validity of 

magical cults, the worship of God and goddesses- have been questioned. The Buddha, being the 

son of a Ksatriya ruler from the clan of Sakhyas, was a critic of the Brahmins, according to whom 

the true Brahmin is one who is virtuous and learned, but not he who is born in the Brahmana caste. 

Buddha‘s criticism of the Brahmins at various occasions, according to Professor Murty, shows the 

social background and also reflects the modern concept of class outlook while professing views 

and comments.   

 

According to him, probably the influence of Islam in Kerala might have caused Sankara to 

undertake adventurous journey, through hills and forests with fervour and faith, to defend the 
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religion of the Hindus through his interpretation of Vedanta.  Professor Murty also stated the 

influence of Islam was responsible on the thought of Kabir and Nanak, and the socio-political and 

educational reforms of the British in India were the base for the rise of new outlook in Hinduism. 
 

 

Distinction between Philosophy and Theology should be made: 

 

Professor Murty observed that the writers of the histories of Indian philosophy confuse religion 

with philosophy, though these two are not identical.  The western writers of Indian philosophy- 

especially Max Muller, Paul Deussen and Richard Garbe have remarked that certain sections and 

portions of Indian philosophy are not philosophical at all.  Max Muller has remarked that the word 

„darsana‟ cannot be translated as philosophy. Therefore Professor Murty says that while writing 

Indian philosophy the distinction between philosophy and theology should be maintained; and the 

difference between the systematic thought and belief should be kept in mind.   

 

Satchidananda Murty‘s book Evolution of Philosophy in India (1952) does not contain any chapter 

or section on the systems of Nyaya, Yoga and Mimamsa.  Probably Professor Murty might have 

been influenced by the writings of Max Muller, Paul Deussen and Garbe, assuming that the 

Mimamsaas scriptural exegesis of the ritualistic portion of the Vedas, Yoga as a form of discipline 

of meditation and Nyaya as the science of logic having little philosophy. 

 

A number of parallel thoughts or striking similarities are found between thinkers of India and 

philosophers of the West.  Comparisons have been made between Sankara‘s Advaitaand portions of 

St John of the cross.  The conception of history found in Srimad Bhagavatam and the Bible seems 

to be similar; studies have been undertaken comparing Sankara and Bradley.  But Professor Murty 

argues that comparison does not make any school logical; but the validity of any system depends 

upon the consistency of its own doctrines.  If at all any comparison is to be made with reference to 

Indian philosophy, it can be compared to the Medieval Scholasticism only.  He writes:  

―My point for the present is that Scholastic philosophy and Indian philosophy resemble each other 

to a great deal, while there is no resemblance between Indian philosophy and modern philosophy of 

the West.‖  
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Both scholasticism and Indian Philosophy are similar and aimed to systematize and 

rationalised religious dogmas.  The scholastic thinkers did not care to acquaint themselves with the 

development of geography and physical sciences made by Greeks and Arabs.  Similarly in India 

too, the philosopher never considered the work of the materialists, Carvakas and the medical man, 

Susruta; but go on describing their conception of soul and allied problems, when the Indians 

travelled to the Far East Countries like Jawa, Sumithra and Cambodia and many other places.  

Sankara, Ramanuja and other Vedantinsgo on discussing about the souls travels to the moon, and 

believed in the existence of seven lokas(heavenly abodes) above and the seven below, and about 

the ocean of milk and honey, the meru mountain and etc. Contrary to the scientific discoveries 

made by the Indian Astronomers the Indian religious texts contained sentences about cosmology 

that are far away from truth.   

 

Finally Professor Murty says that there are certain systematic schools like the Samkhya, which 

adhered to reason.  Though there have been splendid efforts to analyse and articulate questions and 

discussions regarding the issues they have taken up, but all those laborious learning proceeded on 

the basis of the scriptures they believe or the master they worship.  Though a clear distinction 

between philosophy and theology, reason and faith did not find in the systems of Indian 

philosophy; yet there is a need and possibility to extract philosophy from the mythological and 

historical writings of India.  Professor Murty asserts:  

 

―We do not find any clear distinction between philosophy and theology, reason and faith as is 

found in Thomas Aquinas.  On the other hand there are systems like classical Samkhya, which 

though they rely on tradition (apta-vacana) are atheistic.  In the case of all the schools it is possible 

to some extent to extract their philosophy from their concomitant theological and mythological 

trappings, and assess the value of such philosophy.  But Purva Mimamsa and Yoga must be put 

aside while we are concerned with philosophy.  Only then can a history of Indian philosophy be 

accomplished, which it can be asserted is no light task.‖  

 

Anviksikias Indian Philosophy  

Professor Murty, while explaining philosophy in India not only discussed about „darsana‟ but also 

records the different words that were used in Sanskrit literature.  „Brahmodaya‟ is the word that 
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used to denote philosophical or theological discussions in the Vedic literature.  In the later Vedic 

literature the same speculative discussions have been denoted by the words „Atma-vidya‟, „Para-

vidya.‟ The Buddhists used the „dristi‟ or „ditthi‟ to denote the philosophical viewpoint; similarly 

the Bhagavad-Gita refers philosophy as „tatva-jnana.‟ But Professor Murty prefers „Anviksiki‟ as 

an appropriate word to denote philosophy. Kautilya, in his „Artha-sastra‟ classified knowledge into 

four kinds; in which Anviksiki‟ is stated to be the ‗science of review‘ which differs from the other 

three — the Vedic study (theology), economics (agriculture) and politics.  Here Professor Murty 

summarises what „Anviksiki‟ is:  

“Anviksiki, according to him, reviews (examines) with the help of arguments, the contents of the 

other three sciences and their strength and weaknesses, makes reason stead-fast and balanced in 

adversity and prosperity, and clarifies one‘s insight, speech and action.  It, he continues, is the lamp 

of all sciences, the aid to all actions, and the basis of all virtues.‖  

Professor Murty writes that according to Kautilya the systems of Indian thought- the Samkhya, 

Vaisesika and the Lokayataschools constitute Anviksiki. Subsequently in the later works „Anviksiki‟ 

is used to denote as the ‗science of self (Atma-vidya) and the ‗science of reasoning‘ (Nyaya). 

Though in the ancient times, philosophy was conceived as „Anviksiki‟, which helps to analyse the 

potentiality of one‘s behaviour, ―but unfortunately over the centuries this conception receded due 

to the domination of the darsana concept of philosophy as essentially ontology and metaphysics 

conductive to liberation.‖ 

Future of Philosophy  

Professor Murty analyses the lacuna in the philosophical thinking of philosophy teachers in India. 

He writes that for some scholars any kind of religious, ethical and political thinking seems to be the 

soft philosophy. For others only analytical, logical schools of the West are the right proto-type of 

philosophy. Professor Murty emphasises that it would be a mistake to consider only metaphysics, 

epistemology and logic as the whole of philosophy.  He also remarks that, apart from this kind of 

perception, the contributions of the philosophers on human welfare and progress have also been 

considered as philosophy.   

There has been a uniform opinion about Western philosophy in Indian universities, but not on the 

ancient Indian philosophy or contemporary philosophy.  Though MN Roy and Jiddu Krishna 

Murthy were far superior in their analysis of Indian philosophy and thought the philosophy 

teachers in the universities have not considered them as philosophers; however they have great 
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following in the country. If philosophy is considered as discussions and analysis of all ideas and 

ideologies relating to poetic, scientific, religious, legal, political, social and educational aspects, 

automatically the studies of our ancient, medieval and modern writers on law, sociology, history 

and politics will also be considered as philosophies.   

The inconsistency in tile philosophical understanding of contemporary thinkers has been analysed 

by. Professor Murty.  He comments that some critics consider Vivekananda, Ramana Maharshi and 

Gandhi as philosophers and neglecting phenomena of Narayana Guru, Chandrasekhara Bharathi 

and Ambedkar. Professor Murty opined that initiative has to be taken in the case of Vinobha Bhave 

and Jayaprakash Narayana and Ambedkar at large.   

As early as in the year 1966 the University Grants Commission published a report entitled 

Philosophy in Indian Universities.  The report suggests that there must be critical evaluation of 

Indian philosophy and also there should be infusion of Western and Indian philosophies; and the 

issues of our times should be studied including the modern schools of Indian philosophy. 

In his book Philosophy in India, Professor Murty also reviewed the discussions published by the 

University Grants Commission in 1978 related to the four workshops entitled ‗Philosophy teaching 

in India: New Perspectives and Programmes‘, organised in 1975-76 at four places in Indian 

Universities.  The report of 1978 advocates to teach and emphasise on the relevance of philosophy 

in everyday life, giving the following four conclusions:  

The rich and varied philosophical heritage of India should be taught with social relevance.    

What is not relevant in the traditional Indian philosophy should be discarded; and what is universal 

and best for now is to be taught.   

With critical outlook, various ideologies and systems of Western and Indian should be taught to 

arrive and develop an adequate value system.   

Various philosophical problems as perceived and answered by each philosopher should be taught. 

 

The report suggests that though metaphysics and epistemology arc the core of philosophy; yet a 

greater emphasis is needed on moral and political philosophies, philosophy of education, 

philosophy of religion, etc.  In this context, Professor Murty says that there should not be any 
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uniform curriculum throughout the country, providing autonomy to the universities and philosophy 

teachers.   

―I think it is good that universities should be entirely autonomous, provided they have internal 

democratization; and this implies that every university department should be free to conduct its 

affairs in its own way with all its teachers equally participating in every one of its decisions and 

activities.‖  

 

India has long, rich, continuous and most varied philosophical heritage, in which the systems of 

Buddhism, Hinduism, Jainism, Lokayata and Islamic religions have penetrated.  In this varied 

situation it is neither desirable nor feasible to prescribe uniform curriculum and standards of 

philosophy teaching in a democratic country like India, writes Professor Murty.
 

 

Though some of the dynamic experts of the University Grants Commission suggest writing a 

comprehensive history of philosophical ideas in India in the context of social, economic and 

political factors, Professor Murty informs, that nobody undertook the project.  However there is a 

need to write the history of Indian Philosophy from the standpoint of the thinker-wise than the 

system-wise in the historical perspective.   

 

Professor Murty stands for the plurality of philosophical thinking; he says that either in the past or 

in the present times there was no single philosophy of ‗independent Indian identity.‘ For him, even 

the same socio-political conditions do not yield or result in the same philosophical thinking.  No 

doubt, in a particular period certain issues and problems arise but the solution may not be uniform.  

A civilization may have a kind of ideas evolved into a homogeneous unique philosophy, but no 

nation can claim that a particular kind of ideas and doctrines are of its own.  Hence Professor 

Murty departs from the idea and proposal of having a single philosophy of ‗independent Indian 

identity. 

 

There is a lot of discussion on how philosophy is to be taught in the contemporary times in terms 

of, either thinker-wise or theme-wise.  Similarly some teachers of philosophy argue that philosophy 

should be taught selecting some problems of philosophy or selective passages of philosophical 

classics.  In accordance with the view of S Radhakrishnan who urged that we must recognize the 
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solidarity of philosophy with history, intellectual life and the social conditions, Professor Murty 

says that philosophy should be learned from the historical perspective.  For him histories of 

philosophy are more inclusive or comprehensive than the problem oriented writing and learning.  

Professor Murty‘s words are more apt to recollect here:  

 

―Philosophy students must know that their subject has a long history both in the East and in the 

West.  No system existed as such from the beginning; each evolved.  All systematic thinking is 

historical; problems arise in a particular context.  ...  A history of philosophy can show all this.  

There cannot be any separation between the systematic problematic approach and the historical 

approach in philosophy.‖  

IV 

Extract Philosophy from Theology:  

Therefore in order to disprove the charges leveled against Indian Philosophy by Thilly and others, 

the 21
st
 Century Indian philosophy-teachers have to trace and record pure philosophy of Indian 

origin rather than philosophizing Indian ‗darsanas‟.  It is to be remember that most of the 

Europeans who named the ‗darsanas‟ as philosophies were mere translators and Sanskrit Pundits 

but not philosophers; and those Indians who wrote the text-books of Indian Philosophy were 

philosophy teachers, but not Indian Sanskrit pundits.  In view of these facts, research is to be 

initiated to discover the philosophical heritage of India but not the spiritual heritage of India. 

 For example, Sankara‘s Vedanta contains both theology and philosophy. Prof. K 

Satchidananda Murty considers Sankara as a philosophical theologian like Thomas Aquinas.  A 

philosophy student and authority on Sankara, Paul Deussen divided his work, The System of the 

Vedanta on the ‗Brahma Sutra Bhasya‘, into 5 parts as Theology, Cosmology, Psychology, 

Transmigration and Liberation; but he does not included philosophy.  It does not mean that there is 

no philosophy in Sankara; but in the system of Vedanta, Paul Deussen conceived theology but not 

philosophy.   

The UGC report of 1966 on ‗Philosophy in Indian Universities‘ recommended that ‗there must be 

critical evaluation of Indian Philosophy‘. Hence, a fresh understanding of Yoga, Mimamsa and 

Vedanta systems is necessary to bring out the philosophical content and renounce the contents of 

theology.Accordingly Professor Murty writes in his book ―Indian Philosophy Since 1498 that 

―Justice is done to a philosophy only when it is analysed, evaluated and critically assimilated; 



85  

defecation of any thinker- whether Sankara or Gandhi, Marx or Wittgenstein, is not the best way of 

paying a tribute to him‖.   

Ethics was included in the chapters of the books on Indian ‗darsanas‟; but the ethics that was 

discussed in the ‗darsanas‟ is intended towards a specific metaphysical end. Any text that deals 

with Indian ethics so far discussed contained only the concepts found in the darsanas and books 

related to the Indian religions- Jainism and Buddhism forgetting the grate and rich tradition of 

morals, expounded in many books like the Hitopadesa and other classical independent treatises. 

They did not contain the ethical discussions recorded in the epics, law codes and independent 

ethical treatises. Thus there is a need to do research to bring out the traditions of secular ethics, 

cultivated and recorded in India by Vidura, Sukracarya, and Bhartruhari.  

The works of S N Dasgupta, S Radhakrishnan, C D Sarma, Hiriyanna and Nagaraja Rao have been 

textbooks until today, neglecting the medieval and modern periods of Indian Philosophy. While the 

texts on Indian history were conceived, written and divided into periods or phases- Ancient, 

Medieval and Modern, the texts on Indian philosophy do not have the historical perspective, 

though they were called histories. 

Indian Philosophy in contemporary times has no uniformity and universality, because of the 

sectarian, regional and religious affiliation that one inherits and entertains.  When Indian 

Philosophy is discovered and liberated from theologies, there is every possibility of achieving the 

desired status in the world of education. Many yogis and gurus, devotees and poets in the middle 

ages in India have contributed for the enlightenment of the country through their ideals with an 

advanced critical attitude towards certain social practices and tribal values that we inherited.  Thus 

the scattered materials have to be drawn carefully to form the content of our philosophical heritage 

of the medieval period. The Indian ‗darsanas‟ have to be evaluated to separate philosophy from 

theology, to form Indian philosophy and to reconstruct historically, starting from Vedas to 

Vivekananda or to the present times. 

 In modern times, there were great men with multitude of followers; these men have not drawn 

their ideas, ideals and arguments from scriptures and sages. Gandhi and Ambedkar, Jiddu Krishna 

murty and Rajanesh are such great persons that India produced in the 20
th

 Century. These great 

sons of India have advanced ideas of universal acceptance and analyzed certain norms and 

principles with much critical scholarship. While the educated and public adoring and studying their 

books, the academicians and writers of philosophy have not attracted to these thinkers. Probably it 
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is because, now we have no western scholars writing books on them with the philosophy title. 

Based upon this precept, in his book Indian Philosophy Since 1498, Professor Murty evaluated the 

philosophies of Mahatma Gandhi, Radhakrishnan and Ambedkar, who influenced the Indian mind, 

tremendously in the 20
th

century.   

 It is to be remembered again that all the works written on Indian philosophy, starting from S 

N Dasgupta down to R Puligandla are nothing but repetitions of the books available to them with 

the same title and content written by Westerners.  The modern generation of scholars has to initiate 

research and writing of texts not only to philosophy students but also for public awakening. 

 

Philosophy-teachers are not Philosophers: 

There has been a tendency in contemporary period to project philosophy-teachers as philosophers.  

Kant and Hegel are the great teachers of philosophy and became philosophers not simply due to 

their books but because of their original ideas and conceptions advocated with many followers 

behind.  Primarily the philosophy-teachers should keep in mind that they cannot become 

philosophers by merely teaching philosophy and interpreting the scriptures and doctrines.  Further 

the younger generation of philosophy-teachers is encouraging research on their guides and mentors, 

with an admiration of their virtues.  The committed and good philosophy-teachers cannot be called 

philosophers, they are our teachers of virtues and great personalities; and on the contrary a 

philosopher is one who advances critical thought, even self critical about his being and the virtues 

and values of his times. 

 Many philosophers are men of social-change; they lived and worked for the ideals and 

virtues they proposed.  Socrates, Marx and Gandhi were men stood for their ideals at the risk of 

their life. K Satchidananda Murty in his book „Philosophy in India: Tradition, Teaching and 

Research‟ states about the role of philosophers in the context of change, social justice, peoples‘ 

character and moral integrity.  He writes: 

―….. Creative altruism and moral integrity govern the motives and actions of all.  Academic men 

including philosophers could do much in this direction by strengthening the moral motivation of 

people by first of all leading their personal lives in such a way that morality becomes fashionable, 

which it is not today, and then by developing contemporaneously relevant normative ethics… 

Philosophers …can surely attempt to find practical ways in which people may be inspired to 
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become altruistic and moral.  Government and organizations like the UGC, ICSSR and ICPR and 

University administrations should promote research of this type.‖ 

Down with Epistemology and Metaphysics:  

How knowledge comes?  The means of knowledge or the theory of knowledge – are some of the 

issues that the philosophy teachers entertain today in the classrooms and in their books.  Either an 

engineer or a doctor and even the college student, appearing for a competitive examination will 

laugh at the philosophy-teacher, when he searches for knowledge, when it is available in the market 

openly.  The philosophy-teachers, whether in Oxford or Orissa, if they continue to talk about 

perception and sense data, means of knowledge and life after death, nobody cares for them. 

―Metaphysical speculation is idle and its results are worthless‖, Protagoras declared. A philosophy-

teacher, who talks about means of knowledge and the metaphysical ideas today, is no way better 

than an armchair-politician, who never votes and a priest who does not believe in God.  The 

philosophy-teacher and the researcher in philosophy should imbibe all the philosophical content 

and heritage inculcated by Socrates and Kierkegaard, Marx and Sartre, Yajnavalkya and 

Uddalaka..When information and communication is viewed as education, the philosophy-teacher 

and researcher should communicate the ideas, ideals, norms and doctrines useful to everyday life in 

order to direct the mode of thinking and living.  In other words, parallel to the communication-

development, philosophy should be communicated to the world with its plurality. 

  

Discover the Ethical Tradition and Project the Secular Ideals:  

Man is not only a rational animal and social animal but also an ideal animal. It is a fact that 

education is not for enlightenment only but also to get employment, therefore research should help 

the scholar to equip himself to become a skilled and effective teacher. It is to be remembered that 

the disciples of Sophists came in order to acquire necessary skills to get employment and to 

become successful in the assemblies of the city-states in Greece. The norms and virtues proposed 

by our ancient sages and writers which are universally acceptable and secular in content are to be 

discovered and included in philosophical teaching for which an appropriate research has to be 

undertaken.  

From ancient times onwards philosophy has been connected with the nature as well as society.  

Philosophers tried to discover the laws of nature and also formulated the principles that guide 
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social life. Again philosophy has a concern for ordinary everyday experiences also.  Emphasising 

this view, John Dewey writes: 

―Philosophy which surrenders its somewhat barren monopoly of dealings with ultimate and 

absolute reality will find a compensation in enlightening moral forces which move mankind and in 

contributing to the aspirations of men to attain a more ordered and intelligent happiness.‖
 

Quest for reality has been the thirst of man, but the nature of the thirst differs. For example, the 

ancient Greek thinkers wondered at nature; the Vedic sages praised the terrestrial powers; in 

ancient times poets recorded stories in praise of kings; philosophers examined life and what is after 

it; and the theologians explained about Almighty God.  But in modern times the perspective is 

different.  Most of the neglected aspects of nature, society and man have become the subject matter 

for research and re-examination.  Briefly stated, man became the centre of investigation.  The 

problems of other world are replaced by the present day social situations.  

In recent years, the Indian Guru Ravi Shankar, the founder of ‗Art of Living‘ was involved in the 

movement demanding a strong ‗lokpal bill‟ and was also one of the founders of the "India against 

Corruption" movement. He was a spiritual man asserts that spirituality is that which enhances 

human values such as love, compassion and enthusiasm. He feels the spiritual bond we share as 

part of the human family is more prominent than nationality, gender, religion, profession, or other 

identities that separate human beings. In 2003, he initiated the ―Ethics in Business - Corporate 

Culture & Spirituality‖ dialogue with an aim of strengthening human values and ethics in business. 

This evolved later on in the formation of the ‗World Forum for Ethics in Business‘ which convenes 

international conferences on ethics. This reflects that one cannot escape the demands of our 

contemporary civilisation. ―Philosophers have sometimes tried to provide not only a vision of the 

world in which we live, but standards and guides for individual and social action as well.‖  

Social action has become one with philosophy; in the past philosophy became a force for social 

action and aimed at social change.  Humanism, Pragmatism and Marxism, as well as the liberation 

movements of Latin American countries have testified to this objective of philosophy. 

*** 
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The Contemporary Relevance of Vedantic Values 

 

Professor Raghunath Ghosh 
Professor Emeritus, Department of Philosophy 

University of North Bengal, Siliguri-734013, W.B. 

 

 Introduction: 

It is a common idea cherished by the ordinary human beings that Vedānta is devoted spirituality 

and religion, which has no connection with wellbeing of the society and human beings. In Indian 
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philosophy there is no system which is not connected with the welfare of human beings and 

society. Actually human value is the primary one upon which other values like environmental 

value, aesthetic value; social value, hedonistic value etc depend. In this paper an effort has been 

made to show that the acceptance of only one self (Self) leads us to believe that all human beings 

are of equal status, merit, standard, which ultimately leads an individual to respect all human 

beings. Regard to humanity is the basic value on which other values are dependent. If the Vedāntic 

treatises are consulted seriously, it would be found that there are some policies and principles for 

enhancing our regards to the humanity, environment, animal world and plant world. In fact, a 

holistic development in a society is only possible if the Vedāntic principles are strictly adhered to. 

II. Fundamental Principles of Vedānta: 

The Advaita Vedānta system of Indian Philosophy speaks of One Reality, i.e., Brahman covering 

the whole world and hence there is no question of disintegrity, non-harmony among men and 

nature. No question of exploitation, blackmailing, hatred etc arises due to having a strong sense of 

oneness with the rest of the world. Exploitation etc of others entail the exploitation of one‗s self 

which is compared to one‘s self-killing (ātmahana). Such social evils arise if there is the sense of 

separateness from the source (dhruva). An individual having the cognition of sameness among all 

can enjoy through renunciation (as indicated by the mantra- ‗Tyaktena bhuňjīthā‟), because his 

personality becomes non-artificial (amāyika) having no crookedness (kauţilya).  Such persons can 

sacrifice their lives for the welfare of others and speak the truth, sweet and beneficial words for 

others, work for the protection and preservation of others with their body and regards others with 

benevolence and compassion. The realized person looks towards the whole environment, trees, 

mountains, flora and fauna and natural recourses like oil, patrol, water as the manifestation of the 

Brahman, which leads them to protect the same.  

In present day society there prevail disintigrity and separateness among man and nature creating 

havoc, hatred among them leading to social chaos and disharmony. The social evils like bride-

burning, witch-killing, trafficking, environmental pollutions like flood, draught, earthquake, 

tsunami, global warming etc are due to the non-realization of oneness of Vedāntic Self among all. 

Hence the Vedāntic oneness is the only medicine to remove social ailments.  

Now-a-days human beings are used as commodities, which are not sanctioned by our tradition. 

Excessive greed and lust has turned a human being beast, which is evidenced from the incidents of 

murder, bride-burning, child-abusing etc. Such human beings are called by Bhartŗhari as Devilish 
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Men (mānavarākşasāh)
1
. Those who supply adulterated medicines and foods including baby-foods 

to satisfy their beastly lust belong to this category. Individuals who sacrifice for the other even at 

the cost of their valuable lives are also rare in this world. He calls these persons as Satpuruşas. 

Many acts like human rights, child labour etc have been introduced to protect the basic human 

rights and facilities. But these cannot make a man moral until and unless there is a proper 

awakening of the same from within. Through proper counseling and enlightenment we can get rid 

of this situation. When we are awakened, then dawn comes (yakhanai citta jegecche śunecho vāņī 

takhanai eseche prabhāt). Let us hope for the dawn. 

 

III. Human Values in the Âgamic and Vedāntic texts: 

In the Rgvedic mantra seers are always found to pray for the same status of all human beings 

irrespective of caste, creed, colour etc. It is prayed so that all of us can go together, speak together 

and can have same equal mental status. We should also have same purpose, same organization, 

equal mind and equal hearts, same appeal to the Almighty, and so also same heart having the same 

feeling (‗sam gacchadhvam sam vadadhvam sam vo manānsi jānatām../samāno mantrah samitih 

samānī, samānam manah saha cittameşām…,samāni va ākutih samānāh hŗdayāni  vah 

samānamastu vo manah‟
2
 etc.). Even teacher had a strong desire that he should not possess the 

sense of exclusion from the student. That is why, both the teacher and student used to pray so that 

God may protect both of them, bring them up equally and strengthen the capacity of grasping of 

what is taught. A teacher sincerely wanted that there should not be any sense of exclusion but  

instead both are equally brought up and protected by God after strengthening their acquired  

knowledge and bringing no room for violence between them (‗Saha nāvavatu saha nau bhunaktu 

saha vīryam karavāvahai/Tejasvi nāvadhitamaslu mā vidvişāvahai//)3 

The seed of such inclusion is found even in the Yajurveda in the following mantra (38/18). 

“Mitrasya mā cakşuşā sarvāni  

bhūtāni samīkşantām/ 

Mitrasyāham  cakşuşā sarvāņi 

Bhūtāni samīkşe 

Mitrasya cakşuşā samīkşāmah//.4 

‗May all beings look upon me with the eyes of a friend; may I look upon all beings with the eyes of 

a friend; may we look upon one another with the eye of a friend.‖ 
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           The Upanaşadic seers do not consider the equality of all human beings alone, but among all 

movable and immovable world like animals, beasts, plants, mountains, rivers, stones etc. including 

all that constitute our environment as such. 

This sense of alienation makes a man ‗self- centred‘ or ‗narrow‘ which closes the door of inclusive 

idea. If a man thinks that he is not isolated or alienated, he starts looking ‗others‘ as his ‗own‘. This 

sense of ‗owning‘ generates the feeling of patriotism, nationalism, fellow-feeling, sacrifice etc. If 

these feelings are developed, he will not see ‗others‘ as excluded from ‗himself‘ leading to the 

cessation of desire of exploitation, desire of having others properties, sexual exploitation, hatred 

etc.(‗Yadaitamanupaśyatyātmanam devamañjasā/ Îśānam bhūtabhavyasya na tato vijugupsate‟)
5.

 It 

is deeply felt by Swami Vivekananda while concentrating on the initial mantra of Îśopanişad- 

‗Îśāvāsyamidam sarvam yat kiñca jagatyām jagat/ Tena tyaktena bhuňjīthāh mā gŗdha kasya-

sviddhanam.‟
6
 That is, whatever remains in this world is covered by the Self. Hence one should 

enjoy through renunciation without being greedy towards others properties. The first line of the 

mantra is the premise and hence the second line follows from the realization of the first one. If a 

man does not have the sense of ‗owning‘, he cannot grasp the significance of inherent inclusion in 

tradition leading him to the path of exclusion resulting in human being‘s exploitation as well as 

environment‘s exploitation. In this connection an aphorism of Pāņini may be recalled. Pāņini has 

formulated an aphorism on apādāna kāraka or ablative case as follows: 

‗Dhruvamapāye‟pādānam‟
7 

i.e., alienation from the fixed eternal truth (dhruva) is called ablative 

case or apādāna. Such principle is also applicable to a man who is alienated or deviated from his 

eternal root (dhruva). This sense of alienation gives him insecurity which is the root for separatism 

or sense of isolation. Had there been no sense of alienation, he would have been fearless (abhīh) 

creating an integral society having no discrimination on the basis of caste, creed or colour.  

Vivekananda, being inspired by the above-mentioned mantra, realized such inclusion among 

human beings and hence he could  declare it with courage : ―Forget not that the ideal of thy 

womanhood is Sītā, Sāvitrī, Damayantī; forget not that the God thou worshipped is the great 

Ascetic of ascetics, the all-renouncing Sankara, the Lord of Uma, forget not that thy marriage, thy 

wealth, thy life are not for sense-pleasure, are not for thy individual personal happiness; forget not 

that thou art born as a sacrifice to the Mother‘s alter; …forget not that the lower classes, the 

ignorant, the poor, the illiterate, the cobbler, the sweeper, are thy flesh and blood, thy brothers.‖ 

(IV.479-80)
8 
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Those who are self-realized can alone capture Truth (satya) in life, the definition of which is given 

by Sankara as follows: ‗Satyamityamāyitā kāyamanovākyeşu akauţilyam‟.
9
 That is, ‗adoption of 

truthfulness‘ entails ‗adoption of non-artificiality‘ (amāyitā). An individual who is simple or non-

crooked in speech, mind and action is called non-artificial or truthful. In fact, a person having one 

to one correspondence or transparency between what he thinks, what he speaks and what he acts is 

considered as a truthful one. In the present day society a person is normally found to speak 

something what he does not think or he prefers to act something what he does not think and speak. 

In such case there is a sort of hypocrisy which is called crookedness in a different way. If someone 

has got transparency in speech, mind and action, he is called true to himself. Such person is having 

Truth which is the abode of Brahman, (tasyāyatanam satyam).   

Rāmānuja in his philosophy argues that when an individual says something which is true, loving 

and beneficial to others, acts to protect and relieve others with his body and thinks others welfare, 

benevolence and compassion through mind with due surrender to Lord, he is described as someone 

engaged in bhajans towards Lord.
10

  

IV. Means to attain the Values: 

It is told that a human being can feel for integrity for the society and social beings if he attains truth 

or abode of simplicity which is equivalent to the attainment of Brahman. For this he must go 

through certain rigorous training process which has got some individual and social value. These 

processes are to adopt śama, dama, uparati, titikşā, samādhāna and śraddhā. In order to perform 

some moral duties one should undergo certain process to prepare himself for such work. First is to 

become self-restraint in respect of mind (śama). It is necessary to restrain mind from the objects 

which are not necessary for our purification of mind. The second (dama) is to restrain our external 

sense-organs from their objects. Uparati is the rejection of the actions not efficacious to our 

wellbeing. Titikşā is to acquire the power of enduring both heat and cold, because the path towards 

Brahman is as difficult as razor‘s edge (kşurasya dhārā). Samādhāna is concentration for engaging 

the restrained mind towards the content of Âgama-vākya.
11

 Lastly, it is also essential to have our 

regards towards the sentences uttered by preceptors or sentenced of the Vedas.  

If an individual is qualified with the above-mentioned qualities, he will be in a situation of 

engaging himself in śravaņa (hearing the Vedāntic and Âgamic sentences), manana (reflecting in 

what is said in Vedānta and Âgama) and nididhyāsana (meditating on the Ultimate reality).
12
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Apart from the necessity of the realization of Brahman the means like śama, dama etc have a great 

relevance in our present day society. If a man is self-controlled in respect of external and inner 

sense organ, having power of enduring heat and cold in the same manner and having regards to the 

superiors, there will be fewer problems in the society. All social problems arise out of greed, anger, 

intolerance, disrespect to others etc, and hence if all social beings are trained with these qualities, 

no moral crisis will be found in the society. For this reason I am inclined to tell that these qualities 

have got some mundane or moral values also, apart from their transcendental ones. 

Such self-restrained moral persons can behave in a different way in a society creating fewer 

problems. They start thinking mother, father, teachers, and guests as the manifestation of Divine 

deity and hence they engage themselves in performing faultless actions. Even the gifts they give 

are presented with regards, dignity, and fear as per their own capacity in a decent manner.
13

 In this 

manner such persons can change the whole world leaving no room for immorality. 

The term ‗śānti‟ is originated from the root ‗śam‘ meaning restriction of the internal sense organ.  

In order to understand peace we have to understand what pleasure (sukha) and pain (duhkha) are. 

To the Naiyāyikas (a school of Indian Logicians) something experienced as favourable generates 

happiness in somebody (anukūla-vedanīyam sukham) while something experienced as non-

favourable generates pain (pratikūla-vedanīyam duhkham)
14.

 The favourability (anukūlatā) and 

non-favourability (pratikūlata) of an experience is very much subjective, as it depends on a 

particular situation or environment. There is no fixed rule under what situation an experience 

would be favourable and non-favourable. In the Kaţha-Upanişad there is a prescription through 

which we may judge whether our experience is favourable or not and thereby determine its 

pleasantness or peacefulness. 

As per the derivative meaning of the terms „sukha‟ and ‗duhkha‘ a common term ‗kha‘ is found in 

two terms, which are prefixed by two particles- ‗su‘ (favourable) and ‗duh‘(non-favourable). The 

term ‗kha‘ literally means the ‗hearing sense-organ‘ (śrotra) by which all sense-organs may be 

taken into account as its meaning by secondary implication (lakşaņā)
.
 These sense-organs are 

always rushing towards the external objects to fulfill one‘s thirst, which is cause of painfulness or 

an unpleasant situation. Hence in order to have peace in our mind we should try to resist the 

rushing of the external sense-organs towards the objects and to bring them back towards an 

opposite direction i.e., self. Just as the flow of the river can be brought to the opposite direction 

through some method, the nature of the sense-organs which rush to the external objects can be 
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changed through turning them towards the opposite direction, i.e., the internal side. An individual 

who is wise tries to withdraw his sense-organs from the external world and concentrates these to 

his own self, which is called ‗śama‟ (‗the restrain of the sense-organs‘) from which the word „śānti‟ 

meaning ‗peace‘ is originated as told earlier. 

If the sense-organs rush to the external objects without being controlled by us, our minds become 

polluted and troubled through the vitiation of thinking on the object of enjoyment. Such a polluted 

mind cannot give us peace or happiness. For this reason the sense-organs are called non-favourable 

(duh).
15 

On the other hand, if an individual, after withdrawing it from the external object, puts the 

sense-organs towards his inner self, the mind becomes calm and non-polluted. Hence the sense-

organs (kha) become „su‟ or favourable by virtue of their utilization in favour of one‘s calmness. 

Moreover, in order to keep our mind balanced, it is necessary to bring sense-organs within our 

control. It is possible if their flow is turned towards our own self or inward direction. At this stage 

mind becomes calm and tranquillized producing ‗peace‘ or ‗śānti‘. It confirms the famous saying 

that whatever is one‘s own control can generate peace to him while that which is not under one‘s 

control can provide only misery (śarvam ātmavaśam sukham, sarvam paravaśam duhkham). One 

story supporting this is found in Buddhist literature. One day some Buddhist monks were returning 

to their own monasteries, but on the way they faced some foul weather with storms and rains. On 

account of this they had to take shelter in a cowherd‘s place and to spend the night. The cowherd 

boys, after seeing the monks, started irritating them by saying-―We are well-protected in a shelter. 

We have a lot of food for ourselves and cattle. Hence, O rain, you go on showering the whole 

night.‖ On hearing these irritating words the monks also started saying-―Our sense-organs are well-

controlled. Our mind is meditated towards a particular object. Hence, O rain, you go on showering 

during the whole night.‖ The second one is the result of a self-restrained mind (ātma-vaśam 

manah).  

IV. Environmental Values in Vedānta: 

The Vedantic principle of oneness is, in fact, extended to environmental world. The Advaita 

Vedānta can give us certain clues of social inclusion. The Pŗthivī-sūkta of the Atharvaveda echoed 

the theory of inclusion among men where it is prayed to Mother Earth to strengthen all in the earth 

to have a secular outlook. It is said: Oh, Mother Earth, give us as your children the ability to mix 

armoniously without any discrimination, may we speak sweetly with one another‘. The original 

mantra runs as follows: ―Ta nah prajāh buhatam samagrā vāco madhu pŗthivī dehi mahyam”.
16
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That is why, the Vedic seers are found to pray for the well-being of the whole environment, but not 

for mankind alone. It is prayed so that  let cool breeze flow gently (‗madhu vātā ŗtāyate‟), let the 

rivers  flow gently without creating flood („madhu kşaranti sindhavah‟) , let cows give profound 

milk so that our children and adults  get nutritious food (‗madhvīrgāvo bhavantu‟),  let the soil 

become fertile capable of producing crops (‗mādhvirnah santvauşadhīh‟), let days, nights, dust of 

the earth and green trees become efficacious to the society (‗madhu naktamutoşaso madhumat 

pārthivam rajah…madhumānno vanaspatih…‘).
17

 The seed of such inclusion is found even in the 

Yajurveda in the following mantra (38/18). 

“Mitrasya mā cakşuşā sarvāni  

bhūtāni samīkşantām/ 

Mitrasyāham  cakşuşā sarvāņi 

Bhūtāni samīkşe 

Mitrasya cakşuşā samīkşāmahe
18

//. 

‗May all beings look upon me with the eyes of a friend; may I look upon all beings with the eyes of 

a friend; may we look upon one another with the eye of a friend.‖ 

It was already been admitted in the Advaita Vedānta School of Indian Philosophy that everything, 

static or moving, in this world is nothing but the manifestation of Brahman or Atman (Self) and 

hence it should be looked with honour and protected seriously. It is said - ‗Sarvam khalvidam 

Brahma‘ (i.e. every thing is nothing but the manifestation of Brahman), which is endorsed by 

Sankara in the following śloka ‗jīvo brahmaiva nāparah‟ (i.e. an individual being is no other than 

the Brahman). The Upanaşadic seers do not consider the equality of all human beings alone, but 

among all movable and immovable world like animals, beasts, plants, mountains, rivers, stones etc. 

including all that constitute our environment as such. It is said in the Kenoponişad that one who 

realizes Brahman in all animals and plants can attain Immortality after leaving this mortal world 

aside („Bhūteşu bhūteşu vicitya dhīrāh pretyāsmallokādamŗtā bhavanti‟).
19

  

The tree or plant world is the great friend of human being, because they supply many things to 

human beings like shadow, fruits, oxygen etc in a free manner. Those who believe in the theory of 

anthropocentricism, assert that for the sake of the survival of human community the trees are to be 

protected. But the Advaita Vedantins do not believe in such anthropocentricism. To them non-

anthropocentricism has to be admitted here, because the trees have got some right and power to be 

survived in this world of their own without considering human being‘s fate in this matter. The 
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Advaitins think that the tree has got some body called udbhijja-śarīra (body arising after breaking 

the ground). The Advaitins have admitted four types of body- arising from mother‘s womb 

(jarāyuja), from egg (andaja), from moisture (svedaja) and up shooting the ground (udbhijja).
20

 It 

has been admitted that the locus of enjoyment is called body (śarīram bhogāyatanam) where 

individual experiences happiness and misery. The enjoyment of happiness and misery entails the 

fact that the enjoyer has got the result of karma accumulated in this birth or in previous birth. As 

trees have got enjoyment, they have got the result of karma and feeling of happiness misery etc. If 

plants are born in this earth, they are having body capable of enjoying the result of karma. Hence 

they should remain in this earth to exhaust the karma-s which is pending. If this is taken into 

consideration, the plants have got right to remain in this earth without considering the welfare of 

human beings. This theory is non-anthropocentric in character. It is not al all true that for the sake 

of the wellbeing of human being, they should remain in this world as the anthropocentric view 

claims.   

 

References: 

1. Bhartŗhari: Nītiśataka, verse no.64 

2. Ŗgveda-10/191/2-4 

3. Kathopanşad -  Mangalācaraņa mantra. Gita press (2013): Upanisad, Ninth Edition, p.49. 

4. Yajurveda  38/18 

5. Bŗhadāraņyakopanişad-4/4/15 

6. Ǐśopanişad, 1/1 

7. Pāņini-sūtra-1.4.24 

8. Das Karunasindhu Dr.(2002): Prācīn Bhārater Bhāşādarśana, Progressive, Kolkata, 

pp.124-125 

9. Swami Vivekananda (1966): The Complete Works of Swami Vivekananda, Vol.1V, Ninth 

Edition, pp.479-80. 

10. Sankarabhasya on Kenopanisad, 4/5 

11. Sāyana Mādhava: Sarvadarśanasamgraha, Purņaprajňadarśana, Satyajyoti Chakraborty 

(Trs) (1383 BS):,Sahityasri, Kolkata p.43. 



98  

12. “Bhajanam daśavidham- vācā satyam hitam priyam svādhyāyah kāyena dānam paritrāņam 

parirakşaņam manasā dayā spŗhā śraddhā ceti. Atraikakam nişpādya nārāyaņe 

samarpaņam bhajanam.” 

13. Sadānanda Yogīndra: Vedāntasāra, Brahmacārī Medhācaitanya (Trs & Ed) (1993): 

Sri Ramakrishna Vedanta Math, Kolkata, pp.39-43. “Śama-damoparati-titikşā-samādhāna-

śraddhākhyāh. Śamastāvat śravaņādi-vyatirikta-vişayebhyo manaso nigrahah. Damah 

vāhyendriyānām tadvyatirikta-vişayebhyo nivarttanam. Uparatih nivaŗttitānām eteşām tad-

vyatirikta-vişayebhyo uparamaņam. Athavā vihitānām karmaņām vidhinā parityāgah. Titikşā 

śītoşna-dvanda-sahişnutā. Samādhānam nigŗhitasya manasah śravaņādau tadaņuguņavişaye ca 

samādhih samādhānam. Śraddhā guru-vedānta-vākyeşu viśvāsah”. 

14. Dharmarâja Adhvarîndra: Vedânta-paribhâšâ. Swami Madhavananda (ed.; English tr.): 

(1972) Vedânta-paribhâšâ with Sanskrit Text. Visayaparichheda, Belur  Math, pp. 

15. ―Mātŗdevo bhava, pitŗdevo bhava, ācāryadevo bhava, atithidevo bhava…yānyanavadyāni 

karmāņi tāni sevitavyāni…śraddhayā deyam aśraddhayā adeyam, śriyā deyam, hriyā 

deyam, bhiyā deyam, samvidā deyam.” Taittirīyopanişad, 11 

16. Annambhatta: Tarkasamgrahadipika, Arabindo Basu (Trs)(2010): Tarkasamgraha o 

Tarkasamgrahadipika, Mitram,Kolkata, pp.293-294 

―Parāňci khāni vyatŗņat svayambhūstasmāt parāņpaśyati nāntarātman/ kaściddhīrah  

pratyagātmanamaikşadāvŗttacakşuramŗtamicchan// Kaţha-upanişad, 2/1. 

Atharvaveda (Pŗthivīsūkta) 12/01/01/45 

17. madhu vātā ŗtāyate madhu kşaranti sindhavah/ 

   mādhvirnah santvauşadhīh…madhu naktamutoşaso 

   madhuvat pārthivam rajah/… 

   madhumānno vanaspatirmadhumānastu sūryah/ 

18.Māndukyopanşad- Śāntimantra 

19.Kenoponişad-2/5 

20. Sadānanda Yogīndra: Vedāntasāra, Brahmacari Medhacaitanya (Trs & Ed) (1993): 

      Sri Ramakrishna Vedanta Math, Kolkata, p.132. 

 



99  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

SUFISM AND VEDANTA: A COMPARATIVE STUDY 

 
Md. Sirajul Islam 

 Professor and Former Head 

 Dept. of  Philosophy & Comparative Religion 

Visva-Bharati University 

Santiniketan,West Bengal, pin-731235 

 

 

The emergence of Sufism is, indeed, a glorious one in the annals of mankind. There is no doubt 
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that Islam is a religion of peace, however, a section of people were very much engaged in luxurious 

life and winning the territory only. They have taken Islam from their external (zahiri) outlook. As a 

result, a section of Muslims were reacted against the activities of those rulers as well as the 

luxurious activities of the Muslims. Sufis say, Islam is not for particular community rather it is a 

message for entire humanity, and the holy Quran depicts that idea in the various verses in its 

salutation “ya aiuhannas” (Oh mankind!) but very few Muslims are aware about it. In the aspect 

morality Islam is called “din” (code of life) which has keen affinity with the term “Dharma” (way 

of life) of Hinduism. Most of the Muslims are seeing Islam from its outer form; however, Sufis 

seeing Islam from inner side, hence Sufism is called batini Islam. Sufi scholars claim, this is an 

inner path, which originated from the heart of Islam and was established by the people of the 

platform, Ahle-Suffa, in Medina, Arabia, fifteen centuries ago and they were familiar about the 

Arabic term Tasawwuf. They led pious secluded life and purely indifferent in worldly affairs. Later 

on this has been acquainted as Sufism by the British. It is because of the inner truth of Sufism, a 

belief system and discipline completely free from the confines of caste, community, time and place, 

that people from diverse cultural backgrounds and all walks of life, who are, yet, seeking a 

common pathway to an eternal and transcendent truth, can call themselves Sufis. It is easy to think 

that Sufism is an open invitation towards all that leads to the garden of truth and peace through the 

path of unsurpassed love. It is all too easy if we tend to forget that the inner strength of Sufism has 

been established through and from the personal qualifications, devotion and intellectual ability of 

those who have defined the quest of truth (Haq), which lies at the heart of Sufism. The people of 

Ahle Suffa were coming to hear the teachings of the Prophet Hadrat Muhammad (s). Among these 

seekers, there were also groups of people, from many lands, nations, cultures and backgrounds, 

who were united by the inner longing to learn the reality of religion. Prophet said to them, 

Humanity (insaniyat) is one because kullukum Ibn Adama i.e. all you are the descendant of one 

Adam. These individuals found the teachings of the Prophet close to their hearts. Being inspired 

by his teachings, they became so enraptured by Divine love that they devoted themselves to 

meditation, purification and servitude and in search for an inner path called Tasawwuf. It is from 

these enlightened individuals that Tasawwuf came into historical existence. At that time, these 

enlightened individuals did not call themselves Sufis. The term came into the vocabulary many 

years later. 
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Thus, Sufism has been referred to as a path (tariqa), a journey of the heart for the service of entire 

humanity (khidmat-e-khalq). Such a journey has a beginning; a point of departure that leads 

towards a destination. A Sufi takes an inner journey to attain the knowledge of Self (ma‟arifat), a 

knowledge that leads towards the understanding the Divine Truth. A journey towards understanding 

such Truth will necessarily involve steps; one has to pass through some stations and states (maqam 

wa haal) of learning, awareness and understanding. One must learn the rules, disciplines and 

practices. One does not become a Sufi without honoring the rules of the Path. Being attracted to the 

teachings of Sufism does not necessarily make one a Sufi. In Sufism, the traveler departs from the 

station of limited knowledge and understanding and takes the journey towards the destination of 

greater understanding and Divine proximity. The foundation of such a journey is based on the 

individual‗s recognition of his/her own limited knowledge and a desire to expand such knowledge 

and ultimately surpass its limitation. In passing the  successive stages of the journey, the traveler 

(salik) will learn the meaning of Divinity and become aware process of truth, will pass the levels of 

purification to discover the meaning of unity which lies hidden behind the veils of multiplicity. 

And s/he will finally arrive at the stages of knowledge and peace in the presence of Divine 

illumination/consciousness (marifah). In the journey of the heart the Sufi, the traveler, becomes 

enraptured by the magnificent existence of the Divine, the Divine becomes the eternal Beloved and 

the journey becomes the journey of the lovers towards the Beloved where finally the Sufi declares: 

God is Love, Prophet is Love, Religion is Love 

From the smallest grain of sand to the highest heavens All are enraptured by love. 

 

Throughout the world of Sufism, love has become the eternal theme. Sufis have gracefully 

glorified this theme in their poetry, in their principles, in their songs and practices, to the point that 

the Sufi proclaims: 

 

Let love exist 

No fear if I exist or not 
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Let this iron change into gold Rising from this fire of love. 

(Moulana Shah Maghsoud, 20th Century Persian Sufi) 

 

We must understand that it is a human right to be able to find the way towards understanding the 

reality of the Divine, an understanding which is direct without the need for a medium. One needs 

to dissolve into the being of the Beloved, the Divine, where there remains no need to refer to 

You (referring to the Divine) and I (referring to oneself). In such a state the veils of multiplicity 

will fall and essential unity will remain. The seeker will become the true manifestation of la 

illaha illa Allah; there is nothing except one Divine Unity. It is in this state that the seeker 

becomes a truthful monotheist. 

 

I wonder at this You and I You are all there is 

And I am all annihilated. There is an I 

No longer exists. 

Mansur al-Halaj (10th Century Persian Sufi) 

 

In the life story of the Prophet, whose title was Habib-u-Allah, the beloved of Allah, we read of 

his immeasurable love for Allah. We learn that his love for the Divine was powerful and so 

complex that it was/is not easy to separate this lover from his Beloved Allah. His state of 

Unification is beyond words. Such tradition, annihilation in the Divine has remained strong in 

Sufism; certainly it was strong among the People of Suffa. After the passing away of the Prophet 

those founders of Sufism went back to their own homelands. They began teaching what they had 

learned. Students gathered around them and centers were created. Among the most organized  

and established centers were: Khorasan (northeastern Iran); Fars (central Iran); and Baghdad 

(Iraq). There were large number of Buddhist resided and the people of that region were familiar 

about the philosophy of India. Thereafter, the students of these teachers, in turn, traveled to many 

lands and with them the teaching and message of Sufism was introduced to the hearts of many 

nations and many people. Over the centuries, gradually two systems of Sufism developed: 

practical Sufism and philosophical Sufism. 

 

Sufism is established on the essential laws of Being (wujud), and the laws of Being are timeless, 

free from dimensions of time and place and the limitations of human qualities. Individuals do 

have the ability to understand the laws of Being, yet they cannot change the laws. The same 

principle applies in Sufism. As a result, the essential principles of Sufism have remained free 
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from the dimensions of time or place, gender or race, cultures or ceremonies, caste, creed and 

religion.When a traveler of the journey of the heart, a Sufi, passes the stages of Being and arrives 

at the ocean of infinity, then s/he passes from the world of multiplicity to discover essential 

unity, when the walls of nature fall, and the manifestation of the Divine reflects into the heart of 

the seeker where s/he discovers the bounty of the existence after complete annihilation, capable 

of witnessing Divine illumination, s/he has entered the realm of Practical Sufism. Such essential 

law does not change as cultures and community rather encompassed everything. 

 

When Practical Sufism has entered different cultures and times, sometimes its surface might 

have taken the colors of cultures and times, but its essence (dhat) has remained secure and 

unchanged in the chests of its owners. This spiritual journey is not a matter of chance, of 

following intuition, or trusting empty verbal formula. Rather, it is an expedition carried out in 

accordance with definite rules. Practical Sufism did not deviate and change from its original 

mission. Parallel to this school, another line of Sufism has developed since the  12th-13th 

century. When a few Sufi teachers began to explain the laws and mysteries of creation and 

governing principles of Sufism within the confines of the philosophical language, so people 

could better understand, they created, knowingly or not, Philosophical Sufism; a descriptive as 

well as logical Sufism based more on explanations, philosophy and history. The expansion and 

development of Philosophical Sufism was faster, since it was easier to understand Sufism 

logically. 

 

This belief system, founded on the principles of Islam, gradually became an interesting discovery 

for a few western researchers. These researchers, or Orientalists, focusing on this Middle Eastern 

mysticism, have translated or written commentaries on the works of Sufis, yet not all those 

researchers were familiar with those cultures, Sufism and the dominating languages including the 

language of Sufism itself. Many of these researchers have made the mistake that they have felt 

the Philosophical Sufism as Practical Sufism and introduced it to their readers. Practical Sufism 

is based on practice while philosophical Sufism focuses on the verbal explanation of the practice, 

and argument. Such explanation, even though useful, however, not similar in comparison to the 

knowledge of realization. It is also quite obvious that Sufic realization is basically ineffable 

which cannot be perfectly expressed in language and words. As we all know, how the meaning 

behind the words varies from one culture to another and one person to another as well. Even 
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though these two systems of Sufism are different from each other, it is not always easy for an 

observer to distinguish between the two, especially since sometimes ceremonies and traditions 

may become more interesting, therefore easily replacing the quest for the truth which lies in the 

heart of Sufism. It is necessary for us to remember that the verbal explanation of an experience is 

different from the experience itself. The word ―water‖ or its description does not quench thirst, 

its drinking does. Imagining the Divine will not lead to understanding the Divine, inner 

discovery will. Ceremonies will not open the door towards Unity; Divine unity is attained 

through passing from the limited self and dissolving in Divinity, without any medium, and 

becoming the messenger of la illaha illa Allah, there is nothing except Divine Unity. One cannot 

confess such truth without being that truth and the truth does not change with the changing of 

cultures and times. 

 

Vedānta is basically a school of Indian philosophy aspires to attain the knowledge of Brahman 

and that can be obtained through three stages of practice, sravana (hearing), manana (thinking) 

and nididhyasana (meditation). Although in reality it is a label for any hermeneutics that 

attempts to provide a consistent interpretation of the philosophy of the Upaniṣads or, more 

formally, the canonical summary of the Upaniṣads, The names of Upanṣadic teachers such as 

Yajñavalkya, Uddalaka, and Bādarāyaņa, the author of the Brahma Sūtra, could be considered as 

representing the thoughts of early Advaita Philosophy. Advaita, Visistadvaita, Daita-dvaita, 

Shuddhadvaita and so on are the schools of philosophy those who expressed their understanding 

about  the  Reality  in  their  own  ways.  Advaita  Philosophical  school  propagates  ―non-dualism‖ 

where Reality is one without second (ek me va dvitiyam/ekam Brahma dvitiya nasty). Although 

Śaṅkara  is  regarded  as  the  promoter  of  Advaita  Vedānta   as   a   distinct   school   of Indian 

philosophy, the origins of this school predate Śaṅkara. The existence of an Advaita tradition is 

acknowledged by Śaṅkara in his commentaries. The essential philosophy of Advaita is an idealist 

monism, and is considered to be presented first in the Upaniṣads and consolidated in the Brahma 

Sūtra by this tradition. According to Advaita metaphysics  Brahman—the  ultimate Reality, 

transcendent and immanent God of the latter Vedas—appears as the world because of its creative 

energy (māyā). The world has no separate existence apart from Brahman. The experiencing self 

(jīva) and the transcendental self of the Universe (ātman) are in reality identical (both are 

Brahman), though the individual self seems different as space within a container seems different 
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from space as such. These cardinal doctrines are represented in the anonymous verse “brahma 

satyam jagan mithya; jīvo brahmaiva na aparah” (Brahman is alone True, and this world of 

plurality is an error; the individual self is not different from Brahman). Plurality is experienced 

because of error in judgments (mithya) and ignorance (avidya). Knowledge of Brahman removes 

these errors and causes liberation from the cycle of transmigration and worldly bondage. Thus, 

according to Vedanta philosophy, Truth is one but preachers preached it in different forms (ekam 

sat vipra bahudha vadanti). 

 

Vedanta or Upanisadic philosophy is basically the very essence of Hindu spiritual reality may be 

considered as the essence of the Veda, which is universal in character and non dogmatic in 

nature. Its monotheistic appeal and hankering for the knowledge of Reality attracted all people of 

the globe. The classical Advaita philosophy of Śaṅkara recognizes a unity in multiplicity, 

identity between individual and pure consciousness, and the experienced world as having no 

existence apart from Brahman. The major metaphysical concepts in Advaita Vedānta tradition, 

such as māyā, mithya (error in judgment),vivarta (illusion/whirlpool), have been subjected to a 

variety of interpretations. On some interpretations, Advaita Vedānta appears as a nihilistic 

philosophy that denounces the matters of the lived-world. 

As we have maintained earlier that classical Advaita Vedānta, Brahman is the fundamental 

reality underlying all objects and experiences. Brahman is explained as pure existence, pure 

consciousness and pure bliss (sat chit ananda). All forms of existence presuppose a knowing 

self. Brahman or pure consciousness underlies the knowing self. Consciousness according to the 

Advaita School, unlike the positions held by other Vedānta schools, is not a property of Brahman 

but its very nature. Brahman is also one without a second, all-pervading and the immediate 

awareness.   This   absolute   Brahman   is   known   as nirguņa Brahman,   or   Brahman   ―without 

qualities,‖  but  is  usually simply called  ―Brahman.‖  This  Brahman  is  ever  known  to  Itself  and  

constitutes  the  reality  in  all  individuals  selves,  while   the   appearance   of   our empirical 

individuality is credited to avidya (ignorance) and māyā (illusion). Brahman thus cannot be 

known as an individual object distinct from the individual self. However, it can be experienced 

indirectly in the natural world of experience as a personal God, known as saguņa Brahman, or 

Brahman with qualities. It is usually referred to as īśvara (the Lord). The appearance of plurality 

arises from a natural state of confusion or ignorance (avidya), inherent in most biological 
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entities. Given this natural state of ignorance, Advaita provisionally accepts the empirical reality 

of individual selves, mental ideas and physical objects as a cognitive construction of this natural 

state of ignorance. But from the absolute standpoint, none of these have independent existence 

but are founded on Brahman. From the standpoint of this fundamental reality, individual minds 

as well as physical objects are appearances and do not have abiding reality. Brahman appears as 

the manifold objects of experience because of its creative power, māyā. Māyā is that which 

appears to be real at the time of experience but which does not have ultimate existence. It is 

dependent on pure consciousness. Brahman appears as the manifold world without undergoing 

an intrinsic change or modification. At no point of time does Brahman change into the world. 

The world is but a vivarta, a superimposition on Brahman. The world is neither totally real nor 

totally unreal. It is not totally unreal since it is experienced. It is not totally real since it is 

sublated by knowledge of Brahman. There are many examples given to illustrate the relation 

between the existence of the world and Brahman. The two famous examples are that of the space 

in a pot versus the space in the whole cosmos (undifferentiated in reality, though arbitrarily 

separated by the contingencies of the pot just as the world is in relation to Brahman), and the self 

versus the reflection of the self (the reflection having no substantial existence apart from the self 

just as the objects of the world rely upon Brahman for substantiality). The existence of an 

individuated jīva and the world are without a beginning. We cannot say when they began, or 

what the first cause is. But both are with an end, which is knowledge of Brahman. According to 

classical Advaita Vedānta, the existence of the empirical world cannot be conceived without a 

creator who is all-knowing and all-powerful. The creation, sustenance, and dissolution of the 

world are overseen by īśvara. īśvara is the purest manifestation of Brahman. Brahman with the 

creative power of māyā is īśvara. Māyā has both individual (vyaśti) and cosmic (samaśti) 

aspects. The cosmic aspect belongs to one īśvara, and the individual aspect, avidya, belongs to 

many jīvas. But the difference is that īśvara is not controlled by māyā, whereas the jīva is 

overpowered by avidya. Māyā is responsible for the creation of the world. Avidya is responsible 

for confounding  the  distinct  existence  between  self  and  the  not-self.  With  this 

confounding, avidya conceals Brahman and constructs the world. As a result thejīva functions as 

a doer (karta) and enjoyer (bhokta) of a limited world. The classical picture may be contrasted 

with two sub-schools of Advaita Vedānta that arose after Śaṅkara: Bhamati and Vivarana. The 

primary difference between these two  sub-schools  is  based  on  the  different  interpretations 
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for avidya and māyā. Śaṅkara described avidya as beginning less. He considered that to search 

the origin of avidya itself is a process founded on avidya and hence will be fruitless. But 

Śaṅkara‗s disciples gave greater attention to this concept, and thus originated the two sub- 

schools. The Bhamati School owes its name to Vacaspati Miśra‗s (9th century) commentary on 

Śaṅkara's Brahma Sūtra Bhāṣya, while the Vivarana School is named after Prakāṣātman‗s (tenth  

century)   commentary   on   Padmapāda‗s Pañcapadika,   which   itself   is   a  commentary on 

Śaṅkara's Brahma Sūtra Bhāṣya.  The  major  issue  distinguishes Bhamati and Vivarana schools 

are their position on the nature and locus of avidya. According to the Bhamati School, the jīva is 

the locus and  object  of avidya.  According  to  the Vivarana  School, Brahman is the locus of 

avidya.  The Bhamati School  holds  that Brahman  can  never be the locus of avidya but is the 

controller of it as īśvara. Belonging to jīva, tula-avidya, or individual ignorance performs two 

functions – veils Brahman, and projects (vikṣepa) a separate   world. Mula-avidya (―root 

ignorance‖)  is  the  universal  ignorance  that  is  equivalent  to Māyā, and is controlled by īśvara. 

The Vivarana School holds that since Brahman alone exists, Brahman is the locus and object of 

avidya. With  the  help  of  epistemological discussions, the non-reality of the duality between 

Brahman and world is established. The Vivarana School  responds  to  the  question  regarding 

Brahman‗s existence as  both ―pure consciousness‖ and ―universal ignorance‖ by claiming that 

valid cognition (prama) presumes avidya, in the everyday world, whereas pure consciousness is 

the essential nature of Brahman. 

The Advaita tradition puts forward three lesser tests of truth: correspondence, coherence, and 

practical efficacy. These are followed by a fourth test of truth: epistemic-nonsublatability 

(abādhyatvam orbādhaṛāhityam). According to the Vedānta Paribhāṣa (a classical text of Advaita   

Vedānta)   ―that   knowledge   is   valid   which   has   for   its   object   something   that   is 

nonsublated.‖ Nonsublatablity is considered as the ultimate criterion for valid knowledge. The 

master test of epistemic-nonsublatability inspires a further constraint: foundationality 

(anadhigatatvam, lit. ―of not known earlier‖). This last criterion of truth is the highest standard 

that virtually all knowledge claims fail, and thus it is the standard for absolute, or unqualified, 

knowledge, while the former criteria are amenable to mundane, worldly knowledge claims. 

According to Advaita Vedānta, a judgment is true if it remains unsublated. The commonly used 

example that illustrates epistemic-nonsublatabilty is the rope that appears as a snake from a 

distance (a stock example in Indian philosophy). The belief that one sees a snake in this 
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circumstance is erroneous according to Advaita Vedānta because the snake belief (and the visual 

presentation of a snake) is sublated into the judgment that what one is really seeing is a rope. 

Only wrong cognitions can be sublated. The condition of foundationality disqualifies memory as 

a means of knowledge. Memory is the recollection of something already known and is thus 

derivable and not foundational. Only genuine knowledge of the Self, according to Advaita 

Vedānta, passes the test of foundationality: it is born of immediate knowledge (aparokṣa jñāna) 

and not memory (smṛti). Six natural ways of knowing are accepted as valid means of knowledge 

(pramāṅa) by Advaita Vedānta: perception (pratyakṣa), inference (anumāna), verbal testimony 

(śabda), comparison (upamana), postulation (arthapatti) and non-apprehension (anupalabdhi). 

The pramāṅas do not contradict each other and each of them presents a distinct kind of 

knowledge. Nonfoundational knowledge of Brahman cannot  be  had  by  any  means  but 

through Śruti, which is the supernaturally revealed text in the form of the Vedas (of which the 

Upaniṣads form the most philosophical portion). Inference and the other means of knowledge 

cannot determinately reveal the truth of Brahman on their own. However, Advaitins recognize 

that in addition toŚruti, one requires yukti (reason) and anubhava (personal experience) to 

actualize knowledge of Brahman. Mokṣa (liberation), which consists in the cessation of the cycle 

of life and death, governed by the karma of the individual self, is the result of knowledge of 

Brahman. As Brahman is identical with the universal Self, and this Self is always self-conscious, 

it would seem that knowledge of Brahman is Self-knowledge, and that this Self-knowledge is 

ever present. If so, it seems that ignorance is impossible. Moreover, in the adhyāsabhāṣya (his 

preamble to the commentary on the Brahma Sūtra) Śaṅkara says that the pure subjectivity—the 

Self or Brahman—can never become the object of knowledge, just as the object can never be the 

subject. This would suggest that Self-knowledge that one gains in order to achieve liberation is 

impossible. Śaṅkara‗s response to this problem is to regard knowledge of Brahman that is 

necessary for liberation, derived from scripture, to be distinct from the Self-consciousness of 

Brahman, and rather a practical knowledge that removes ignorance, which is an obstacle to the 

luminance of the ever-present self-consciousness of Brahman that does pass the test of 

foundationality. Ignorance, in turn, is not a feature of the ultimate Self on his account, but a 

feature of the individual self that is ultimately unreal. Four factors are involved in an external 

perception: the physical object, the sense organ, the mind (antaḥkarana) and the cognizing self 

(pramata). The cognizing self alone is self-luminous and the rest of the three factors are not self- 
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luminous being devoid of consciousness. It is the mind and the sense organ which relates the 

cognizing self to the object. The self alone is the knower and the rest are knowable as objects of 

knowledge. At the same time the existence of mind is indubitable. It is the mind that helps to 

distinguish between various perceptions. It is because of the self-luminous (svata-prakāṣa) nature 

of pure consciousness that the subject knows and the object is known. In his commentary to 

Taittirīya  Upaniṣad,  Śaṅkara  says  that  ―consciousness  is  the  very  nature  of  the  Self  and 

inseparable from It.‖ The cognizing self, the known object, the object-knowledge, and the valid 

means of knowledge 

 

As we have stated earlier that Sufism is a spiritual philosophy where devotee/seeker of 

knowledge is longing for the knowledge of Reality is vital. Allah/Khuda here is the non-dual 

Reality (la ilaha illa Allah) and the world is considered as hijab (veil). A Sufi anchorite works to 

unveil the veil of both the phenomenal and metaphysical world which is highly mysterious in 

nature and character. Like Quran, here Allah is the Supreme Reality and nothing is like Him 

(Quran42:11). Like Vedantic God, in Sufism, Allah has two aspects like- dhat (essence) and sifat 

(attributes). It has keen affinity with the Vedantic notion of nirguna (attributeless) and svaguna 

(without attributes) Brahman. The ideal perfection in Sufism is called fanafillah wa baqa billah 

(annihilation in God and persistence in Him). In a single term it is called 'Najat' in Islam, 

'Nirvana' in Buddhism, 'Salvation' in Christianity and ‗Mukti in Hinduism. Baqa is the highest 

state of God where the devotee and Divinity division is being disappeared. Sufis say, dhat of 

Allah is incomprehensible and similarly inescapable and infinite in nature but sifat is 

apprehendable and we the people worship as well as attained knowledge of this God. When it 

reaches its zenith then the revelation process begins which is known as ―Mukashfa‖ (the uplifting 

of veil). At this stage the attainments of the saint (or Sufi) are so exquisite that he emerges his 

identify in the will of God, the creator, and the reactions are visible and affect the code and 

conduct of human beings. The effort by which each stage is gained is called „haal‟ (state). It is a 

state of joy or desire and when the seeker is in this condition he falls into „wajd‟ (ecstasy). 

Sufism in spite of its loftiness in religious ideals has been less fastidious and more ready to 

accept alien practices and ideas provided they produced good results. Blended with Sufism the 

orthodox couch was undoubtedly refreshed and strengthened and in fact acquired a more popular 

character and attraction in Islam. 
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‗Reality‗ is beyond the scope of all human conception and is therefore inexpressible and 

indescribable because human intellect or faculties are restricted to a ‗limit and transcend no 

more. This is the highest and final stage of Sufism in which the aspirant is face to face with the 

‗Divine Light (nur)‗and ultimately merges his identity with the Supreme( Allah). It is therefore a 

state, the secrets of which have never been divulged to the humanity at large without Sufism 

entitles. A Persian couplet describes this  state ‗as follows “Aan raa ke Khabar shud Khabarash 

baaz nayamad.” i.e. nobody ever heard of them who dived deep into the secrets of God or the 

mysteries of Nature. Sufis emphasized that ultimate Reality could be grasped only intuitively 

(Ma‟arifat or gnosis). It was veiled from the human eye and intellect, and constituted a mystery 

which could be apprehended by none but the advanced spirits. Although they described in vivid 

details how Ma‟arifat could be achieved they never concerned themselves with the nature of the 

Reality. There are clear traces of belief of pantheism and of monism, although in general they 

believed in a transcendental omnipotent God as the Creator of the universe. In this stage a 

devotee feels his ontological status (martaba) of imagination (khayal) only and phenomenal 

existence is disappeared. Then he seeing nothing is like Him (Quran 42:11, 2:312). Ibn Arabi, a 

Sufi Philosopher expressed this stage in using the term as wahdat al wujud (Unity in Being), it 

can be considered as the single Reality existence but this single Reality is is purely self-aware 

(Seyyed Hossein Nasr and Oliver leaman, History of Islamic Philosophy, Part-I, Routledge, 

London,1997, p.504-5), it finds itself only due to the omniscient capability of God. In this 

regards the existence (wujud) of God is One and many as well. Here existence of One 

comprehends the reality many. (ibid,p.505). Thus, wujud /existence in Ibn Arabi‗s philosophy of 

God is analogous to light (nur) like the holy Quran (24:35) where each and every thing are 

appeared like his rays.(ibid).From ontological standpoint God is necessary Being (wujud-i- 

wajib) while the creatures existence (wujud) is contingent (mumkin). Hence Ibn Arabi stressed on 

the Absolute existence of God as well as the absolute nothingness of the world( al adam al 

mutlaq) ( ibid, 504-5). Therefore, in philosophical aspect is basically a state of imagination 

(khayal/mithal) of the devotee that possesses ontological existence that not only the faculty of 

mind or reason. This is basically an imaginable reality like the mirror image (ibid 505) and 

which is neither the mirror nor image like Sankara‗s Adviatic notion of Maya. In Ibn Arabi‗s 

outlook it is neither existent nor non-exitent, neither known nor unknown, neither affirmed nor 
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denied. ( Ibn Arabi, Fusus –al hikam,I-304.23;4,408,11). 

 

This philosophical view of Ibn Arabi has been criticized by Shyakh Ahmad Sirhindi, Punjabi 

Sufi in advocating his view of wahdat-as-shuhud (unity in withness).Shyakh Ahmad Sirhindi 

was born in Sirhind, India in 1564 A.D. his mystico-philosophical acumen has changed the 

Wujudiya philosophy into the new direction. Shaykh Ahmad Sirhindi basically discussed upon 

the  philosophy  of  Being  in  contrast  of  ―Ibn-Arabi‟s  “wahadat-al-wujud”  (Unity  of  Being) 

theory. The trend of ‗wujudiya‟ philosophy is very primitive in India. It is said that notable Sufi 

Abu-Ali Sindi was aware the pantheistic concept of the Upanisad. He was inhabited in Sind 

region of India. His pantheistic notion was easily transmitted to his disciple Abu-Yazid al- 

Bistami (d.874 A.D.), who uttered ―Subhani-ma-azma-Shani‖ (glory be to me alone, how great is 

my majesty!). Shaykh Sirhindi was the disciple of Khwajah Muhammad Baqi billah Berang (b. 

1563 A.D.).   In the early life he was believed in  „wahdat-al-wujud‟ theory of God, but in  later 

period he deviated from this theory and propagated the theory of “wahdat-as-Shuhud‟ (Unity in 

witness/phenomenological monism) in contrast of Ibn-Arabi‗s „Wahdat-al-wujud‟ doctrine
2
. 

His popularity was reached in very high position in India and it is considered  that  the is the 

founder of Mujaddidya branch of Naqshbandiya Sufi Silsilah (order). In the initial stage  the 

concept of ―Wuhadat-as-Shuhud‖ was preached by Ala-ud-Dawla Simnani (d. 1336 A.D.) which 

was passed naturally to the posterior generations and finally popularized by Shaykh Ahmad who 

criticized the ‗wahdat-al-wujud‗ theory on the ground that Ibn-Arabi‗s pantheistic  idea  of 

Good/philosophy of Being neglects the ―idea of human actions and freedom, because, Ibn-Arabi 

propagated the view as ―La mawjud illa Allah‖ (there is nothing in existence but God)
24

. After 

initiation into the Naqshbandiya order  Sirhindi  has  apprehend that all the secret of God or 

―tajalli-i-Dhati‖ (vision  of being) was  considered as the  highest stage of Sufi journey,  beyond 

which nothing but pure non-entity exists, however, after a title while a Sufi can attain an 

experience of ―ittihad‖ (union) and ―wahdat‖ (unity) which seems futile.  Hence, the elevation of 

―Ihata‖ (comprehension), ―Siryan‖   (penetyrtation), ―Qurb‖ (proximity) and ―mahiyat‖ (conjunction) 

with the essence appeared to him is nothing but a mirage. Sirhindi also says, that the ―Zill‖(effect) 

is not the ―Ain‖ (essence) of ―Asl‖ (the real) as propounded by Ibn-Arabi. Sinhindi  claims  for  the  

stage  of  ―Zilliyat  (adumbration)  after  having  traversed  through  the ―wujudiyat (pantheistic  

existence  of  God)  and  finally  he  can  be  elevated  to  the  state  of ―Abdiyat‖ (the state of 
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serviceable), which according to him is the highest stage of Sufi journey
.
 

 
In discussion concerning the philosophy of being, Sirhindi refuted Ibn-Arabi‗s ―wahdat- al-

wujud” theory on the ground is that, wujudiya theory underlying the idea of “Hama-Ust” (all is  

He)  which  is  not  satisfactory  so  he  propagates  the  doctrine  of  ―wahdat-as-shuhud‖  which 

depicts the idea as ―Hama-az-Ust‖ (all is derived from Him)
.
  According to Shaykh Sirhindi, the 

wahdal-al-wujud theory of Ibn-Arabi denies the existence of all except Allah (God). Hence, the 

creation (makluq) is identical with Allah. But Sirhindi‗s wahdat-as-shuhud maintains that Gods 

exists and He is unique (Yagana) in His existence, no created being can be a part of Him, rather 

all are derived from Him. It does not mean Khaliq (creator) and Khalq (creation) are same.  

Thus, he affirms the gradation of Being and opines that the gradation of Dhat is higher than the 

gradation of sifat, which does not possess the same status conceptually and they are not 

independent in their existence. To analyze the philosophical speculation and theology of 

wujudiya  and  shuhudiya  Manjan  Mole  interpreted  that  ‗Tawhid-i-Wujudi‟  of  Ibn-Arabi  is  an 

expression of ‗ilm-al-yaqin‟ (certitude of knowledge), whereas ―Tawhid-i-Shuhudi‗ is an ―ayn- 

al-yagin‖ (certitude of vision) which accompanied by “haqq-al-yaqin” (certitude of Truth) in the 

unitive state of the mystic
.
 In this way Shaykh Ahmad Sirhindi has synthesized between the 

Shariah and Sufism. 

 

The intuitive or esoteric experience or Reality implied that parallel to the orthodoxy or ―external‖ 

theology,  there  was  also  an  ―internal‖  or  spiritual  interpretation  of  the  Holy Quran  and  of  the 

actions prescribed by the Law. This spiritual interpretation was necessity subjective, intuitive and 

esoteric. But this is a very delicate point to be discussed by a layman. Only the advanced Sufis or 

Saints, who are now rare, can interpret them satisfactorily in the light of their own practical 

experience. No one in the present scientific civilization can either understand or convince easily 

the average man on these delicate points. 

 

According to Islamic conception a Sufi is one who is fired with Divine live and who as a true 

devotee of God and is constantly impatient to seek nearness to HIM. The quest of a Sufi centers 

round the exploration or probe into the mysteries of the nature. He is whole-heartedly engrossed 

in seeking out the myriad truths of the TRUTH, and concentrates on the hard task of reconciling 

his action to his thoughts. This is an extremely difficult process. He has, first of all to suppress or 
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subdue his worldly desires inherent in the soul of man called Nafs in order to attain purity and 

steadfastness in his character. After attaining this stage, he enters the second phase of building up 

his external and internal character through mental exercises as the result of which the knowledge 

of the hidden mysteries of Nature or God is revealed unto him. To summarise the whole process 

of Sufism, the true path of a Sufi‗s salvation lies through the thorny wilderness of renunciation, 

self-mortification on and annihilation of the Nafs by incessant devotion to God. Thus a Sufi 

aspirant has to under go a rigid test in morals and by acquiring a perfect knowledge of the Quran 

and Islamic theology. Also strict adherence to the Muslim law of jurisprudence called ‗Fiqah‗ 

and ‗Hadith‗ which deal with the moral, social, economic, and political aspects of Muslim life, 

he reaches his goal ultimately. 

 

The basis of the teachings of the early Sufis was a clear distinction between the real and the 

apparent, between the external and the internal, between the formal and the spiritual. The codes 

of beliefs and behaviour prescribed in the two were the Shariat which they called ‗external 

science‗ and the Tariqat  (the path or way) or the ‗internal‗ or ―spiritual  science‖. The starting 

point of the spiritual progress, they argued was the Shariat but their distinctive contribution to the 

religious life of the Muslims was the emphasis which they laid on Tariqat. They bypassed the 

abstract and colourless scholastic discussions of faith and ritual, and supplemented the inspiring 

orthodox attitude of commands and prohibitions with an ―emotive principal and a living religious 

experience.‖ In orthodox Islam, these features had become subordinated. By emphasising them 

the Sufis sought to restore the religious balance and brought Islam into greater harmony with the 

prevailing Indian traditions. 
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To-day India swings between the blind adherence to her old customs and a slavish imitation of foreign ways. In 

either of these can she find relief or life or growth...True culture derives its inspiration from every corner of the 

world, but it is home-grown. 

                                                                                                          -Jawaharlal Nehru     

                                                                                           

Philosophy consists of reflection on man's experience in relation to himself. But a reflection on 

one's experience is based on what type of philosophy one is subscribing to. By "type of 

philosophy", I mean whether one is rooted in one's own tradition or rooted in "borrowed 

tradition" of the west. If a person develops his reflection on a borrowed tradition, then one must 

also see how far this will help. Can we simply ignore our own tradition and adopt the tradition, 

which is completely alien to us? Professor K.C. Bhattacharyya's remarks on this must be taken 

seriously. His article entitled, "Svaraj in Ideas" (Viva-Bharathi Journal, vol. xx, 1954, pp. 103-

114) deals with the distinction between cultural subjection and cultural assimilation. He explains 

the dangers of cultural subjection and argues that it is the suppression of one's traditional cast of 

ideas and sentiments without comparison or competition by a new cast representing an alien 

culture. In this article, he stressed the need to make our own distinctive estimates and evaluations 

of foreign philosophy. He also rejects "hybridization of ideas" and "patchwork of ideas of 

different cultures" and suggests that one need not accept the foreign valuations or appraisals of 

our culture. He was very much supporting the need for a translation of all foreign ideas into our 

native ideas and for thinking "in our own concepts" to be able to "think productively on our own 

account".  He says: "We can think effectively only when we think in terms of indigenous ideas 

that pulsate in the life and mind of the masses". The need to return to the cultural stratum of the 

real Indian people and to evolve a culture along with them suited to the times was emphasized by 

K.C. Bhattacharyya. Sri Aurobindo and S. Radhakrishnan have expressed the same idea. "We 

cannot cut ourselves off from the springs of our life," says Radhakrishnan. (Indian Philosophy, 

vol. ii, p.779). Further he says that there is nothing wrong in observing the culture of other 
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peoples; only we must enhance, raise and purify the elements we take over, fuse them with the 

best in our own. Our philosophical tradition should be the basis for our present philosophical 

approach. We must think in our own concepts and stick to our own ideas. It is clear from the 

above passages that there has been a call by some of our philosophers to retain Indian identity 

and to make philosophy more indigenous. But let us see whether it reflects the views of the 

majority of philosophers in India, and also whether there is any real need for it. Professor K. 

Satchidananda Murty in his book, Philosophy in India, argues that there were three different 

conceptions of philosophy prevailed in India at different periods. (i) Philosophy as the rational, 

critical and illuminating review of the contents of theology, economics and political science and 

also the right instrument and foundation of all action and duty, which helps one to achieve 

intellectual balance, (ii) Philosophy as a system of ideas comprising epistemology, metaphysics 

and ethics, and (iii) Philosophy is the intuitive network of views regarding man, his nature and 

destiny. Of these, the second conception is found in Sanskrit, Pali and Prakrit sources and the 

third is expressed in other Indian languages. Philosophers in India are concerned with all the 

three conceptions of philosophy though philosophers choose their conceptions based on their 

interest. But a total understanding of Indian philosophy becomes complete only through the 

understanding of all three conceptions of philosophy taken together. 

 

When Indian philosophy was dwindling under the yoke of British rule, and English missionaries 

with a view to exposing weakness of Indian thought and culture and establishing superiority of 

their own, writing books and translating a number of religious and philosophic works in Sanskrit, 

a new wave of consciousness was created in India. The coming of the Europeans and the 

establishment of a vast British Empire on Indian soil in the 19th century, no doubt, opened a new 

chapter in the cultural and political history of India. The strong impact of western culture, 

religion, education, politics, economics, law and order, its science and technology on our ancient 

culture and religion, polity and economic structure also resulted in the creation of a void in the 

life and thought of the Indian of the period. There was conflict between his traditional values and 

alien cultural pattern. For a time, everything Indian was considered inferior before the superior 

civilization of the rulers. Just as the British market had closed to Indian commodities and self-

sufficient village economy was brought to a stand still, similarly in the cultural sphere, the 

British and western ideas came to reign supreme over Indian ideas and a deliberate and 
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systematic attempt was made to cripple Indian ideas. The Orientalists have made an attempt to 

revive Indian philosophy. But unfortunately the Indian that was rediscovered now, was the 

Indian seen through western eyes. The western-oriented Indian intellectuals had their visions 

coloured by the western world. They began to judge Indian concepts in western terms.  The 

dynamic civilization of the west began to break the age-old Indian traditions and ideals. At one 

stage, it was even felt that the ancient Indian civilization would just be replaced by the western. 

This was not a genuine renaissance. In genuine renaissance, new ideas are absorbed in already 

living traditions. Kalidas Bhattacharyya says: "What happens in genuine renaissance is that 

under the impact of some powerful new ideas people with living tradition adjust those ideas to 

the tradition... what these English educated Indians did was to understand and interpret the 

traditional Indian ideas--Indian philosophy, for that--in terms of ideas that were western. This is 

no renaissance" ("Traditional Indian Philosophy" in Visva-Bharathi Journal of Philosophy, vol. 

xiii, no. 1&2. p.14). Rammohun Roy, the father of Modern India emerged during this period, 

followed by Swami Vivekananda, Swami Rama Tirtha and others. These western educated 

Indians were appalled at the plight of their countrymen who were reluctant to leave their 

ancestral heritage and embrace the alien cultural patterns and values imposed on them. The 

translation of many ancient Sanskrit texts into English by the Orientalists and their publication 

by the Clarendon Press, Oxford, under the general title "Sacred Books of the East" helped the 

Indians to know the significance of their rich spiritual heritage. They felt the need to defend it. 

But they also understood the necessity of accommodating and absorbing certain trends of 

western civilization, into the fabric of Indian culture, without affecting the essential root bases of 

the ancient past. In order to suit modern conditions, they sought to revise their ancient pattern of 

thoughts. They interpreted for example, the Vedanta texts in the light of the ideas stemmed from 

the west by means of their intuitive experiences and offered the necessary ethos best suited to the 

Indian mind in the modern context. The west is a symbol of the new age as well as new 

knowledge to Roy and Vivekananda. Roy who had his spiritual roots firmly in the Vedanta also 

had profound knowledge of the great philosophical thoughts of the west. Different western 

movements were familiar to him. It was he who had put India on the march towards progress and 

freedom. Commenting on him, Vivekananda said: "A new life enters India with Roy. There 

occurs a new movement in the history of India and there is a general struggle in the dormant 

atmosphere towards self-assertion in several fields of life and knowledge. The hidden learning 
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and scholarship of India thus came to be known to all the world"(Complete Works of Swami 

Vivekananda, vol.iii. p.317). Roy found in the Vedanta, a cure for the present evil, and for him, 

the significance of Vedanta lies in its application to the problems of life. The translations and 

commentaries of Roy on the ancient scripture of Vedanta is no match to the commentaries 

produced by Shankara and Ramanuja, yet in Roy, one finds elaborate discussions and arguments 

in the style of Shankara and Ramanuja. The aim of his arguments and interpretations of the 

Vedanta and other scriptures was to help one in recapturing the original spirit of Vedanta. The 

creative spirit of Indian philosophy was seen in the continuous intervention between different 

systems as a result of which new problems were encountered and old problems were re-thought. 

Thus in the works of Roy, Aurobindo, Radhakrishnan and others we find a conscious attempt to 

reverse the direction in which the western-oriented intellectuals had previously studied Indian 

thought. Instead of assessing Indian ideas in western terms, they assessed western ideas in Indian 

terms. 

 

Contemporary Indian philosophy took an important dimension in 1917 and scholars classify the 

development of contemporary Indian philosophy into two periods: (1) The period from 1917 to 

1947 and (2) from 1947 onwards. During 1917-1920, two important events took place in Indian 

history.  Gandhi became the leader of the national liberation movement in 1917 and Aurobindo's 

philosophy became prominence. Aurobindo was dissatisfied with the traditional as well as the 

western Indologists' way of understanding the Vedas. He made a significant contribution in 

shaping the contemporary Indian philosophy. For this reason, some consider him as the father of 

contemporary Indian philosophy. Similarly, Radhakrishnan as an interpreter of Indian thought 

gave a new direction to Indian philosophy. His commentaries on the texts were always 

refreshingly original. He firmly believed that his role as a commentator was to disclose the 

relevance and the topicality of the central truths of the scriptures to our nuclear age. 

 

During the post-independence period, three important works on contemporary Indian philosophy 

were published by the modern scholars teaching in different Universities. They are as follows: 1. 

Current Trends in Indian Philosophy, (1972)  (ed.) K. Satchidananda Murty and K. Ramakrishna 

Rao, 2.  Contemporary Indian Philosophy (second series) (1974) (ed.) Margaret Chatterjee and 3.  

Indian Philosophy To-day, (1975)  (ed.) N.K. Devaraja.  It has been generally viewed that the 
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above works published during 1970-80, mainly deal with western philosophical thinking. The 

articles published in these books mainly discuss western philosophical issues and discussions on 

Indian philosophy is comparatively less. Hence there has been a criticism that Indian Philosophy 

has lost its direction and if at all it has to survive, there must be some direction. Why did this 

problem occur? The problems that are faced by Indian philosophers are partly due to lack of 

Sanskrit knowledge and also partly due to the influence of the anti-metaphysical trend in Anglo-

American analytical philosophy has produced a rift, a sort of crisis of communication among 

traditional scholars. No such rift was there in pre-independence India. It is argued by many that 

no important development took place in Indian philosophy after 15th century A.D. The critics 

argue that it has produced no new system of thought or had created no new philosophical 

concept. Most of the Indian philosophers were concerned with expositions and interpretations 

and only a few were aware of the need for creative work. It is also wrongly believed that Indian 

philosophy ended up with Dvaita Vedanta. The fact the many textbooks on Indian philosophy do 

not go beyond it proves this. Some hold the view that Indian philosophy ended up with Udayana 

(later half of the 10th century). There are others who believe that contribution of Indian 

philosophy came to end by the 18th century. Modern Indian philosophy or Contemporary Indian 

Philosophy began in the second decade of the 19th century. The revival of Indian philosophy 

received a severe blow from the World War II, which enabled our Indian philosophers, through 

their contact with America, to get acquainted with western philosophy by bringing them into 

contact with European philosophy and also American philosophy. During the same time, the 

study of symbolic logic and philosophy of science were taken up by Indian scholars. By this 

time, the Sanskrit scholars has generated into "mechanical textual scholars, often without any 

broad perspective" (Kalidas Bhattacharyya's note in K. Satchidananda Murty's Philosophy in 

India, p.149). Thus the problems faced by the contemporary Indian philosopher is something 

peculiar. The structure and mode of presentation of Indian philosophy has drastically changed by 

the use of English language. Mohanty very rightly observes: "In India something very basic has 

changed now: we write in English not in Sanskrit. Writing in English cannot be a simply external 

change. It has and will continue to deeply alter our mode of thinking" (Essays on Indian 

Philosophy, p.331). This may be partly due to the fact that the contemporary Indian philosophers 

are trying to impress their western counterpart by presenting an apologetic of their favourite 

systems of Indian philosophy vis-à-vis western criticism of them. Or the contemporary Indian 
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thinkers were trying to construct their own systems of philosophy, which is based on Indian 

intuition, but present them in a western garb. 

 

It is true that the contemporary thinkers have contributed enough for Indian philosophy in one 

way or other. But how far they are really successful? A serious comment was made by Swami 

Agehananda Bharati in 1952 about the status of contemporary Indian situation. "No Indian 

philosopher in this country has suggested anything new-we find nothing but the old stuff dressed 

in impressive up-to-date language" ("Radhakrishnan and the other Vedanta" in P.A. Schilipp's 

(ed.) The Philosophy of Sarvepalli Radhakrishnan, p.464). The above criticism made against the 

contemporary thinkers, and must be taken seriously. An introspection is needed to see how far 

we have progressed? Indian philosophers are desperately looking for an identity and a way of 

self-assertion. It is criticized that some of the thinkers took refuge in concepts like "spirituality", 

"moksa" etc. and argued further that one should make use of a philosophical tradition only if it is 

philosophically rewarding and not simply because it is indigenous. "Bondage to a tradition is 

always destructive of philosophic freedom. Philosophical creativity does not take place in a 

vacuum." (Rajendra Prasad, "Tradition, Freedom and Philosophical Creativity" in Indian 

Philosophy: Past and Future, ed. S.S. Rama Rao Pappu and R. Puligandla, p. 311). But how far 

Prof. Prasad is right? Many Indian scholars like Dr. S. Radhakrishnan, S.C. Chatterjee and D. M. 

Datta consider that the dominant character of the Indian mind, which has coloured all its culture 

and moulded all its thoughts, is the spiritual tendency. Prof. Prasad and critics like him try to 

understand philosophy purely from the intellectual side, which is the characteristic of western 

philosophy. Philosophy in India has altogether different purpose; it is not a mere intellectual 

exercise. Philosophy in India is concerned with the upliftment of man and his values. To 

substantiate my point, I would like to quote Professor R. Balasubramanian who in his 

presidential address in the IPC (1984) says that there are two approaches to the study of 

philosophy. The first is the humanistic approach which is directed towards the study of man and 

the universe, the principles which govern both of them. The other approach is the scientific 

approach where a study of a particular philosophical problem comprises analysis, generalisation 

through logical reason, and verification. Professor RB says that "the classical Indian 

philosophers have adopted both the approaches--humanistic and scientific--to the study of 

philosophical problems. All the …schools have not only worked out well-knit philosophical 
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systems, but also have provided sophisticated analyses of problems in logic and epistemology, 

psychology of human action, and philosophy of language comparable to those found in western 

philosophy. They never considered that logic and epistemology, conceptual and language 

analysis are ends in themselves." (p.4)      

 

Based on the above understanding, we can classify philosophers in India into three major groups: 

(1) Group of philosophers who are well trained in classical Indian tradition but lack both the 

knowledge of any foreign language and the tools of philosophizing. (2) Group of philosophers 

who are basically trained in western philosophy, especially in existentialism, phenomenology 

and analytical philosophies. These philosophers altogether reject Indian philosophy and they 

believe that Indian philosophy has nothing to contribute and (3) The group of philosophers who 

are good both in western and Indian philosophy; these philosophers try to apply the western 

models or tools to Indian philosophical problems. It is the third group of philosophers who could 

bring a real change in Indian philosophy. How far we are productive? How are our indigenous 

methods or techniques acceptable? Are we prepared to accept something from other culture to 

suit us? What does translation of western ideas into our own native idea mean? All these 

questions can be addressed to the third group of philosophers, as they alone are capable of 

answering and solving the problems of philosophy. The Sanskrit pundits, belonging to the first 

group are not in a position to translate their ideas into any of the foreign of languages and hence 

the outsider finds it difficult to understand them. The western philosophers living in India, i.e., 

the second group of philosophers writes mainly for the Indian scholars in India. Suresh Chandra 

points out that Indian scholars writing on western literature is not taken seriously by the west. 

(Suresh Chandra's Report, in Philosophy in India by K. Satchidananda Murty, p. 151). Thus the 

future of Indian philosophy depends on the synthetic and assimilative approach of Indian 

philosophers towards contemporary western philosophy. The Indian philosopher of to-day must, 

widen his perspective and sharpen his philosophic tools through a thorough and careful study of 

a balanced assimilation of the movements of contemporary western philosophy. In other words, 

"we must become philosophically alive and active"(Ibid., p. 152). 

I feel that in the name of our searching for identity, we should not forget the fact that if Indian 

philosophy is to survive and grow, western philosophy also should be examined from the Indian 

standpoint. Indian philosopher should respond to western philosophical problems. Philosophers 
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of the east and the west can converse, try to understand each other's thesis and analyze the 

arguments and evidences in support of them. There are many unexplored possibilities. 

Dharmakirti's Pramanavarttika, Jayantha's Nyayamanjari, Sri Harsha's Khandana-Khanda-

Khadya also deal with philosophical issues. How much importance was given to these texts? In 

order to understand and analyze them, one not only needs philological competence but also 

philosophical competence. Attempts have been made in this direction by B.K. Matilal, J.N. 

Mohanty and others. We must be in a position to understand our own systems before we make 

any judgement on them No doubt Indian philosophy needs new direction and radical departure 

wherever necessary. Mohanty's remarks on this are very apt. "There must be many things those 

that are for us dead and only of antiquarian interest, some again whose interest is only cultural 

but not philosophical" (Reason and Tradition in Indian Thought, 1992,  p.4). 

Many contemporary Indian philosophers have shown the need and the method to evolve a truly 

modern way of doing philosophy. There are philosophers who talk about establishing a creative 

philosophical tradition in India, for National philosophical identity. The UGC Report (1978) also 

sought the need for an independent Indian identity in philosophy. Indian philosophy, like its 

counterpart, must allow different philosophical methods. No philosophy is inferior or superior. 

Philosophies are common. Philosophizing must be autonomous. The authority of our own 

tradition or of the west should not curb its freedom. No philosophical idea is the property of a 

nation alone. We philosophers have to allow different methods. Here the question of East or 

West should not be important. Once again I quote from Mohanty. "... any philosophical work 

which self-consciously takes up that core-tradition, and perceives itself as continuing the 

discussion of the themes, issues and problems formulated in, and arising out of, that tradition, no 

matter in what language and irrespective of the geographical and socio-political loyalty of the 

author" ("Indian philosophy between Tradition and Modernity" in Indian Philosophy: Past and 

Future,  op. cit., p. 235). Sibajiban Bhattacharyya's usage of mathematical logic to represent 

Navya-Nyaya, B. K. Matilal's application of analytical philosophy to understand Nyaya realism, 

J.N. Mohanty's application of Husserlian concept of phenomenology to Indian philosophical 

problems, Ganeswar Mishra's linguistic and analytic trends to interpret Advaita, R. 

Balasubramanian's phenomenological model for understanding Advaita are all creative methods 

which show the Contemporary thinkers have not lost their identity.  For example, Ganeswar 

Mishra approaches Shankara's philosophy from analytical standpoint of Wittgenstein. His two 
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important books in this direction, namely, Analytical Studies in Indian Philosophical Problems 

and The Advaita conception of Philosophy: its method, scope and limits through enough light to 

approach Advaita from analytical perspective. In this new approach Mishra tries to see 

Shankara's philosophy of language in the background of western tradition. This model tries to 

give enough arguments to prove that Indian tradition does not lack the so-called analytical 

approach, which we are fond of. "The traditional Indian philosophers of the past were actually 

doing the same thing which the contemporary western philosophers are at present doing in the 

name of philosophy" according to Mishra. He further says: "Shankara's logic corroborateness 

and confirms the findings of this philosophy of language. His theory of meaning and his theory 

of propositions shoe that all descriptive language is incomplete in sense and that identification 

propositions alone are self-complete in meaning". (Analytical Studies in Indian Philosophical 

Problems, p.8). What is interesting and novel in the above approaches is that these thinkers have 

tried to approach traditional systems of philosophy from western model. Indian philosophical 

tradition will become a living tradition only when modern thinkers establish continuity with it. 

Such attempts prove that there is always a need for unexplored possibilities which throw new 

lights on the traditional problems and such attempts teach that philosophy is not a mere "edifying 

discourse". I am in full agreement with Daya Krishna's following remarks: "The dead, 

mummified picture of Indian philosophy will come alive only when it is seen to be a living 

stream of thinkers who have grappled with difficult problems that are, philosophically, as alive 

today, as they were in the ancient past... It is time that this false picture is removed, and that the 

living concerns of ancient thought are brought to life once more"(Indian Philosophy:  A counter 

perspective, 1991, p. 15). 
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It has been taken for granted that Indian Philosophy is liberation centric and in all schools, 

including that of Cārvāka, there is some reference to liberation, mokṣa. The nature and scope of 

liberation are based on the conceptual analysis of the schools, accepting or rejecting the 

metaphysical realities. The concepts that are generated out of the vision of the proponents are 

like pillars of thought structure of that particular school that has been systematically subjected to 

debates and refutations by other schools. This is the precise reason why we have so many 

schools of thought and each school has so many sub-divisions. A question may arise at this 

point: How can there be different ‗visions‘ of Ultimate Reality? Should not the Ultimate Reality 

be the same for all? How can it be different for different groups of people? It may be asked in 

reply: Do not these questions assume that all philosophers should arrive at the same conclusions 

whatever be their starting points and assumptions? This counter-question can be said to be not 

very reasonable on the ground that for all Indian philosophers, philosophy or tattvajñāna is the 

knowledge of Ultimate Reality as it really is and this knowledge cannot be different for different 

persons. Reality may appear to be different to different persons, but it cannot also be 

ontologically different for different persons. 

 

This is indeed a serious objection and if it is accepted, may lead us back into skepticism. In the 

west, Kant made this distinction between ‗reality as it appears to us‘ and ‗reality as it really is (in 

itself)‘ and he was compelled to hold that we can know reality only as it appears to us (as 

‗phenomena‘), and we can never know it as it is in itself (as ‗noumena‘). This kind of Kantian 

skepticism is rooted in the western desire to secure maximum certainty and complete truth of our 

empirical knowledge. If knowledge cannot be wrong (as is held in the west), our only choice is 

between knowledge and skepticism. There is no middle ground. 

 

But the Indian philosophers avoid this kind of a situation by admitting the possibility that 

knowledge could be right as well as wrong (as cognition). This enables the Indian philosopher to 
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talk about both ‗wrong‘ knowledge of Ultimate Reality and ‗right‘ knowledge of it. This is the 

famous Indian distinction between ‗(metaphysical) ignorance‘ (apramā, avidyāor ajñāna) and 

‗(metaphysical) knowledge‘ (pramā, vidyā or jñāna) concerning Ultimate Reality. There are 

well-accepted, appropriate means of achieving such (right) knowledge. 

 

It is also commonly accepted by different Indian philosophical schools that different kinds of 

right knowledge are accomplished through different kinds of means. Perception (pratyakṣa) and 

inference (anumāna) are both means of right knowledge (pramāa) and they each give us 

different kinds of right knowledge (pramā). If we perceive Mount Everest from different angles, 

we have completely different perceptions of it. Likewise, if we go up Mount Everest and take a 

look, we perceive completely different landscapes each time we change our angle of view. If we 

use a telescope for perceiving, what we see will be radically different. Yet each one of these 

perceptions can be unquestionably taken to be the perception of the real (‗what is there‘) even 

though every one of those perceptions differs from every other. 

 

What is important is whether reality is known correctly rather than whether it is known in the 

same way by all. The differences in the various ‗visions‘ (darsana) of different philosophers is 

due to their employment of different means of correct knowledge in different combinations. If 

we insist on using only the naked eye, we have a certain view of the world. If we use a 

microscope or a telescope, our view changes radically. It would indeed be very odd to ask 

whether the naked eye alone gives us the knowledge of reality or the telescopes and the 

microscopes as well. The nature and scope of different means of correct knowledge (pramāna) 

are also understood very differently by different Indian philosophers and this in itself leads to 

significant differences and variations in their views of what is ultimately real. The Materialists 

(Cārvāka) are said to accept only raw perception of the direct type (pratyakṣa) as the only means 

of correct knowledge and there is no wonder that they end up excluding invisible entities like 

karma, dharma and ātman which are accepted by many other philosophers. 

 

Disagreements in deciding what sorts of entities are perceived  (by the sense organs) and what 

sorts of entities are conceived (by the mind) also result in differing philosophical standpoints. For 

example, while the Nyāya philosophers regard the universal ‗blueness‘ as a legitimate object of 
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perception (of a special kind which they call jñānalakṣaṇapratyakṣa), the Buddhist totally reject 

this by holding that all universals are purely mental constructions and are hence unreal. These 

and similar factors add up and finally result in the development, by different schools of Indian 

philosophy, of completely differing accounts of what is Ultimate Reality. But then, is it not 

possible that such totally divergent views of Ultimate Reality are either completely subjective or 

totally relative? This is a very serious query which requires a satisfactory analysis. If each of the 

views of Ultimate Reality is held to be purely subjective, then it will be quite mysterious how 

generation after generation of philosophers of the same school continues to hold those views 

with increasing degrees of conviction. Subjective illusions are not known either for their capacity 

for continuing for a very long time or for passing on from one generation to the next. Therefore, 

in the normal and usual sense of the term ‗subjective‘ these views of reality cannot be held to be 

subjective. 

 

Are they then relative? If they are all relative, then what is it in relation to which they are all 

relative? The idea of being relative is itself relative and relational and nothing can be really 

relative if that other thing in relation to which it is relative is itself relative. There must be 

something non-relative in relation to which alone any view can be held to be relative. Which is 

that non-relative view in relation to which all these philosophical views are relative? Unless this 

question is answered satisfactorily, the charge of relativism cannot be pressed legitimately. There 

is one very important point on which Indian philosophical schools differ from those of the west. 

No view of Ultimate Reality is sought to be established for its own sake. The knowledge of 

Ultimate Reality is sought for the sole reason that it alone brings about the final good. This final 

good is what is variously described as mokṣa, nirvāṇa etc. Therefore the test of whether or not an 

individual has attained the knowledge of Ultimate Reality is whether he has attained that highest 

of values. When he attains that value, it certainly shows up in a complete transformation of his 

personality. The most important thing about Ultimate Reality is that its knowledge results in a 

permanent transformation of one‘s personality. In fact, it is exactly to bring about such a 

transformation that anyone starts seriously looking for ‗higher knowledge‘ or knowledge of 

reality as it truly is. Seeking and attaining ‗higher knowledge‘ is thus not at all a matter of 

accident. It is not the case that a philosopher is looking here and there out of curiosity and 

wonder and just suddenly happens to stumble upon some ‗higher knowledge.‘ Knowledge of 
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Ultimate Reality is always sought for a purpose and therefore it is not itself the end. But when 

such knowledge is achieved (which also results in the realization of highest value), it also so 

happens that nothing else really remains or needs to be attained and therefore it also becomes the 

end. In ignorance one may think that achieving the knowledge of reality as it is will bring in 

liberation. But when such knowledge is actually achieved, he is already liberated! 

 

The history of Indian philosophy shows that there is a very deep and tight relationship between 

the theories of knowledge and the theories of reality. Therefore the specific features of the theory 

of knowledge have a necessary link to the specific details of the theory of reality. In view of this, 

whoever is averse to a specific theory of reality, is also seen to be averse to specific concepts and 

doctrines in theory of knowledge. Conversely, whoever is averse to certain ideas and doctrines in 

the theory of knowledge finally ends up rejecting certain specific theories of reality. A theory of 

conduct invariably accompanies both the theories of knowledge and the theories of reality. This 

connection exists possibly because reality requires a certain way of perceiving it and since this 

way of perceiving is not natural to anyone (because of metaphysical ignorance or ajñāna), one 

has to cultivate the necessary temperament and outlook which is conducive to perceiving rightly. 

Otherwise one will continue to perceive wrongly which is the original or natural way for all 

beings. Unless certain ways of behaving in this world and in everyday life become effortlessly 

natural, no one ends up at the doorsteps of reality as it is and has its vision (darśana). How one 

lives all the time in the world very much determines where he finally ends up. Therefore proper 

conduct (dharma) is the only solid foundation on which one may begin the search for Ultimate 

Reality and the final goal of life. 

 

That is how several issues concerning knowledge, reality and values get linked up invariably in 

certain determinate ways and philosophy as a discipline also comes to acquire its own distinctive 

purpose and use. Therefore philosophical activity is not at all purposeless or without benefit. In 

fact, purpose and benefit lie at the very core of nearly everything that humans do, and as one 

sage of India observed centuries ago: ―Even the dullest person does not move himself into action 

without a purpose or benefit in view.
1
 

 

                                                 
1
  prayojanamanuddiśyanamando‟pipravartate 
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THEORIES OF REALITY 

 

Now we turn to a consideration of some major features of the Indian theory of reality. The one 

important point on which Indian philosophers differ from their western counterparts is in the 

consistent distinction they make between ‗reality‘ and ‗Ultimate Reality.‘ 

 

Only the Materialists accept the reality that appears in perception as itself the ultimate reality, 

there being nothing beyond such reality. But all other Indian philosophers agree on the point that 

the reality as it normally appears even in our normal cognitions is not what it ultimately or really 

is. This is because all our normal cognitions are conditioned by our metaphysical ignorance 

(ajñāna) which always prevents us from seeing things as they really are. 

 

Therefore it is only when the means of right knowledge (pramāa) are employed by a person 

that he will be able to achieve right knowledge (pramā). He who employs these means to attain 

right knowledge is the ‗knower‘ (pramāt) and the objects he comes to know in this way are the 

‗objects‘ (prameya). All these four categories (knowledge, knower, the known (objects) and the 

means of knowledge) are admitted by all Indian philosophers including the Cārvāka. 

 

But a very clear distinction and detailed discussion of these four categories does not exist from 

the earliest beginnings of Indian philosophy in the Vedas. It develops very gradually but also in 

the most well-defined way. This kind of the most clear-cut distinction is never made in the west. 

The pramāas can be employed in acquiring knowledge of both reality as it appears to us and 

also of reality as it actually is. The first kind of employment results in the generation of ordinary 

knowledge like botany, zoology, medicine and so on. It is only when pramāas are employed to 

know reality as it really is, that ‗higher‘ (that is, metaphysical) knowledge arises. In philosophy, 

we are interested only in this kind of higher knowledge concerning reality. Again, all the 

pramāas may not be involved in the process of acquiring higher knowledge. For example, 

ordinary kind of perception cannot be said to be involved in the process of acquiring higher 

knowledge of ultimate reality simply because if it was so involved, we all should have been able 

to get higher knowledge automatically without any serious effort on our part. 
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In Indian philosophy, there are widely differing descriptions of what reality actually is, and this 

issue was raised and discussed earlier. It has also been pointed out how refinements in theory of 

knowledge are accompanied by refinements in the theory of reality. As there is no single and 

common concept of correct knowledge (except the formal idea of correct knowledge itself), there 

is a diversity of theories of reality. In approaching the theories of reality, it may be beneficial to 

adopt a twofold approach. First, we need to make a very brief survey of what these different 

theories of reality are. This survey will necessarily be school-wise because only different schools 

advocate different theories. After this survey, we will try to see what kinds of questions can be 

asked about these theories of reality. In other words, we will be asking: What are the sorts of 

questions concerning reality in general which these different theories attempt to answer? 

 

What we can definitely say about the Vedic thinkers is that they accepted the world of everyday 

experience as real. But they suffused this world with numerous divinities in such a way that 

nothing remained a purely physical object. Every physical phenomenon came to be associated 

with a divinity (god or goddess) who was in control of that phenomenon in accordance with the 

principle of ṛta. This ṛta was a principle responsible for order in the whole universe. Later this 

principle was extended into the realm of human actions also. As a result of such extension, 

actions which were in conformity with the ṛta came to be regarded as good and moral (merit or 

puṇya) while actions in violation of the ṛta came to be looked upon as immoral, bad and sinful 

(pāpa). Thus all human action came to be viewed in terms of a scheme of puṇya and pāpa. This 

scheme gradually evolved into the now famous theory or law of karma. 

 

The Vedic thinkers also believed in the existence of heaven and devised a number of complex 

rituals and sacrifices (yajña) to acquire great merit (puṇya) to reach heaven and extend one‘s stay 

there. These rituals most of the time involved ritual killing of many different kinds of animals. 

This was not liked by some thinkers who questioned the very desirability of seeking heaven. 

Though heaven itself was permanent, one‘s stay there was also not permanent. Once a person‘s 

puṇya was exhausted, staying in heaven was not possible. He would have to come back to earth 

and sacrifice many animals once again to get back to heaven. The critics thought this to be a 

useless exercise and wondered whether one could escape completely from the clutches of karma, 

that is both pāpa and puṇya, and  avoid  repeated  birth  and  death  permanently. These thinkers 
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were also more philosophical in temperament and made deep and sustained enquiries into the 

ultimate nature of the universe and also the ultimate nature of man. 

 

They reached the conclusion that the whole universe had its origin in an ultimate reality called 

brahman. They also reached the conclusion that the essence of man did not consist in his body, 

senses or the mind but was different from all these. They called it ātman. As the enquiries 

deepened further, it was realized that brahman and ātmanwere not different from each other but 

were the same. The discovery of their identity forms a very major stage in Upaniadic enquiry. 

 

Further, this ātman whose essential nature is described as pure consciousness, comes to be 

analyzed in terms of the states of consciousness experienced by all of us like waking, dream and 

sleep. A correlation of these states is also made with the cosmos or the universe. The details of 

this correlation between the microcosm (the individual self) and the macrocosm (the cosmic self) 

are found in the Māṇḍukya Upaniṣadand Gauḍapāda‘s explanatory work on it called 

Māṇḍukyakārikā. This thesis is elaborated later on by many other philosophers of the advanced 

school. 

 

The Materialists who must have very much existed during the Vedic-Upaniadic period, were not 

only opposed to animal sacrifices, but they also rejected the theory of heaven and hell along with 

the theory of karma. They accepted the physical universe as the only reality and refused to admit 

that some higher kind of reality was hidden behind whatever we were seeing. They also refused 

to accept any eternal, permanent entity like the ātman or brahman of the Vedic Upaniadic kind. 

They explained human consciousness as an accidental property produced by purely physical 

elements just like red colour is produced by chewing ‗pān.‘ None of the components of a pān 

like betel leaf, areca nut or lime is red, but still the pān produces red colour. 

 

Buddhism was a reaction or rebellion against the Vedic/Upaniadic thinking. The Buddha who 

discovered that everything was impermanent and changing, rejected the Upaniadic idea of an 

unchanging, eternal ātman. Exactly like the Upaniadic thinkers, he was also interested in 

overcoming rebirth but his way was different. The thesis of impermanence leads to the idea of 

constant change or flux, and this idea logically ends in the concept of momentariness 
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(kaikavāda), that is, everything keeps changing every moment. After the death of the Buddha, 

his doctrine undergoes a lot of change and evolves into dozens of different schools in India, Sri 

Lanka, Mynmar (Burma), Thailand, Korea, Tibet, China and Japan. For the Buddha, everything 

was an aggregate of parts, a collection, a sanghāta. The self too is one and it is made of five 

elements or aspects (paca skandha): rpa, vijāna, vedanā, samjāand samskāra. This is the 

way everything else is also constituted, as it becomes clear from the conversation between sage 

Nagasena and king Milinda when it is pointed out by the sage that the chariot in which the king 

has arrived is just a collection of wheels, axel etc. and there is no separate entity ‗chariot‘ other 

than these parts. Because of such a view about the self, the Upaniadic critics of Buddhism came 

to describe their doctrine as the ‗doctrine of no-self (nairātmyavāda).‘ 

 

In the later history of Buddhism, doctrinal differences lead to a major split in the school into 

Hnayāna (the little path) and Mahāyāna (the great path). This latter is a revolutionary and 

rebellious school which developed into dozens of sub-schools and spread all over Asia. While 

the Hnayāna is quite orthodox and hence relies only on the original Pāli texts going back to the 

time of the Buddha himself, the Mahāyāna has given rise to numerous works in Sanskrit in 

addition to thousands of works in Korean, Chinese, Tibetan and Japanese languages. 

 

There are two major Hnayāna schools: Vaibhāika and Sautrāntika. Both the schools accept the 

doctrine of impermanence of all objects. While the Vaibhāika hold that objects are directly 

perceived and known, the Sautrāntikas reject this. Since all objects keep on changing, they say 

that we know the objects only as they were just a moment ago. What these objects are right now 

at this moment can be known only during the next moment, by which time they will have 

changed further. Hence they hold that objects are known only indirectly through their 

representations in our minds. 

 

What is common to both these schools is the acceptance of the existence of objects outside of the 

consciousness which knows them. This consciousness itself keeps on changing exactly like the 

objects which it knows. The followers of Mahāyāna school reject this. Mahāyāna school is also 

two-fold: Yogācāra or Vijānavāda and Mādhyamika or Śūnyavāda. The Yogācāra argue that it 

is impossible to firmly believe that consciousness is aware of external objects because in dream 
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we are aware of objects which do not exist at all outside of that dream experience. And only 

when we wake up from dream we know this. During the dream we firmly believe that the objects 

we are seeing are quite real and are also existing outside of us, which is not true at all. They 

therefore hold that we can be sure about the human mind and its various conscious states, but we 

can never be sure that these mental states are also connected to any kind of objects existing in the 

external world. 

 

Therefore it is perfectly possible that when we are sure that there are external objects, in reality 

there may not be any objects at all exactly as in dreams. Hence all our waking experience, which 

we always distinguish from dream, may in reality be only dream, but dream from which we have 

not yet woken up. Since this logical possibility of all our experiences being like dream 

experiences cannot be conclusively and firmly ruled out, the Yogācāras or Vijñānavādins argue 

that the only reality we can firmly believe in is the eternally changing consciousness itself. That 

is the ultimate reality and there is no other reality of any kind, and certainly no objective reality 

of any kind like ‗externally existing‘ trees and stones. 

The Mādhyamikas uphold a radically different position and some of them see very serious 

difficulties in accepting the ‗reality‘ of an eternally changing consciousness. They ask: Does this 

consciousness have ‗its own nature‘ (‗svabhva‘ means ‗own nature‘) which is unchanging? The 

answer to this must be ‗yes‘ because the ultimate reality accepted by the Yogcra continues to 

be consciousness only, and is also always changing. If x continues to be the same and if that x is 

also always y, then that x is not at all impermanent. It has a very fixed nature of its own 

(svabhva) and nothing that is fixed can also be regarded as impermanent. Since the Buddha has 

said that everything is impermanent, the Yogācāra view of reality must be wrong because it 

incorporates an element of permanence. That is, the Mādhyamikas see the very idea of a 

‗permanently changing‘ consciousness as logically unsound and metaphysically dangerous. 

 

The Mādhyamika argues that no object (including consciousness) can be declared to have any 

kind of abiding ‗nature‘ or svabhāva because according to the Buddha all objects (without 

exception) are changing and hence necessarily impermanent. Therefore, if all objects are 

impermanent, then they will also never have any kind of ‗nature of their own‘ (svabhāva). In 

other words, they are all ‗without any kind of nature of their own‘ (nissvabhāva). Therefore what 
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the Buddha really meant to say was that all objects were ‗void‘ (nya) of any nature of their 

own (svabhāva). The argument of the Mādhyamika was that there are no permanent essences or 

essential features that characterize any object because the existence of such essences goes against 

the teaching of the Buddha that there is nothing permanent. For him all objects were ‗empty‘ 

(nya) in the sense of totally lacking such ‗essences.‘ But his opponents came to totally 

misunderstand his position as meaning that objects themselves were void or empty (nya)and 

gradually he came to be called a nyavādin‘ and was also severely condemned by all 

philosophers of all schools! 

 

While some of the Buddhist schools advocate a dynamic view of reality and view all objects as 

‗processes‘ and are thus anti-substantialist, the view of the Mādhyamika is in addition anti- 

essentialist also. The Upaniadic idea that ātman is the only reality is not favoured by the Jainas 

who were also opposed to the very violent Vedic rituals. They believe that there are just two 

basic categories, the jīva (living) and the ajīva (non-living). There are infinitely many jīvas 

distinguished by the number of sense organs they possess. The ajīvais made up of matter 

(pudgala), space (dea), what aids movement (dharma), what obstructs movement (adharma). 

They think of karma as a fine form of matter which sticks to jīvas and only when this karma is 

washed off completely, the jīva attains liberation. 

 

The Nyya was an independent school which came to be combined with the Vaieika school at 

a later stage. Gautama, the founder of Nyya, accepted sixteen ‗categories‘ (padrtha). In 

philosophy the term ‗category‘ refers to the broadest or the widest group into which things or 

entities are assigned. For example, ‗mind‘ and ‗matter‘ are ‗categories.‘ So are ‗living‘ and ‗non- 

living.‘ The padrtha accepted by Gautama are: prama (means of correct knowledge), 

prameya (objects of knowledge), samśaya (doubt), prayojana (purpose), dta (illustration), 

siddhnta (conclusion), avayava (premises), tarka (argumentation), niścaya (decision), vda 

(debate), jalpa (disputation), vita (destructive argument), hetvbhsa (fallacy), chala 

(quibble), jti (refutation) and nigrahasthna (points of opponents‘ defeat). 

 

These are mostly logical and epistemological categories used in the context of debates and 

disputations about philosophical matters in those times. India has a continued and famous history 
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of debates and the techniques were mainly formalized and perfected by the Nyya and Mmms 

schools. It is obvious that Gautama attached very great importance to clarity in our beliefs. Since 

such clarity does not come naturally and has to be systematically developed, he regarded the 

tools which were needed in this task as the ‗categories‘ (padārtha). He held that a clear and 

complete knowledge of these categories will result in the decrease of wrong  knowledge 

(mithyjñāna), reduction of defects of understanding, and lesser inclination to act in wrong ways 

(pravtti), reduction in birth and sorrow etc. That is, it leads to welfare (abhyudaya) of the 

individual and finally his attaining the ‗highest good‘ (niḥreyasa). 

 

The goal of all philosophical debate was the attainment of clarity of beliefs and the highest good 

resulting from it. While the debate itself became the object of critical investigation at the hands 

of Gautama, his later followers brought in the various ‗objects‘ found through conclusive debates 

as categories to be known. In fact, another school called Vaiśeṣika founded by Kaāda had 

already formulated these categories and the Nyāya school adopted them and modified them in its 

later history. 

The Vaiśeṣika started with fewer categories but they were finally enlarged to seven. They are 

dravya (substance), gua (quality), karma (movement), sāmānya (universality), viśeṣa 

(particularity), samavāya (inherence) and abhāva (absence). Kaāda regards only substances, 

qualities and movement as ‗objects‘ (artha) and universality and particularity as ‗padārtha‘ 

(literally, ‗object of word‘ meaning that they are what are indicated by words and not objects by 

themselves). He says that they are ‗dependent upon mind‘ (buddhyapekya) very much like some 

of the Buddhists. The chief feature of Vaiśeṣika is its theory of atomism. It is also very logical in 

its formulation of categories, the postulation of one category logically necessitating the next. For 

example, there must be many atoms and also atoms of different kinds. Atoms of a certain kind 

must possess a set of common characteristics; that is, they must all come under a common 

universal. Thus, the category of atomic substances necessitates universals (sāmānya). But there 

must also exist several different atoms of the same kind. Otherwise, there will be only one atom 

of just one kind. Therefore, though of the same kind, atoms must still be different from one 

another and this requires a differentiating principle. This is viśeṣa (hence the name of the school, 

‗Vaiśeṣika). 
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An atom is made out of some substance (dravya) like earth and it has a quality (gua) like smell. 

The substance out of which an atom is made is different from the universal (sāmānya) which 

characterizes it. Also, what makes one atom different from another atom (viśeṣa) should itself be 

different from both those atoms. Yet all these different entities like substance, quality, universal 

and particular are all found together. They are all clearly distinguishable from one another, but at 

the same time, also exist together as an inseparable whole. How is this possible? Therefore there 

must be something other than these categories themselves which is responsible for their 

inseparable bonding and this itself must be another category different from them all. This is 

inherence (samavāya). The Vaiśeṣikas also accept absence of things (abhāva) as a distinct 

category and claim that we come to know of this through sense perception (pratyakṣa). 

 

The Sākhya school has an entirely different theory of reality. It admits only two basic realities, 

the spirit or consciousness (puruṣa) and primal matter (prakti). Prakti is constituted by three 

components called ‗guas‘ or ‗qualities‘ which are sattva, rajas and tamas. These three are in a 

state of equilibrium and when this state is disturbed a process of evolution starts. The products of 

evolution are differentiated from one another by the predominance of one particular gua in 

them over the other two. There is a primary evolution which results in the creation of twenty-

three primary products starting from mahat or buddhi and ending with the five gross elements 

(paca mahābhtas). From these gross elements all gross objects in the physical world are 

produced by another process of secondary evolution. The Yoga school has adopted the Sakhya 

theory of creation of the external world because its main concern is with the inner world of man. 

It is concerned exclusively with the question of how to restrain and stop the modifications of the 

citta or antakaraa (the internal organ made up of intellect (buddhi), mind (manas), the ego 

(ahakāra) and the five sense organs) in which pure consciousness (purua) gets entangled. The 

goal of all Yogic practice is to help purua permanently detaching itself from prakti. 

 

The Mmāsā school also has no independent theory of reality and it substantially accepts the 

Nyāya theory. Where it differs from Nyāya is in epistemological matters and also in upholding 

dharma to be the central teaching of the Vedas. In Vedānta which is a very wide- spread and 

currently existing school, there are several variations. The basic reality accepted in all schools of 

Vedānta is the Upaniadic brahman but with enormous variations in its characterization. Most 
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theistic schools identify Brahman with Viu or Ka and some others with iva. While theistic 

Vedāntins like Madhva largely adopt the Nyāya scheme of categories, others adopt some 

variations of Sākhya categories. The aivites locate the source of the universe in akti, 

conceived as the inseparable aspect of iva. Anyway, there is little innovation and little that is 

very new found in their theories of reality. Most theistic schools fall back on one or the other of 

the many Purāas for justifying their peculiarly theological doctrines and beliefs. 

 

The large variety of schools of Vedānta can be classified into Absolutistic and non- Absolutistic 

schools. In the Upaniads brahman is sometimes described as ‗possessing qualities‘ (sagua) 

and sometimes as not possessing any (nirgua). The Absolutistic schools uphold the view that 

brahman possesses no qualities while the non-Absolutistic schools uphold the other view. This 

difference is also linked to the metaphysical view concerning brahman: whether it 

accommodates difference (bheda), excludes all differences (abheda) or accommodates both 

these (bhedābheda). Different schools of Vedānta prefer to hold one of these three views and 

with great variations when it comes to the details. So, we can briefly look into one school of 

Vedānta of each one of these types. Historically, the first among the schools is Advaita Vedānta 

which upholds the idea of non-difference (abheda). Sankara who upheld this view very 

powerfully maintained that all the many differences and plurality we experience is due to 

ignorance (avidyā or ajñāna) regarding the true nature of ultimate reality as described in the 

Upaniads. It is natural on our part to ascribe characteristics of the body or the mind to the self as 

when we say ‗I am blind‘ or ‗I am angry‘ and this is fundamentally wrong because the self is 

pure consciousness and therefore it can be neither blind nor angry. This is like ascribing 

‗snakeness‘ to a rope when it is not seen properly. akara calls this ‗adhyāsa.‘ He says that our 

perception of plurality is due to adhyāsa because the ātman or pure consciousness alone exists. 

 

The followers of akara misunderstood his teachings and came to hold that the world itself is an 

illusion created by māyā. This māyāvāda came to be seriously challenged by later Vedāntins like 

Rāmānuja and Madhva. Rāmānuja‘s seven objections to the theory of māyā are famous. 

Believing that Brahman is sagua, he identifies this ultimate reality with the god Viu. He says 

that this Lord is the ‗inner ruler‘ (antaryāmi) of everything in the universe including the human 

selves (jvas). According to him, the entire universe and the human selves are the body of the 
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Lord in all of which here sides. The relation between the bodies and the one who is in the body is 

an inseparable relation (apthaksiddhi). Since the Lord who is inside all bodies is one and the 

same reality, the doctrine is a form of Advaita. But, because the ultimate reality is also 

characterized as having everything else as belonging to it as a quality belongs to a substance, it is 

regarded as a ‗qualified‘ (viia) Absolute. Hence the name of the system: viiādvaita. In this 

system the idea of non-difference is accepted along with the idea of difference (bhedābheda). 

 

But the very idea of non-difference is unacceptable to Madhva who argues that the ultimate 

reality, which is also the same personal god Viu, is totally different from everything else. In 

his theory called Dvaita he rejects akara‘s idea that differences are perceived by us due to 

ignorance. He also vigorously rejects māyāvāda. He argues that the category of difference 

(bheda) is fundamental and lists five types of fundamental differences that characterize the 

whole universe. These differences are between 1. God and the physical world, 2. God and the 

jvas, 3. Jvas and the physical world, 4.One jva and any other jva, and 5. The jvas and 

physical objects. In fact, he says that the differences among the jvas are never destroyable and 

that they persist even in the state of liberation or mukti. There are several variants of Dvaita and 

viiādvaita doctrine practiced all over India. 

 

This great diversity in the theory of reality also puts the Indian philosophical schools and 

philosophers in different camps with respect to different general questions that may be asked 

about reality. That is, if two schools are together in answering a certain question regarding 

reality, as soon as another question is asked, they may no longer be together and be found in 

opposite camps. It looks like that greater insight is possible with regard to Indian theories of 

reality if we approach the issue in this way rather than approach the theories school-wise. 

 

Various general questions may be asked about ultimate reality like ‗Is reality only one, or of only 

one kind, or many, or of many kinds?‘, ‗If reality is ‗many‘ or of ‗many kinds‘ which are they?‘, 

‗If it is only of one kind, of what kind?‘ (that is, is it only material, only mental/spiritual or 

both?), ‗Does reality exist independently?‘, ‗If it does not exist independently, then on what is it 

dependent?‘, ‗Is reality knowable and describable?‘, ‗Is reality relational or non-relational?‘, ‗Is 

reality only empirical, only non-empirical or both?‘, ‗Does reality possess some essential quality 
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or nature or is it nirgua or nissvabhva?‘ It is while seeking an answer to these and other 

similar questions that the truly astonishing beauty of the diversity of Indian philosophical 

thinking can be seen. 

 

As most of these questions are closely interlinked, it is difficult to begin. But let us begin 

arbitrarily through asking whether reality is only empirical or only transcendental or both. This is 

the question whether whatever we see is the only reality or whether there is something other than 

or beyond it. The Crvka would answer this by saying that reality is only empirical and that 

there is nothing like transcendental reality. With other schools, the question becomes more 

complicated because they admit more than one way of knowing correctly. It gets further 

complicated by answering the question one way or the other as to whether these mean of 

knowing overlap one another or are completely exclusive (prama samplava or 

pramavyavasth). Further, those philosophers who admit the possibility of lower as well as 

higher knowledge would answer the same questions somewhat differently. Also, if ‗empirical‘ is 

understood to mean ‗what can be accessed through the senses‘ and ‗transcendental‘ is understood 

to mean ‗beyond the reach of the senses‘, still different answers emerge. These answers become 

even more complicated when there are differences of opinion on the range of objects any sense is 

able to access. 

 

To take the last factor first, for example, the Nyya school maintains that the existence (bhva) 

as well as the non-existence (abhva) of objects are alike known through perception. It is only 

through sense perception we come to know that there are chairs in the room but no students. But 

there are also cases where though we had never actually observed the absence, we still concede 

the absence of things like the absence of an elephant in the lecture hall yesterday. We had not 

observed yesterday and found out that there was no elephant in the classroom. Therefore the 

Mmsakas argue that there is no perception of the absence of objects. Absence of objects 

comes to be known only through the corresponding absence of any cognition of those objects 

(through perception, inference etc.). This is called by them as non-apprehension (anupalabdhi). 

 

Yet another example concerns how universals are grasped. The Nyya extends the scope of sense 

perception (pratyaka) in such a manner as to account for our knowledge of universals also 
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through pratyaka. But the Buddhists flatly reject this and maintain that universals are never 

objects of sense perception but are only objects of mental perception, or strictly, mental 

construction (kalpan). 

 

The Crvka refuses to entertain the very distinction between the ‗empirical‘ and the 

‗transcendental‘ types of reality but many other types of philosophers find this distinction very 

essential. In the Upaniads, ātman is regarded as a reality that is completely beyond the reach of 

the senses and the mind. For the Skhya philosophers both purua and prakti are 

transcendental categories because none of their essential features are within the grasp of the 

senses. Their existence is known only through inference. Again we have some Advaitins who 

would regard all empirical reality as illusory and accept only the transcendental ātman as finally 

real. 

 

If it is asked whether reality is material or mental/spiritual, the Crvkas would answer that 

reality is material and what is regarded as mental is a byproduct of matter just like red colour is 

the byproduct of combining lime, betel nuts and betel leaves, none of which is red. The Jainas 

would maintain that reality is both physical and mental. But the Vijnavdins and Advaitins 

would together hold that ultimate reality is not at all material or physical. 

 

To the question whether reality is relational or non-relational, there are again two answers. The 

followers of Nyya and Mms would unhesitatingly maintain that reality is relational. They 

believe in the existence of individual and independent objects which have to be inter- connected 

by way of several different kinds of relations. In fact ‗relation‘ (sambandha) is a very important 

quality admitted by these schools. In the Dvaita philosophy of Madhva difference among things 

is very fundamental and therefore relations among these different things is both natural and 

necessary. 

 

But relations are unwelcome entities for philosophers like the Buddhists and the Advaitins. 

Relations presuppose the existence of different objects that get related by the relation. Therefore 

for philosophers like the Vijnavdins and the Advaitins for whom there are no genuine objects 

at all other than pure consciousness, relations are both unnecessary and unreal. The matter is 
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pretty clear because only dualists and pluralists alone need the category of relation and pure 

monists or non-dualists do not need it at all. 

 

Regarding the knowability and describability or otherwise of reality, there are different views 

too. The Nyya philosopher has made the statement famous: ‗Whatever is knowable is 

nameable.‘ He would also be unwilling to admit that reality can be known but not described. But, 

for the Advaitin, both knowability and indescribability would go together perfectly as in the case 

of our knowledge of ātman. But he would not at all be using the term ‗knowable‘ in the same 

sense in which either the Nyya school or any of us would ordinarily be using. 

 

Though the Advaitin would accept ultimate reality as ‗knowable‘ he would refuse to accept it as 

also describable. This is because he holds this reality to be not characterized by any kind of 

qualities. A thing can be described only in terms of the qualities it has and there is therefore no 

way anything without any kind of qualities can be described. 

This can lead to the question whether reality is with or without qualities. All philosophers of the 

Nyya and Mms schools, the Skhya, as also the Jaina and several others have no problem 

accepting reality with qualities. It is obvious that when at least two or more things or categories 

are admitted by any philosopher, he has to necessarily distinguish between them and this 

distinction can be done only by means of the different qualities of these different categories. If 

two categories are admitted and if it also admitted that all their qualities are identical, it will not 

be possible to demonstrate that they are really two different categories. Thus, on this point also it 

is pretty clear that only those who deny that reality is many or multiple can reject all qualities. 

For all others, acceptance of the existence of qualities becomes quite essential. 

 

Now it is clear that only non-dualists reject the concept of a reality with qualities. Qualities have 

the sole function of differentiating or setting one thing apart from another. The blue colour, 

which is a quality, separates the lotus from all other objects that are not blue. If there are several 

blue lotuses, then the quality ‗blue‘ is of no help in distinguishing one of them from the other. 

We must distinguish among them on the basis of some other quality in terms of which they all 

differ from one another. From this it becomes clear that when there is no quality, there is also no 

basis to make any kind of distinction. 
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The Advaitin holds that the ātman is such a reality that there is no other reality like it, that is, it is 

‗one without a second‘ (ekamevaadvityam). The entity which is ‗one without a second‘ need 

possess no quality whatever because there is no ‗other entity‘ from which it needs to distinguish 

itself. The ātman is such an entity and the Advaitins therefore hold it to be ‗without qualities‘ 

(nirgua). This is also the way in which the ātman is characterized in some Upaniads. 

 

It is now clear that the idea of being an entity of its own kind (with no other kind of an entity 

beside it), and the idea of being ‗qualityless‘ (nirgua) go together logically. They both stand 

together or fall together. But Advaitins think that though the ātman has no qualities whatever, 

(nirgua), it still has a ‗nature of its own‘ (svabhāva). The nature of ātman is to be conscious 

(cit), to exist (sat) and to be of the nature of bliss (ānanda). Obviously, the thinking here is that 

consciousness is not a quality of ātman, it is ātman itself, its very nature. And so are existence 

and bliss. 

 

The Mādhyamika philosopher thinks that the notion of such a ‗nature‘ (svabhāva) is 

unacceptable. It is unacceptable because it goes against the Buddha‘s teaching that there is 

nothing whatever that is permanent. Besides it is also not philosophically justifiable. Svabhāva is 

something unchanging, enduring, permanent and what cannot be removed or destroyed. It is the 

nature of fire to burn, and it is impossible to change this nature and make it cool or wet. There- 

fore it logically follows that if there is really nothing whatever which is permanent, there cannot 

also be anything which possesses a svabhāva of its own. It is precisely because there is nothing 

which possesses any svabhāva of any kind that there cannot also be an ātman which has the 

svabhāva of being without any qualities (nirgua svabhāva). We may perceive a number of 

things as possessing fixed natures, but this perception is erroneous. There are no svabhāvas 

which continue to exist when the things themselves disappear. All things are impermanent, and 

therefore impermanent must be their svabhāvas as well. 

 

Therefore, if at all there is any reality, it must be truly ‗without any nature of its own‘ (that is, 

nissvabhāva). We cannot even say that this is the nature of all things because in the very act of 

saying that we are violating the concept of nissvabhāvatā. The Buddhist would say that it is very 
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much true, but it cannot be stated in words. 

 

Then, are the ‗nirgua‘ and the ‗nissvabhāva‘ one and the same? Advaitins have hotly denied the 

suggestion that they are one and the same. But the critics of Advaita have been inclined to 

viewing them as the same. 

The above is only a very rough sketch of the theories of reality. There is a lot more to them all 

than what is briefly mentioned here. In fact, in each school we can trace a clear and definite 

development and refinement of the views of the original founders. It is only when a philosopher 

thought that he had something to say that he wrote his work. Therefore what we find in the 

classical Indian philosophical works is usually cumulative thought of successive generations. 
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Education has to be both enlightening and joyful. Learning with joy and learning for joy should 

be the objectives of Education. In Indian culture joy is given supreme importance and it is 
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equated with Reality. The nature of joy and methods of joyful learning may be discussed now. 

The concept of joyful learning is a very rich, rewarding and innovative idea in a system of 

education particularly when it gets entangled in the labyrinth of rote learning, mere information-

gathering, insensitive teaching and unintelligent learning. It is a therapeutic concept in a situation 

when wisdom and knowledge get replaced by information and the system of education becomes 

socially irrelevant. It is a concept which should constitute the core of any system of education 

worth its name. It is a pivotal concept round which the objectives, the means and modalities of 

the system of education should revolve. 

 

What is Joy? 

Joy is realization of a state of achievement, contentment and happiness at the physical, mental 

and spiritual levels. It is a state in which one feels that one has realized what one wanted and 

needed to realize. It is a natural and spontaneous expression of the fulfillment of one‘s being and 

becoming. Negatively speaking it is a state in which one feels as if one does not lack anything, 

does not want anything and does not miss anything. It is a state which is free from bondage, 

restrictions, limitations and suffering. 

Of course, such a state of joy described above is temporary and evanescent, and more often than 

not we do not experience it for a longer while, it should however, be our endeavor to realize it 

and to make it endure as long as possible. It is an indisputable fact that we do have occasions in 

our life when we have such a realization however fleeting it may be. It is also a fact that all of us 

do aspire to have such a realization in the best and the highest form. This is natural also because 

only in this lies the meaning, significance and value of life. Life is not worth living if there is no 

joy. 

 

Nature of Joy according to Classical Indian thought 

According to classical Indian thought we are the progenies of the Immortal and the Perfect. We 

are Amtasya putrā say the Vedas. We have come from the source which is perfection and our 

destiny is to reach back to that source. Where there is perfection there is happiness and joy 

(Yadbhῡmātadvaisukham, nālpesukhamasti) say the Upaniṣads. This perfection is joy. This is the 

Ultimate Reality. ―Rasovaisaḥ Rasamhyevāyamlabdhvāānandῑbhavati‖ says the Taittirya 

Upaniṣad. That is to say, the Reality is of the nature of joy and all beings become happy on 

realizing the same. It further declares ―Ānando Bhrahmetivyajānāt. 
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Ānandāihyevakhalvimānibhῡtānijāyante. Ānandenajātānijῑvanti. 

Ānandampratyantyabhisamviśanti‖. That is, ―Know the Reality to be joy. From joy all these 

beings arise. By joy all these created beings live and are sustained. In joy all these culminate.‖ 

The Reality is of the nature of joy inessence. Therefore we should ultimately attain the state of 

joy. This should be our summum bonum. All else should be subservient and instrumental to it. 

This should be our aim and aspiration, our attainment and realization. This is what is known as 

mukti or mokṣa. 

In this ultimate analysis genuine education should equip us with that knowledge and wisdom 

which is redemptive of all pain, suffering, limitations and bondage. ―Sāvidyāyāvimuktaye,‖ 

should be the motto of our educational institutions. Education should enable us to attain that 

vidyā which leads us to perfection and joy named as amṛta in Indian culture. It is our pristine 

nature and we must attain it. Through education alone we can do so. Being the progenies of the 

Immortal and Perfect, we have the natural propensity to go back to that state of amṛta. Education 

alone is the way to do so. There is no other way (Nānyāpanthāvidyateayanāya). 

Nature of Joyful Learning 

The above analysis of the nature of Reality and of human nature beings us to the concept of 

joyful learning. Joyful learning is learning with joy and for joy. It is both joyful and joy-yielding. 

It is the means and the end, the process and the outcome, the beginning, the middle and the end. 

Learning is a process of unfoldment of inherent potentialities for the realization of perfection 

which, as we said earlier, consists in a joyful state of existence, a state of unalloyed bliss. With 

each step in the process of learning, at each moment in the duration of learning there should be 

the gradual realization of perfection and consequent attainment of joy. This is the ultimate 

objective of all education. Education for job or livelihood etc. is only a means. It does not have 

end-value. It is valuable only for the sake of the ultimate value of joy.  

If we accept the view that our real essence is of the nature of joy then it follows that the learning 

process should also be not only geared towards the realization of the essence but the very nature 

of this learning process should also be joyful. So learning for joy implies as its corollary learning 

with joy. 

Learning is a natural and spontaneous process. So there should be no imposition and coercion. 

Then only it becomes joyful. This means that learning should be in the form of play. According 

to Indian culture the whole cosmic process is also a joyful play (lῑlā or krῑḍā) of God. It is a 
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sportive play in which the Supreme person expresses Himself through a divine dance. The origin 

of all languages and all forms of knowledge is through the divine dance only. So all learning 

should also be in form of playful activity. 

Perfect joy springs up from the state of perfection. But that is only an ideal. Our earthly existence 

is imperfect and all our activities including learning can only give us imperfect joy. Nevertheless 

we must make our learning process as much joyful and joy-yielding as possible. But the ultimate 

purpose of all learning should be to acquire joy. The objective of life is also the same. 

Importance of Joyful Learning 

The foregoing analysis has a very interesting implication for the process of education. The 

learning situation should never be painful and boring. It should not cause any strain on our 

learner. Otherwise it is not a genuine learning situation. It will then be anti-learning. This 

requires a proper framing up of the curriculum and syllabus and also an appropriate teaching-

learning situation. In this respect both the logical and psychological orders involved in the 

process of education should be given due attention and care. Logical order is needed for proper 

arrangement of the instructional material involved in the curriculum, syllabus and text books. 

Psychological order is needed to ensure the sustained interest of the learner. These two orders are 

mutually supporting and reinforcing. They are not antithetical and they go hand in hand. So 

along with the psychological foundation logical foundation should also be taken into 

consideration in a balanced process of education.      

Learning is a process of acquiring knowledge. But knowledge is not just information. It is a true 

understanding of the nature of Reality which must transform our being. It must be liberating 

knowledge. It must liberate us from our wants, sufferings and imperfections. Only such 

knowledge can enable us to realize joy. This liberating knowledge is not merely theoretical or 

academic. It must result in or lead to successful behaviour. All our ends and objectives, all 

puruṣārthas or summum bonum, all purposes and goals of our existence are realizable only 

through proper knowledge.  In other words, knowledge should be knowledge-in-action and 

knowledge-for-action. Only such a type of knowledge can have spontaneity and creativity. It is 

knowledge through practical experience, through activity methods. It is learning through play 

and activity methods, through self-effort and self-study. In the Upaniṣads we find several 

instances of learning situations through practical experience. It would be relevant here to cite one 

such example from the Chāndogya Upaniṣad where a profound and subtle metaphysical truth 
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that there is one fundamental  Reality invisibly underlying the entire world of multiplicity, has 

been explained in a very simple and interesting way with the help of a practical example. It gives 

a parable in which the father Uddālaka explains and brings home to his son Śvetaketu this great 

and highest philosophical truth as follows:- 

 ―Bring a fruit from this fig-tree‖. 

 ―Here it is revered Sir.‖ 

 ―Split it.‖ 

 ―It is split, revered Sir.‖ 

 ―What do you see in it?‖ 

 ―These minute grains, revered Sir.‖ 

 ―Break one of them dear boy.‖ 

 ―It has been broken, revered Sir.‖ 

 ―What do you see in it.‖ 

 ―Nothing, revered Sir.‖  

 To him (the father) said, ―Dear boy, this minutest seed-part which you do not perceive, as 

the product of this minutest seed-part stands this large fig-tree. Have faith, dear boy.‖ 

 ―That which is this subtle principle, all this world has that as the self. That is the truth. 

That is the self.  That thou art, O Śvetaketu.‖ 

 ―Revered Sir, May you be pleased to enlighten me further:‖ 

 ―Let it be so, dear boy‖ said he. 

 ―Put this salt into water and then come to me in the morning.‖ He did as instructed. 

 To him he (the father) said. 

 ―Dear Son, bring the salt you had put into water last night.‖ Having searched for it he 

could not find it. 

 ―As this has become dissolved and you do not see. Dear son, take a sip from the top of 

this waster. How is it?‖ 

 ―It is salty.‖ 

 ―Take a sip from the middle. How is it?‖ 

 ―It is salty.‖ 

 ―Throw this water away and then come to me.‖ 

 He did accordingly and said, 
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 ―The salt is always there everywhere.‖ 

 Then his father said to him. 

 ―Dear boy, in the same way, ‗Sat‘ (the one Ultimate Real) which you are unable to 

perceive is always there everywhere in the world.‖ 

 There are innumerable such examples which may be given here to illustrate this point. In 

fact all the Upaniṣads are repleted with similar type of examples which are interesting as well as 

illuminating. In a joyful learning such examples and activity method play a pivotal role. What is 

needed is paradigm shift in the form of learning by doing, learning as play and learning by 

discovering. They make the lessons interesting and attractive and enable the learner to absorb the 

knowledge. In this method there is a role of teacher but it is only that of a guide and a help. It is 

more a self-learning and self-experience. This alone can be sustainable learning as it becomes a 

part and parcel of one‘s being. 

It is unfortunate that the present day system of learning in India is far removed from this type of 

joyful learning. The pupil is overloaded with text books and over-worked with home 

assignments. There is too much of quantity but too less of quality in terms of relevance in 

instructional material. In many cases neither is the teacher interested in his/her job nor is the 

pupil inquisitive in learning. The learning is also in the form of information gathering, rote 

learning, cramming and memorization. Not only the teaching-learning process is dull and 

mechanical, the method of evaluation is far from being genuine and trustworthy. It is much more 

unfortunate that all concerned are painfully aware of this unhappy situation but everyone feels 

helpless, everyone finds oneself in despair. The situation seems to be incurable at present. But 

we can hope that the day of redemption will come and we shall revert to the joyful days of joyful 

learning. Human beings lives by hopes and let us hope that such a time will come. 
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―………….. It admitted nothing but the transcient flow of evanescent events and their final 

eternal quiescence in Nirvana Reality according to Buddhists is kinetic not static, but logic on the 

other hand imagines a reality stabilized in concepts and names the ultimate aim of Buddhist logic 

is to explain the relation between a moving reality and the static consternation of thought it is 

opposed to the logic of the Realists, the logic of the schools of Nyya Vaieika and Mmsa  

for whom reality is static and adequate to the concepts of our knowledge.‖
1
 

(Stcherbatsky, P.2) 

The idea expressed above triggered the basic theme of the present paper. The relation between 

the Reality and knowledge has been one of the enigmatic relations and responsible for the 

emergence of the two camps of realists and constructivists in the Indian tradition. ‗What 

precedes what? Reality or knowledge?‘ is a perennial riddle in Indian tradition ; and the classical 

debate between the Naiyāyikas and Nāgārjuna the Buddhist logician throws light on various 

issues allied to this central question. While critiquing the realist notion of Pramān̟as , Nāgārjuna 

raises very significant question of the essentiality of relation between pramāṇa and prameya . In 

the course of argument Nāgārjuna expounds /points out the fallacies of infinite regress and 

circularity in the Naiyāyikas‘ doctrine and emphatically asserts that there is no essential relation 

between the objects of knowledge and the sources of knowledge.  

 In Naiyāyikas‘ counter arguments case is made for the essentiality of the nature of the things and 

related possibility of knowing that nature through alternative sources of knowledge. This point 

will be discussed in further discussion. However, both parties took into account only the relation 

between the object of knowledge and knowledge. The third component is completely ignored. 

That component is one of consciousness, on more categorically, that of the Subject of 

knowledge. In any theory of knowledge, which is proposed from the episodic perspective, 

knower is the important component along with the object and knowledge. Even though the role 

                                                 
1
Buddhist Logic, p.02 
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of Subject is not explored explicitly in some theory, it remains the hidden content of the 

elaboration of the other two components.  

This paper will make an attempt to delve into the Subject-object-knowledge relationship as 

expounded in the theories of the Naiyāyikas and the Buddhists which are the main rivals in this 

field who were engaged in the epistemological debates over the centuries.  

This discussion will remain incomplete if the Jain perspective on this issue is not taken into 

consideration. Even though the references to the views of the Jaina logicians are not mentioned 

in the Nyāya Buddhist Polemics , there are ample references to the views of the Nyāya and 

Buddhist logicians regarding epistemological issues in the works of the Jaina logicians. To 

enrich the discussion, it is necessary to include the Jaina Theory of knowledge.  

The Naiyāyikas and the Buddhist hold the views which can be said to be diametrically opposite 

to each other. Philosophically, Jainas are known to present a reconciling approach regarding 

many issues. In epistemology, apparently Jaina view seems to be a middle point between other 

two. However the Jaina logicians show a unique understanding of the subject object knowledge 

relationship. From this stand point too, the inclusion of the Jaina perspective is enriching.  

NYYA PARADIGM 

Let‘s begin with the realist paradigm of the Naiyāyikas . It is for two reasons -1.TheNyāya Stras 

of Gotama present a foundational epistemological theory that provides the starting point (i.e. 

prvapaka) for the further epistemological debates; 2.From a perspective of a reader , the 

bāhyārthavād approach of the Naiyāyikas is close to relate with .  

Before elaborating the Nyāya view it is necessary to clarify that the realistic paradigm of Nyāya 

School presented here, is a view of syncretic school of Nyāya and Vai eika where the synthesis 

of Nyāya epistemology and Vai eika metaphysics is done.  

Reality vis-à-vis knowledge 

Nyāya is known to be the realist school though it is not explicitly stated in the S tras. Existence 

of the external world which is classified into seven (or six ?) categories is the important 

presumption of the Nyāya . Is the world permanent or changing? This question is not discussed 

either prominently or in any secondary manner in their system. There is ample room to hold that 

the characteristics of permanence and charge are not regarded with exclusivity by the 

Naiyāyikas. That is to say, the concepts of permanence and impermanence are explored only in 

the context of substance.  All substances in their pure forms are permanent substances and where 
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the compositions begin those are no more permanent. Because there are association and 

dissociation of the components, the composite substances are impermanent ones. World is made 

up of these permanent and impermanent substances. And both these groups together form the 

objects of knowledge. Ordinarily, the things in the world which are impermanent substances and 

which also are the combinations of various categories accepted by Nyāya are the objects of 

knowledge. To give a concrete example, a table which is made up of substance which has 

qualities (that are related to the substance with the relations of inherence) and which has 

individuality as well as universality, forms the proper object of knowledge. To cognize a table 

means to cognize its substance , qualities, individuality and universality .  If these are cognized 

accurately, it will be regarded as true cognition , otherwise false. Thus, for Nyāya , reality/world 

functions as the object of knowledge and also as the supplier of the norm of truth. The anvaya 

(lit. correspondence) between the object and cognition is the norms of the truth of cognition that 

establishes the unmistaken employment of the process/ the means of cognition and qualifies that 

cognition to the title of pramā i.e. knowledge.  

Technically this norm of the truth of cognition lies outside the cognition itself and gets its 

confirmation from the object . This view of the Naiyāyikas is well known as parata -

prāmāyavāda i.e. theory of extrinsic validity of the cognition.  

The validation of the cognition takes place according to the Nyāya logicians , through four 

alternative processes viz. Pratyaka, Anumāna,Upamāna and abda. These four pramāṇas are 

mentioned in the Nyāya s tras of Gotama and further continue even after the synchronization of 

the Nyāya and Vai eika systems.
1
While accepting these four means of knowledge , it seems to 

be the view of Naiyāyikas that the means are both complementary and substitute to each other . 

These are complementary in the sense that the four means collectively exhaust the field of 

knowledge. They are substitute in the sense that any object can be known by either of these 

means. If an object is not in the reach of one pramāṇa, the alternative pramāṇa is there to grasp it. 

So, there is no one to one relation, or to use the technical term no ‗essential‘ relation, between 

the object and the pramāṇas.
2
 

                                                 
1
It must be noted here that Vaieika before synchronization accepted two pramāṇas viz. Pratyaka and anumāna 

inclusion of abda and upamāna is after synchronization.  Surprisingly, there is no discussion on this change of 

position. 

 
2
It is to be noted that the Naiyāyikas are insistent about the ‗essential‘ nature of the reality vis-à-vis object of 

knowledge but they are not so insistent about the relation between the object and the means of knowledge. 
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It may be argued by the Naiyāyikas that as the object of knowledge exists independently in the 

world outside, it may be known through either means ‗A‘ or means ‗B‘ . It is immaterial which 

means is employed . What is important is object must be cognized as it is . If it is 

‗Yathārthaanubhava‘ of the object through either of the means of knowledge , then only it is the 

pramā. 

This paradigm of object -knowledge relationship paves the inquiry about the role of the knower 

in the process of knowledge. From the perspective of a substance, Naiyāyikas hold the soul to be 

the substance of consciousness having knowledge as its (adventitious?) quality. That is to say, 

soul does have knowledge only when there is object to cause it. In the absence of object there is 

no advent of the quality of knowledge in the soul. Thus, soul as a substance doesn‘t have 

knowledge as its essential aspect but a dependent aspect. From the epistemological perspective, 

the important question is - ‗what is the role of the knower in the episode of knowledge?‘  The 

answer given by the Naiyāyikas can be formulated as follows- as the object is the cause of the 

cognition, the knower is the receiver of the cognition; but a passive receiver. That this is so can 

be proved with the help of other related aspects. First of all, knowledge is defined as the 

experience of the object as it is. It is no doubt an experience received by the knower but without 

playing any active role as such. It is confirmed by the parataprāmānayavāda of the Naiyāyikas. 

In the process of validation of cognition the correspondence between the object and cognition is 

examined. In a way, confirmation from the side of a knower doesn‘t seem to have much 

substantial influence in the process of validation of cognition.
1
 

In nutshell, Nyāya Paradigm of knowledge can be summarized as the process involving three 

components: object as the key-factor in the process and the main cause of the cognition, subject 

as the passive receiver of the input given by the object, and finally cognition which is a product 

or a result of the one-way interaction that taken place between the previous two. Object seems to 

be the sole determinant to confirm the validity of the entire process.  

Thus, it can be very well described as the ‗object- centric‘ paradigm of knowledge which embeds 

both realism and pluralism. Jaina logician Samantabhadra, in his text ‗ptammasā‘ describes 

Nyāya as Ekānta-Aneka-Paka. That is applicable to the Nyāya paradigm of knowledge too.  

 

                                                 
1
Rather this seems to be the main point of debate between the Naiyāyikas and the Prabhākaras in the discussion 

related to Prāmāṇyavāda. SvataPrāmāṇyavāda of Prabhākara is advocated and justified countering aloofness of 

Nyāya‘s soul in the process of knowledge. 
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BUDDHIST PARADIGM: 

In Buddhist tradition , the emergence of the knowledge , its sources, object, knower etc. have the 

background of Nāgārjuna‘s critique of the Nyāya doctrine of Pramān̟as . Nāgārjuna forcefully 

argues against any essentiality of the roles of pramāṇas and prameyas. He points out the fallacies 

of circularity and infinite regress in the Nyāya doctrine and condemns the entire business of 

epistemology.  

Diṅnāga, who is known as the founder of Buddhist epistemology, had to articulate the theory of 

knowledge, by avoiding the fallacies committed by the realistic paradigm; but at the same time, 

which will be able to give some adequate justification of our knowledge of the external world.   

REALITY AND KNOWLEDGE 

In the Realistic paradigm, the concept of pramāṇas and knowledge was developed in order to 

grasp the static notion of reality and hence it had to match the requirement of static-ness. The 

challenge before the Buddhist logicians was to develop a dynamic theory of Pramān̟as in order to 

meet the requirement of ‗dynamic‘ reality and equally ‗dynamic‘ knower . Buddhist logicians 

have articulated their theory on the background of Nāgārjuna‘s scepticism and abovementioned 

challenge. Momentarism is the Buddhist notion of reality. From the pair of permanence and 

change, the Buddhists choose change as the nature of reality (if at all) and explain permanence as 

either product of ignorance or that of construction by human mind. (It must be said that the 

Buddhist logicians chose the latter alternative .)  Consequentially, all the objects in the world get 

the status of an incessant flow of moments as their identity . Even the knower , i.e. the Sanghāta , 

is also the series of moments. The episode of cognition can be analysed as one series 

(representing knower) coming across another series (representing object) for a moment.  

Even though this matches with the idea of reality as advocated by the Buddhists, it doesn‘t serve 

the purpose of epistemological theory viz. of articulating the concept of knowledge; for, in the 

momentary interaction of two series there is no occasion for either articulation or 

conceptualization.   

The challenge of theorizing the notion of knowledge was accepted by the Buddhist logicians and 

was converted into an opportunity to construct a theory of knowledge. This theory was based on 

the sharp distinction between the two types of knowledge two types of human faculties and two 

types of the object of knowledge. 

It is as below – 
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Type of knowledge Human Faculty Object of knowledge 

DIRECT KNOWLEDGE PRATYAKA (SENSIBILITY) SVALAKANA 

INDIRECT KNOWLEDGE ANUMNA  

(REASONING) 

SMANYA LAKANA 

 

The distinction between pratyaka and anumna is drawn on the basis of how human person 

obtains the knowledge. It is either through the sensibility or reasoning. These two faculties of 

human person are exclusive and work in altogether unique fashions. Though in any actual 

episode of knowledge the synthesis of the two is found, their exclusive modes of functioning can 

be analysed and segregated. The task of senses or sensibility is to present the object, merely 

apprehend it, and nothing else. As against this, the task of reasoning is to 

comprehend/interpret/construct anything with the help of ‗kalpan‘ (which is five told, viz. name 

and form quality action, substance and genus.). 

These two human faculties function with respect to two distinct kinds of objects viz. svalakana 

and smanyalakana. Svalakana is a momentary particular having its own nature, rather no 

essential nature as such. It can be grasped by sensibility as there is only apprehension and 

nothing else. Smanyalakana is the universal or generalized idea; it is a product of kalpan. It is 

grasped by reasoning or intellect as it functions in the realm of construction or conceptualization. 

The analysis of the cognitive faculties and the respective objects of cognition logically lead to 

the two types of knowledge viz. Pratyaka and Anumna, direct and indirect respectively.  

The distinction between direct and indirect is mainly based on the contribution or the ‗admixture‘ 

of kalpan. Cognition that is free from Kalpanis pratyaka or direct whereas the cognition 

which arises as the product of kalpan is anumna or indirect.
1
 Buddhists are insistent about the 

one to one relation between the faculty of the subject, the object and the resulting cognition. It is 

so because according to them these factors are inter- dependent and can be articulated only as 

having reciprocal relation. They acquire meaning only in reciprocity, not in isolation. The 

interrelatedness among them forms the justification for our knowledge of the external world, in 

turn for accepting the peculiar number of pramāṇas, both in relation to the actuality and the 

potentiality of the knower.  

                                                 
1
 Anumna is not defined in this way by the Buddhists; however this idea can be entailed from the idea of pratyaka 

or direct. 
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Apparently, this may be viewed as pervaded by circularity rather than logical consistency. 

However, the question-‗what precedes what- reality or knowledge?‘ poses an epistemological 

paradox. Asserting the primacy of either of them leads to a logical fallacy.
1
  If this is so, another 

alternative is that of interdependence rather than linear primacy.  

Buddhist paradigm of knowledge adopts the alternative of circularity and regards it to be 

superior in at least two contexts: 

(i) This articulation of knowledge enables one to go beyond the apparent reality and meet 

with sceptical challenge seriously and meaningfully. 

(ii)  Even though this idea of knowledge denounces the common-sensical understanding of 

the same, it provides better justification of the interrelation between subject –object-knowledge. 

Jaina Paradigm:  

 In the Jaina theory of knowledge as mentioned earlier , there is a synthesis of the 

Nyāya and the Buddhist views . Moreover, in this theory there is a confluence of epistemology 

and spirituality apart from the usual connectivity of epistemology and metaphysics. In addition to 

this, the Jaina theory of soul and that of knowledge develop hand-in-hand. Each of those 

provides a good justification for the other one.  

Reality: As customary to the realistic understanding of the world/reality, the Jainas 

enumerate six substances as the ‗Reals‘ and the components of the world. The Jaina idea of 

reality is relativistic i.e. of permanence-cum-change. Accordingly the six substances are 

permanent as substances and are subject to change as the modes. Each substance possesses some 

essential qualities (which remain in substance in any mode of its existence); and the substance 

exists in some mode or the other which is subject to origin and destruction. Thus substance has 

both aspects viz. permanence and change in so far as it has qualities and modes. Perfect or 

highest knowledge represents the knowledge of all substances with their all modes.  

Knower: According to Jainas, Jva is one of the substances and that substantiates 

consciousness as well as knowledge. If Jva is not liberated, it lives in some or other form of 

embodiment and the body provides the apparatus to know the reality. This apparatus is in the 

form sense organs and mind. (It can be said that for Jainas, mind stands for both psychological 

and cognitive faculties of consciousness. It is so because there is no mention of buddhi as an 

independent faculty in the Jaina texts.) Whether knowledge is acquired through sense organs 

                                                 
1
 This is argued very aptly by Nāgārjuna in his VigrahaVyavartani . 
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or/and mind or directly (i.e. without any instrumentality) depends upon the balance of karmas-

that is on the balance of accumulated and annihilated karmas. But it will not be discussed here in 

detail as it is non-epistemic concept. It is sufficient to say that Jva being inherent knower and 

being availed of the instruments due to the body, it can have knowledge of various types that is 

articulated in the concept of knowledge.  

Knowledge: Jainism, like Buddhism, refrains from any distinction between pramāṇa and 

pramāṇa-phala. Pramāṇas, according to both of them, are the types of knowledge. In the Jaina 

scriptures (mainly in Anuyogadwra stra and Nandi stra) five varieties of cognitions are 

enumerated. These are Mati-jna (Empirical cognition), ruta-jna (Testimony), Avadhi-jna 

(clairvoyance), Mana-paryya (mind-reading or Telepathy) and Kevala-jna (omniscience). 

These are further classified into Pratyaka and Paroka. The first two of the cognitions belong to 

the paroka category of pratyaka.
1
 

Here it must be noted that the Jainas do not follow the trodden path while enumerating the types 

of cognition. The pramāṇas accepted by them are peculiar to their system. The three intuitions 

(pratyaka pramāṇas) represent an ascending order culminating into omniscience. These are 

designed in conformity with two factors. 

1. Increasing cognitive-spiritual capacity of the knower and  

2. Relative to that, grasping of the subtler aspects of the object of knowledge.  

 

Mati-jna is an umbrella term and subsumes under it five different sub varieties viz. empirical 

perception, memory, recognition, induction and inference. Like intuitions, these sub-varieties 

also represent an ascending order culminating into anumna which may be regarded as the 

highest form of empirical-rational cognition. Except empirical (i.e. sensuous and mental) 

perception and inference other sub-varieties of mati-jna are the unique contribution of Jainism 

and they have been justified on the epistemological grounds by the Jaina logicians. Moreover, 

acceptance of these sub-varieties is in conformity with the above mentioned two factors in 

slightly revised manner – 

i. Different dimensions of the knower viz. physio-biological psychological and rational 

                                                 
1
 For the details of the Jaina Theory of knowledge please refer to ‗Recollection Recognition and Reasoning: 

A   study of the Jaina Theory of Paroka Pramāṇa‘. 
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ii. Grasping the aspects of reality as in reciprocity with the relative dimension of the 

knower. 

Thus, the Jaina theory of knowledge substantiates the Jaina concept of reality as well as their 

notion of the knower. All the three wings of the edifice of knowledge are developed in harmony 

with each other and that can be noted as the salient feature of the Jaina theory of Knowledge.  

Epilogue:  

As observed by the scholars ‗Prāmāṇa‘ no doubt is a central theme in Indian theories of 

knowledge. However, its logical geography is determined by the other related notions such as the 

subject and object of the knowledge. Moreover, the fabric which binds the three together is 

woven by the threads of metaphysics, psychology, and logic in addition to epistemology.  

In this context the three paradigms discussed above lead to some observations as noted 

below:  

1. The conceptual of fabric of knowledge necessarily requires the contribution of all the 

related factors; though it may not be made part of the ‗definition‘ of knowledge as such.  

2. It is a choice of a particular theory which factors to include in the definition of knowledge 

and the choice may depend upon epistemic as well as non-epistemic reasons. 

3. When there is harmony in the development of the concepts of subject object and 

knowledge, that particular theory presents a well-nit paradigm of knowledge. And that largely 

depends upon the factors included in the ‗definition‘ of knowledge. So even though it is a choice 

of a particular system to select the ‗components‘ of the concept of knowledge, no paradigm can 

afford to make an arbitrary choice.  

Phenomenon of knowledge is shared ground for all disciplines of science, i.e. systematic 

learning. If the epistemic notions are related to the field of education, there are several avenues 

open for further research. It will deepen the understanding about knowledge and also show the 

application of its theoretical elements in the diverse fields. 

************* 
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The Genesis and Development of Temple Architecture in India: An Observation 
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The genesis of art and architecture may be traced back to the dawn of human civilization. The 

concept of creation is closely associated with the eternal world-―Space in relation to Time‖. The 

space or the world is to be perceived and interpreted through consciousness of time. The notion 

of time implies a related character of the world view or contemplated as an object of thought.
1
 

The physical concept of time may relate to the past or to the present, which stands only in 

relation to the past and future. But the present may be represented either continuity or as duration 

which is to be perceived only by one active moment of consciousness.
2
 It is in this respect the 

whole universe can be perceived by a single act of intuition or consciousness. The awakening of 

consciousness in an individual produces the concept of the past the present and the future. 

Human Will implies creation, creation implies time and time implies life. Time is the expression 

of freedom of the Will and value.
3
 Thus time is one dimensional continuum. Time as continuity 

in art refers to continuous addition or application of space, size, colour, shade, tone, line, and 

dimension. Till the maximum artistic result is achieved. Time as a duration in art refers to the 

span of life, to a career of a person or to period of history.   

 The above mentioned twin concept of space and time played significant role in art and 

architecture in India.
4
 The Indian temple architecture is the product of Indian religion and 

philosophy and its structure of Sarira and its inner life and being its heart and soul the Atman are 

based on sanskrit texts belonging to the two disciplines-the Silpa-shastra, Agam (Tantra). Taking 

a structural side alone from the foundation to the finial the style and shape of every part large or 

small has a textual line on it- a name and the definition. It may be legitimately maintained that 

Indian structural architecture and its literary documentation in the form of ritual, silpa texts, have 

                                                 
1
 Bharhut, Book- III,PP 79-80   

2
 Mahaniddesh 

3
 Sinha, A.K., Science and Tantra Yoga PP-233; Watanbey S. ― Time and the Probabilistic world .‖ Artorga 1966 

PP-562 
4
 Similar was the case with Buddhist architecture- The Stupa The Chaitya and The Vihar were the concept of space 

has played significant role. Buddhism believes in special concept emptiness could be conceived only in relation to 

the object etc 
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been the product of the genius of the Hindu craftsmen their patrons, the pontiffs and the 

devotees.
1
    

Our recent researches have thrown a vivid light on the textual sources of the origin, the concept 

of classical temple architecture/ religious architecture vis a vis the literary evidence of 

archaeological explorations which substantiate to the antiquity of building religious architecture 

in the pre-vedic age for excavations at Mohenjodaro and Harappa yielded the evidence of temple 

architecture as assumed by great archaeologist Sir John Marshall. The findings of architectural 

remains of temples noticed in the Indus Valley excavations may not be called non Indian.  

Vedic Literature:- several hymns of the Rgveda mirrored the advancement of architecture in the 

society. Toquote with hymns of the Rgveda IV – 148. 200; II, 313; II, 415; V, 179; V,;62.6 are 

very important (H.H. Wilson);- and same also of the Atharva-Veda, XI, 9.1-2, are noteworthy. 

Besides these references the Brahmanas, too, referred to it. In the present context we may quote 

some of the Rgveda‘s references as follows: 1
st
  We find the mention of desire of Vasistha who 

wishes to have three storeyed  dwellings ― Tri Dhatusaranam‖ the 2
nd

 ,is the reference to a 

sovereign who sits down in his substantial and elegant hall with a thousand pillars and the 3
rd

 

alludes to the residential houses with such pillars and set to the vast, comprehensive and with the 

thousand doors; lastly, in the 5
th

 Mitra and Varuna are represented as occupying a grand palace 

with a thousand pillars as well as the thousand gates. Obviously, these are spacious halls the 

chief characteristic of which is the abundant pillars. There is several expression in the Rgveda 

which have been explained by Sayana as referring to many storied houses. Saranams is tridhatu ; 

and, later on, the Atharva-Veda, XI,9,1-2, however, also provides us features and norms 

regarding the palaces, the concept and origin of plans temples etc. 

Next to it, in the Rgveda we find references of the puras or towns and their fortifications 

expressed by the words like Durgani, Asmayasi, Satbhuji etc. The following quotations are 

significant which give us a picture of the strong cities or forts besides these, there are references 

and illusions to many other objects; a detailed notice of which are in the following places; the 

Rgveda-I, 58.8; 144.1;II, 20-8; IV-27.1; 30.20;VIII,37;15.14;89.8, 95.1.
2
     

 Later on, during the period of smritis the number of forts increased but Manu enumerated 

only 6 types of forts and their merits and demerits based on their architectural features as well as 

                                                 
1
.Ali. R, Temples of Madhya Pradesh: The Paramara Art, M/S Sundeep Prakashan , New Delhi,2002 PP.1-2   

2
 Sarkar, S.C., Some Aspect of Early History of India. PP-19   
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their constructions which have further been described by Yagnya-Valkya and Chausanasa. These 

are- Dhanudurga, Mahidurga, or Parikha Mrdurga, Jaladurga, Vrkshadurga, Nrdurga or 

Baladurga, Giridurga and the Parvatdurga. The recent researches have noticed the remains of 

such durga in a large number. All these durgas or forts were constructed following the textual 

norms. The Rgveda (4.30,20) has further enumerated that Indra over threw a hundred Puras in 

favour of his  worshipper Divodas. Obviously, it indicates towards the conflict between the 

Aryans and Non- Aryans(Asura). 

Some of the scholars like Ghosh consider that the Vedic architecture as referred to or the illusion 

in the hymns. The Rgvedic reference of the advanced architecture of strong forts referred to 

those of the Asura which may be identified with the Assyrians but the Vedic people Aryans had 

villages and cities with ditches and hampered around it.
1
 It is pertinent to note the evidence of the 

recent excavations which have yielded a good number of the remains of defensive architecture- 

the ramparts, mud brick walls and the revetments of strategic importance at Mohenjodaro and 

Harappa.
2
 Similar excavations have also thrown light on the subject for the sites like Kalibangan, 

Vanawali, Surkotda (Gujarat) Manda, Dhadheri, Nagar, and Katpalan.
3
 Sir John Marshall has 

categorised the structures as revealed by excavations at Mohenjodaro and Harappa into 6 heads 

among which the public bath of religious or secular characters and the temple of some kind were 

noticed. These were raised on high platform. Besides these he has identified at Mohenjodaro 

only two buildings which bear all the essentials features  of the  Hindu temples i.e. comprising of 

two chambers in corridors, central chamber with corridor at on its western and southern sides, a 

well and two other at it southern end etc. the original plan of building is obscured. However, the 

foundation correspondences with the high structure perhaps well suited to the corbelled sikhar 

over the central apartment as assumed by Marshall. We may assume that Sir John Marshall does 

not seem to have any doubt about the existence of temple at Harappa. Both D.R. Sahni and John 

Marshall declared that the temple stand at elevated ground and are distinguished by the relative 

smallness of their chambers and the exceptional thickness of the walls suggesting several stories 

of the height. To a temple also doubtless belong to the spacious courtyard with chapels or other 

compartment on its four sides. 

                                                 
1
 Ghosh, J.C., Indian Culture, Vol.VI   

2
 Marshall. J, Excavation at Mohenjodaro and Harappa Vol.I PP. 282-89 also Ancient India Vol. III PP.66 

3
 Bist.R.S. and Asthana, S., South Asian Archaeology Naples, 1979,PP.277   
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 Thus the Vedic hymns indicate towards the practice of an advanced architecture of the 

period but due to lack of concrete evidence we may only assume that these were build it 

bamboos and thatching. We may quote the words like Pur-Rupa, Tvasta, Karmara, Samdhamana 

etc. which confirms the activities of varied categories of Silpins engaged with their specific art. 

We may further refer to some of the Vedic prescriptions which were faithfully followed by the 

silpins to prepare building material for the use in different components part of the residential 

buildings It is these methods object which were canonised for raising secular and religious 

structure in India.  

Architectural Layout(Plan): It is interesting to note the terms and architectural layout and 

different parts of buildings – the pillars were the main support of a building which was called 

Skambha, Indra is Skambhiya, i.e., best possessor of the pillars(Rgveda, X, 115-5). The building 

was measured out Dhammane and supported on pillars(Skambhena- Adharyat)Rgveda, 

VIII,41,10. There is a reference of three pillars made stable in their foundation which gives us 

idea of vaulted or conical roof Trayah Skambhkasa- Skambhitasah, (Rgveda-I, 34.2). The 

foundation is called Dharunanya on which the pillar was raised. Skambham Dharune (R.V. 

X,44.4). A big pillar was praised as Mahat- Skambha (R.V.VI, 47.5)- having a tall shaft Varsha 

manya, Rgveda, III 8.3). Raised aloft Urdhvantistha, (R.V.III, 8.1) and considered to be the 

emblem of universal prosperity (Uchhrayasva mhate)Subhagaya (Rgveda III) as the  yupa or 

Indra‘s banner. The banner Stambha nata has been used for a pillar Skambhanene, Skambhanata. 

FR.V> VI46.8-1 giving the later word stambha. We find here the reference of expert wood 

cutters who go to forest and cut the trees with their access Vanaspate,   Svadhististaksha, RV. III 

8.6. 

 Similarly, several names of houses found in Vedic texts with salient features viz., Dama, 

Grha, Durona etc. and there are different names of compartments-Antahpur and Agnishala etc. 

The Atharva Veda(9.3.19)-. the Mana, Brahat- Mana Shala were components part of palaces. 

There are many references of  thousand pillars. Interestingly  the Pratham- Dvar  Dvarkostha, 

Satbhuji. Satadvara etc. We may assume that Silpis were well addicted in raising building. The 

Vedic terms were canonised and applied for the religious architecture(temple) soon. We may 

throw light on temple architecture as follows:  

 

 



 
 

163 

 

Temple Architecture 

Plan(Talachhanda): As regards the plan of the temple we may quote the important Sukta  of the 

Atharva-Veda(XI,7,1-2) the sukta indicates the basic concept for lying the foundation of the 

temple.  

Uchchhiste Namarupam Choschiste LokaAhith. 

Uchchhiste Indraschagnishca Vishwamantah Samahitam II I-II 

Uchchhiste Dvaprithivi Vshvabhutam Samahitam. 

Apahsamudra Uchchhiste ChandramaVata Ahitah II 2 II  

―Name and Farm are in Residue. 

The World is in the Residue. 

Indra and Agni are in Residue. 

The universe is in the Residue. 

Heaven and Earth, all existence is in the Residue. 

The Water, The Ocean, The Moon and The Wind, are in the Residue‖  

Stella Kramrish has discussed critically the theory of VastuPurush Mandala which is the basic 

concept of plan of all architectural forms of the Hindus.
1
 The site plan, the ground plan, the 

horizontal and vertical section are regulated by its norms. She has discussed the origin of squares 

and circles for gods and Brahmanas referring to text the Mayamata, III ; and she has expressed 

that these have its Vedic origin.  She adds that the square and circle coordinate in the architecture 

of India. From the Vedic Fire Altar Agni. The fire (Agni) and its support the Altar are one in 

name.  

 The Satapatha Brahmana and the Shulva Sutras give the rules for piling up these Herths 

or Altar. The Sraut Sutra(2000-1500) B.C. contain the rules for the rites ordained by the Veda. 

Each Sraut Sutra had its Sulva Sutra which deals with the measurement and the geometry of the 

Altar(R.V. VIII, 10-18).
2
 Thus it has been assumed that VastuPurush Mandala is square which 

can be converted into a triangle, hexagon, and octagon the circle of equal area. Later on, the 

symbolism has been retained in Brhatsamhita (Chapt. III, 56). Originally, and in practice the site 

plan is lay out according to the VastuPurush Mandala and the ―General form of the temple‖ 

(Samanya Prasada) the text rests on this theory. 

                                                 
1
 Kramrisch, Stella. The Hindu Temple Vol. Ist Calcutta, 1946, PP 21-22  

2
 ibid 



 
 

164 

 

Interestingly, the Brahmanas repeatedly say about the whole earth round, once floating and 

mobile, remained in this condition until the cardinal points, becoming fixed themselves also 

fixed the earth. In its fixed position it is spoken of four cornered (Chaturbhristi- RV, X 58.3). 

From repeated division of the border of the square of 32 divinities are assigned to the outermost 

border of Vastu Purush Mandala.
1
  

Super Structure  (UrdhvaChanda) 

In the Pancavimsa Brahmana, IV 9-11, we find the expression or norms regarding the 

superstructure as follows on an enclosed space they hold the laud in order that they may 

encompass the Brahmana.‖ To encompass the Brahmana, to build up in space a compartment 

corresponding to the Brahmasthana on the plan the VastuPurush Mandala the dolmen lent its 

stone walls, they were raised on a socle, a flat roof which serves also as the ceiling shielded the 

enclosure on the top of the plan was thus completed. The later Silpa texts speak more details 

about the relations between plan and Urdvachhanda (elevation) measurement of the spire from 

the Tabernacle made of bent Bamboos tied of other to a point. It was a during the period of 

sutras, we find very important informations regarding the necessity of raising temple for the 

welfare of people, patrons, and for the entertainment of gods/ goddesses in the town/ villages. 

This expression may be mentioned as follows: 

―Suralayo Vibhutyartham 

Bhusanartham Purasyavo Tu, 

Naranam Bhukti Muktyartham  

Satyatartham Cha Garva Sarvada. 

Lokanam Dharmahetuscha  

Kridahetuscha Svarbhuvam; 

Kirittirayurya Yashoarthm Cha  

Rajnyam Kalyanakarkah‖ (Apstambsutra-115). 

Undoubtedly, the Vedic literature, Sutras Epics, Agams and Sanskrit texts are the basic sources 

of different technical terms as well as the aspects of the temple architecture. These were later on 

canonised with distinguishing techniques and architectural terms and the features. It was due to 

lack of details of nuances the coherent history of architecture cannot be authentically described, 

however, the remains of religious architecture have been noticed in the archaeological 

                                                 
1
 Op.cit. 
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excavations. For instance the remains of Yangya-shala have been recently identified in Malwa by 

VS Wakankar and M.D. Khare(excavations at Dangavada district Ujjain M.P. in 1975). 

 It was during the second urbanisation the cultural activities were accelerated and hence a 

good number of township/ architectural remains have been noticed throughout country. A few of 

the temple remains, in different stages of preservation, have been brought to light. For instance, 

the temples remains at Nagari (Madhyamika), Mathura Besnagar and Bhrahut, Sanchi (temple 

no. 18) Bodhgaya etc (North India)  as well as Amravati Nagarjuna Konda in South India . The 

majority of these temples are noticed intact around the Buddhist Stupas. The latest general plan 

of the temple was elliptical and or dated to circa 3
rd

 century – to 2
nd

 century B.C.  

During the Gupta Period the architecture of the temple were restricted by textual norms. The 

Sanskrit text Brhatsamhita of Varaha Mihir is noteworthy. Besides this the Puranas like 

Visnudharamottar Purana Matysa Purana Mansar Kamika Agam Samaragana Sutradhara 

Aprajita Prasna Priksha, Mayamata  SilpaprakashYuktikalpataru, Silparatna Vaikhanas Agama, 

IsanaSiva Guru Deva Paddhati Prasada Mandana Diparnava Kshirarnava, etc. which provided 

long lists of different  class of temple their members and architectural features throughout 

country. It was because of these texts the classical temples and icons of different deities to 

decorate the various parts of temple were produced as per norms. Thus the classical architecture 

appeared throughout country which was the hallmark of Indian architecture witnessing the zeal 

of their patrons, silpis who created different groups of temples specifically like  the major groups 

of the Nagar, the Vesar the Dravida styles  type of temple in different regions of the country. 

These may be seen in- situ in India. 
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Sarvapalli Radhakrishnan: Writer of Indian Philosophy with Modern Perspective 

 

Prof. V.N. Sheshagiri Rao 

Department of Philosophy, Mysore University. 

 

S. Radhakrishnan was a great lover of philosophy in general and Indian philosophy in 

particular. He was a philosopher with a difference in many senses. He was an ideological 

participant in Gandhism. His tributes to the message of Gandhiji, in terms of universal and 

philosophical are memorable. His intellectual career was marked by philosophical reflection 

throughout. He wrote a book on the philosophy of Rabindranath Tagore, which brought him 

fame. He had a brilliant entry into international philosophical circles. Western writers and 

philosophers like Kant, Hegel, Bradley, Bosanquet, CEM Joad, J.H. Muirhead influenced his 

philosophical speeches and writings. His contribution to Indian Philosophy and religion is 

enormous. ‗Reign of Religion in Contemporary Philosophy‘, his book, caught the attention of 

philosophers all over the world. It really points to the direction of thought in his subsequent 

writings. His philosophical reflection of historical survey precipitates in his two volumes of 

Indian Philosophy. There is clarity and data is suffused with the play of philosophical 

imagination and art. He brilliantly traces the evolution of Indian Philosophy inspite of minor 

inaccuracies of details. Yet in them, there is the quality of a superb imaginative reconstruction 

and metaphysical creativity. The way he presents acquires a characteristic style and a standard 

mode. The historic Indian Philosophy really gets a historic and comparative treatment at his 

hands. If Indian Philosophy has a place in the world map of philosophy, it is because of his 

scholarship and daring technique of execution.  

 Radhakrishnan presents Indian Philosophy, is all its fundamental insights in terms of 

modern thought. The social aspects of Indian thought, he further expounds, in terms of modern 

social philosophies. His book ‗Religion and Society‘is a standing instance of his glowing 

interpretation and best philosophical production.  

Radhakrishnan was mainly a philosopher of religion. He brings out primal affirmations of 

religious consciousness most magnificently. He incorporates in it amply, all the essential 

elements of vedantic thought. His is ‗Vedantic Idealism‘ founded on the structure of arguments 

in the style of Hegel, Bradley and Bosanquet. He critically reviews Holism, Alexander‘s 

Emergent theory of Evolution, Bergson and the philosophy of A.N. Whitehead. Bradley‘s 

―higher immediacy‖ gets acknowledged in his assertion that the ultimate is attainable only 

through intuition.
1
He brings out the indebtedness of western thought in interpreting the ancient 

India. In his philosophy, there is an Eastern intuitionism contrasted by western intellectualism. A 

certain freshness and vitality of reaffirmation of intuition is clearly seen throughout. The ancient 

texts are transformed into vibrant documents of spiritual wisdom. The old masters such as 

Deussen and Thibaut are freshly reinterpreted and reincarnated. All his stupendous learning in 

western thought and culture ends up in presenting the supreme wisdom of Indian thought. This is 

really a substantial task of modernization of the aberrations of Indian philosophy. He mobilizes 

the affinity of the western idealist tradition to vedantism in an inspiring way. He spoke with 



 
 

168 

 

firmness conviction and authoritativeness of a rishi (seer). His analytical clarity never suffers. It 

confers in word peace, humanistic dimension, and joy. In this sense, Radhakrishnan was a master 

of comparative philosophy. 

Radhakrishnan‘s final conception of reality is that of the Absolute. He reconciles the 

Absolute with the God of theistic consciousness. God is Absolute from the cosmic point of view. 

The Absolute is God from the pre-cosmic point of view. The Absolute is a home of infinite 

possibilities. It appears to be God when one specific possibility is ‗actualized‘. God in this sense 

is concrete. The world is no hallucination.
2
Radhakrishnan raises the status of God above that of 

Iswara of traditional Advaita. His Vedanta has a strong humanistic dimension
3 

with life 

affirmation. In doing so, he welcomes science and says that philosophy, Religion and spirituality 

should go hand in hand with science.   

 

Notes &References: 

 

1. S. Radhakrishnan, An Idealistic view of Life, P.110 

2. Ibid, It is ‗hasty‘ logic that banishes the finite to the realm of illusion. ―Unreal the world is, 

illusory it is not‖. The one reveals itself in the many. P. 343 and 345 

3. Ibid, P.306 
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Philosophy of Religion: Indian Perspective  

Dr. D.A. Gangadhar 

Retd. Professor of Philosophy, Banaras Hindu University, 

Varanasi-221005 

  

The Philosophy of Religion is a Cognitive enquiry into the nature and function of 

religious truths. This, in India philosophy is known as Darshan (Anvikshiki) is not 

distinguishable from spirituality or religion. The term, Darshan, etymologically suggests, that it 

is through which one can see, experience, that which is not seen or experienced through our 

bodily or empirical means of seeing or knowing. And the next question arises in that what one 

can see through the sopra-empirical knowledge or self-realization. The reply is the truth of the 

truths i.e. the supreme truth or the spiritual truth. This truth is, philosophically speaking "Pure 

Consciousness", unattached to the physical level of truths.  

In the West philosophy has been a ration enquiry to know the truth. Here philosophy 

developed as method to deal with religious issues such as God, world and life's goal. It is 

regarded as an intellectual enterprize to discuss religion as such. Therefore it has become 

necessary to develop a method, which is available is our classical tradition, in order to have an 

intellectual method as used with scientific temper to seek and understand religions i.e. Dharma or 

spirituality.  

Philosophy or The word Darshan as the source of Knowledge has been understood 

unsuitable to deal with the physical world and material life. The basic difference her been shown 

between two types of knowledge viz. Para and Apara. The Apara in the domain in which we live 

and try to explain the things. The advancements to this Apara knowledge has brought the science 

and technologies in to existance. Science always seems to advance new discoveries and 

consequently influence man's way of living. Our age has made tremendous advancements with 

the help of sciences and Technologies. It has broken the barriers of sound, space and time. It has 

delved deep into the profound mysteries of Nature. It has attempted to explain all phenomena of 

external life. But in spite of all its achievements, science has not been able to solve the problem 

of human suffering and misery. Then is, still, the unsolved questions regarding natural 

calamities, human affairs, mental disorder ect. 

The science can only strengthen the power of mind to go further questioning related to 

the mysteries of Nature and life. But it cannot explain satisfactorily the purpose of creation, and 
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human destiny. As Socrates said, "There is an infinitely worthier subject for philosophers than 

mere physical philosophy. There is the mind of man. So he questions first about himself and the 

purpose of life. Certainly life is to be lived but it can be lived best with the advantages of that is 

gives to us. We have the desire to know the meaning and purpose of ourselves and the creation 

as a whole. This quest makes philosophy and Darshan inevitable necessity. Philosophy as Greek 

thinking found as love of wisdom and Darshan as the realization of Truth in India provide reply 

to such question's with regard to the existence and purpose of life
1
. 

It is roughly felt that human mind constantly struggling with the conflict between 

materialism and spiritual. This is because, as I have stated is the very beginning that knowledge 

or Vidya is of two kinds Apara and Para. The one prides in its external achievements and the 

other, works at the obvious emptiness contained therein. The conflict between matter and spirit 

has been realized externally. When the saintly thinkers propound Prakriti (matter) and Purush 

(Spirit) to two opposites as the constituent to creation i.e. the spiritual and material elements of 

creation. 

Now Darshan or philosophy as it is called paves the way to open the door of reason in 

order to understand religious or spirituality. 

This is how philosophy proceeds to formulate thought and attainment of knowledge. So 

far as knowledge is concerned, I have repeatedly admired the two classification drawn the 

knowers of Truth as stated earlier. To thought, we have explained it in two way viz. The one way 

is look back to the origin of creation and the other way is to analyze the logician`s methodology 

who start with doubt at first and then exercise his mind over the thought process. 

Let me take to deal with the first way which pertains to the creation. In India sears 

realized the Rita and Truth as the basic principles of cosmos.  

Rita as Cosmic Law is the regulative force of creation. Rita is cognate with Truth. Both 

are born in the beginning of things out of the perfect spiritual order
2
.  Truth upholds the earth and 

Rita upholds the heavens
3
. Rita as moral order seems to be more comprehensive because it 

includes justice and goodness. This is because Rita is called Dharma according to the Vedic 

                                                 
1
 The Vedic question. dks·ga] dLeSs nsok; gfo"kk fo/kse] are the basic questions that the Rishis were 

engaged to know.  
2
 Rigveda- X. 11001 

3
 Ibid- X 85-1 
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tradition. Its nature is to stern and fierce. It is said Brihaspati, the deity rides the awful car of Rita 

in order to destroy evil as follows: 

Having chased the wicked ones and darkness.  

Thou mountest thy refulgant car of order 

The awful car, O Brihaspati! that subdues the foe. 

Slays the wicked, eleaves the stail and brings the light. (Rig. II, 23-3) 

Rita has been stated as cosmic order, law of nature by which the universe becomes 

systematized and integrated and avoid chaos and confusion. But to most significant point to be 

noted here is that the Indian tradition, that is vedic tradition leaves the question open regarding 

the theory of creation. In the Rigveda it is clearly stated: 

dks J)k osn d bg iz okspr~ 

d`r vtkrk dqr b;a fol̀f"VA 

vokZx~ nsok vL; foltZusuk·Fkk 

 dks osn ;r~ vkoHkwoAA _x~ 10&129&6 

 

Who verily knows, and who can have declare it. 

Whence was at born and where came this creation?  

and did The shining ones appear with its production? 

But, then, who knows whence it has arisen? 

Therefore we can only speak of the mystical origin of the creation. The Veda recognises 

the supreme being overseeing all in the clarity it leaves unanswered the question of whence form 

the material, This creation come into being. In fact this is the mystry of the Truth. No final 

answer is available. Lord Buddha Kept Silent when he was asked such question. The Ultimate 

reality cannot be stated as a simple fact. In the Upanishadic language it is said- 

;rks okpks fuorZUrsA vizkI; eulk lgA rSfÙkjh;ksifu"kn~ 2&4 

The Reality is, thus, in effable, Rishis, the great seers witnessed this ineffability. 

Now let me, briefly take up the meaning of religion in the western concerns. The term 

religion has been vague concept. It comes form the latin root religare means "to bind", in other 

words that which bind man with God. The notion of religion seems of faster a tendency to 

loyalism. To clarify it more, religion in its theistic form have been founded is God, who is 

supreme Being, and man as dependent being has to pay its debts to God only, Hegel's definition 

show that religion is the knowledge of finite mind of the Absolute mind. Religion is a belief in 

spiritual being, and George Galloway's view that religion is Man's faith in a power beyond 
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himself. Thus religion is bound with the dependence in a creator God. Fundamentally it is a 

personal belief of man in God". 

But the term Dharma of Indian perspective stands for cosmic Law or order, as it has been 

narrated in earlier paragraph. In the epic Mahabharat Dharma comes from the root Dhri means to 

hold 

/kkj.kkr~ /keZbR;kgq% /kkj;rs bfr iztk] In the Manusmriti there are the characteristic  

/k`fr% {kek neks·Lrs;a 'kkSpfefUnz; fuxzg 

/kh fo|k lR;eØks/kks n'kdks /keZ y{k.ke~AA 

 

Again in Mahabhart it is said that following the pathways of great men is Dharma – 

egktuks ;su xr% l iUFkkA Again it is said : vfgalk ijeks /keZ%A That is Non-vilence is its varief forms are 

known supreme Dharma. Violence is not mearly killing but any sort of hurting other is violence, 

The great of scholar, Acharya Kanada has given wide scope in his definition of "Dharma", he 

says ;rksH;qn;kfu%Js;l flf) l /keZ% i.e. Dharma is that which if followed properly, shall bring the 

pleasure and comforts of worldly life, as well as the attainment of supreme good which is known 

as Moksha. In this way Hindu view of Dharma has given the important of Life in the world and 

also the attainment of highest goal of Life. The other way of defining religion is a way of Life.  

But since we are living in a multicultural society, the modern needs are widened more 

keeping in view the other religions also. Therefore it has become necessary to understand the 

meaning of other religion so that a rational view comes out to satisfy the modern needs. The 

scholars in the 18
th

 century have given all the aspects of religion so as to make a scientific view. 

Several methods have been suggested to study religion, for example, Anthropological, Historical, 

psychological, sociological and comparative religion. But in all the methods, philosophy as a 

method has played praiseworthy role, as religion is much closer to philosophy. So let me have 

glimpse of the answer to a question whether religion needs philosophy? 

What is philosophy and what is religion? Even a cursory glance should be enough to 

draw a line demarcation between philosophy and religion. Religion is essentially and basically a 

matter of faith, where as philosophy is based on reason. This is not only true but a truism. 

Religion with faith and intuitive form involves the synthetic approach of the mind in order to 

experience or feel the object, whereas philosophy with its rational approach analyses the object 

of experience. Let us make it clear as to what we mean by faith and by reason. Generally 

speaking, faith involves belief and commitment and reason leads the way to the logical action. 
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Faith and reason, both reveal the knowledge. But the question is: which reveals the depth of the 

knowledge? Faith is a belief, an attitude of one‘s mind towards an idea which makes it 

acceptable as a basis of action. This view emphasizes on believer‘s will to act upon, which gives 

the full meaning of faith as a form of belief. Faith, religiously speaking is belief which is more 

than intellectual assent, Faith is the depth and urgency of conviction that one is willing to trust 

for one‘s sake. On the practical side, faith is more than intellect since it involves emotions and 

the living needs of man, in this sense faith involves some kind of commitment because it has a 

surer belief, for example a man who places a bet on a horse, commits himself to the belief that it 

will win. This is the supremacy of commitment or conviction. The man, who place the bet cannot 

even think about the victory of other's horse, The same situation is also found in religion. One 

has faith in Temple, Church because he commits himself in that place where he can only 

experience the absolute Truth. This assent is not found in reason or logic. When we reason about 

a situation, we study it skeptically in order to have its critical view. Here we may point out a 

difficulty; that the verdict of reason seems more comprehensive and acute than that of faith. But 

really speaking what seems to be rational is not given by the depth and the urgency of the 

knower. This is a matter of controversy. 

A rational enquiry gives an analysis of the object, whereas faith reveals the assent of that 

object. Thus, it is obvious to understand that both are concerned with the different methods. The 

one being concerned with prima facie analysis of the object and the other penetrating in to the 

depth of the object, identifies the knower with the object. It is clear with a concrete example. A 

Botanist and a poet, both describe the same object e.g. flower, differently to satisfy themselves. 

The outlook of Botanist is to divide the flower rationally into its components. A poet produces 

life into the flower without dividing it and feels a significant pleasure. Botanist with his rational 

enquiry cannot give the complete significance of the flower, whereas a poet with his faith and 

feeling consciousness and with his keen imaginative power synthesizes the flower. With this 

synthetic approach he brings the real significance, and botanist‘s approach remains as mere 

analysis. Faith or religion is essentially based on this synthetic method. 

Faith on this ground becomes more than reason because it dominates over the partial 

description given by reason. Faith with its penetrating capacity, not only makes us acquainted 

with the reality of the object but commits us to that also. it can also not be a blind belief. And it 

is not opposed to reason. Faith does not ignore reason but has a great respect for it. Irrational and 



 
 

174 

 

unreasonable faith is always unintelligible and unacceptable. But faith transcends reason in order 

to have experience of the object. It involves self-surrender, selflessness and self-searching. Max 

Schoen has clearly interpreted this nature of faith, when he describes it as more than mere belief. 

In his view, belief is a liberal attitude which is compromising in nature, but faith is never 

compromising nor does it know exceptions
1
. 

Faith may also be described as the pure form of the consciousness. Its awakening shows 

the sublime nature of the self. Faith is the support for the self-transcendence. It avoids all the 

distinctions and brings the awareness of identified self. Faith is the primary motion of the human 

spirit when brought into contact with Divine truth and goodness. It is self-devotion. 

Jesus Christ had interpreted this content of faith to the simple folk whom he gathered 

round him in galilee
2
. Faith is described as Divine grace throughout the Christian history. We 

attain the truth and preserve it through faith. Faith also demands that its object shall he active-

that God shall be experienced, and not merely thought of as existing. Again, faith is explained to 

be-‘a seeing of the invisible‘. ‗The invisible‘ is God as the gender shows
3
. According to the 

Christian theology faith is the first formula to reach the absolute truth. A devotee gets himself 

identified in the experience of love through faith. Here faith and love are said to be two points of 

a rope. The rope which stands as a curious metaphor for the Holy Spirit in the cross. Faith is 

understood as the motive force, love, as a kind of Inclined plane. Both faith and love towards 

Jesus Christ are the beginning and the end of life. To support this view a similar chain may be 

referred here from Hermas -―From Faith arises Self-restraint; from Self-restraint Simplicity; 

from Simplicity Guilelessness Chastity; from Chastity Intelligence and from Intelligence Love‖
4
. 

‗This chain shows a continuity from faith to love, where intelligence is also involved. This 

means that faith in order to get its goal should proceed through intelligence and some other 

disciplines. 

In Indian system of Dharma, Mimamsa has played a meaningful role in order to give a 

systematic view of Vedic statement which has reconciled between reason and faith. Reason, here 

is meant to interpret the truth of Dharma in a consistent way. This view does not decry reason; it 

                                                 
1
 Max Schoen : Thinking About Religion, Philosophical Library, New York.   

2
 W.R. Inge : Faith and Its Psychology, P. 10 

3
 Ibid, P. 18 

4
 Ibid, p. 25 
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shows only the limitation of reason that is not able to enter into the mysteries of faith. Mimamsa 

provides the Vedic view with regard to faith as having self-dedication to the Karmas, which a 

man performs. Even the Yajna is dominated by a mechanical spirit. It proves the relevance of 

cosmic principles. This requires to be discussed separately in another manner. Here by concern is 

to show the relevance of reason and faith both.  

But, what is the actual tension between faith and reason is seen in their methods and 

approaches since faith has its support on inner experience, whereas reason is supported by 

knowing and analyzing the truth and falsity. But feeling or experience penetrates into the depth 

and brings the essence of the object. To this Otto has described faith as the center of the soul - 

fundus ardmae or the basis of the soul of the mystics in which the union of man with God fulfills 

itself. It is at the same time an independent faculty of knowledge, a mystical a-priori element in 

the spirit of man by which he receives and recognizes supra sensible truth.....
1
 In Gita it is said 

―Man, who possesses this faculty achieves the knowledge of Supreme and then finds himself in 

the Supreme Peace
2
. But the absence of this faculty leads man to be sceptic and thus he loses 

everything of this world as well as of the other world
3
. Faith is, thus understood as a unique 

cognitive faculty for the apprehension of divine truth. It is contrasted with reason, the natural 

capacity of understanding. Faith appears as an a-priori element in man, which arises from within. 

It is self-evident and supra-rational attitude, which makes it reasonable. 

This is faith, which makes the experience of the religious concept possible. But it does 

not mean that it is irrational. Faith is a rational faculty but it is opposed to the dry reasoning. 

Reasoning is the evaluation of the concepts. In this sense religion differs from philosophy. 

Philosophy so far as it is mere reasoning, is opposed to religion, for it involves evaluation, but in 

religion we are not concerned with the validity of the concept but rather to have its experience. 

Philosophy with its reasoning capacity is not able to have the experience of the transcendence, 

and religion, on the contrary is said to be the way of contemplation. It is not the investigation of 

the situations, but its attempt is to find out the implication in life. 

Indian thinkers, in order to have the essence of knowledge, have emphasized much on 

contemplation and realization. They have clearly reported reason as a dry-method to know the 

                                                 
1
 Rudolf Otto; The Idea of the Holy (Tr. John W. Harvey. Penguin Books) P. 120 

2
 J)kokaYyHkrs Kkua rRij% la;rsfUnz;% Kkua yC/;k ijka xfrjs.kf/k xPNfr&4&39A 

3
 Gita – VI-40 
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object. In Kathopanishad, Yama says to Nachiketa that the knowledge of Atman is not known by 

reason
1
. In Mundakopanishad, it is said that the knowledge of Brahman can neither be attained 

by perception nor by reason
2
. Western Scholars also have raised their voices against reason; In 

Plotinus reason has no place in under to get knowledge. In the Middle Ages, reasoning was 

vehemently opposed by faith. Kant in the modern period has shown reasoning as the imperfect 

way of knowing. Bradley opposed reasoning because this is a method of relative propositions. 

The relative propositions cannot apprehend the essence of the knowledge. Bergson has supported 

this view in saying that reasoning can give the knowledge of the phenomenal truth but not of the 

absolute truth. These views make us able to distinguish reason from faith. 

But is it proper to say that philosophy can have no relevance to religion simply because 

philosophy deals with reason and religious faith has nothing to do with it? if so, certainly we are 

not much reasonable. Philosophy helps religion in answering the question. Religion has become 

the matter of questioning in the present day. Intellectuals of to-clay need religion on the common 

ground. But there are religious commitments and beliefs which seem ambiguous to the common-

intellect. For example ‗God exists‘, this is a religious commitment seeming to be ambiguous for 

many. This is the point where religion needs reason or philosophy in view of clarification. 

George Galloway puts forward this position in another way. His view is that ‗religion calls for 

philosophic interpretation because it is an aspect, and a very important aspect of human 

experience‘
3
. His position leads the way to the religious philosophy. Is there anything called 

religious philosophy? To my mind, sometimes it is very hard to distinguish between religion and 

philosophy-as in the case of Indian, Christian and Chinese philosophy. Here religion and 

philosophy are mutual supplementing concepts.   

We may now raise questions 1. What is the actual tension between philosophy and 

religion? 2. And how is the religious philosophy possible P To the first questions, it can be 

understood in two ways- l. that, each claims to be supreme 2. and there is a complete contrast in 

their methods. Philosophy is an enquiry to satisfy mans understanding while religion seeks 

                                                 
1
"Naisa tarkena matirapaneya"– Kathopanishad, 1-2-9 and Nayamatma pravachnena labhyo"- 

Kahtopanishad, 1-2-23. 
2
 Na chakshusa grihyate napi vaca"- Mundakopanishad, 3-1-8. 

3
 George Galloway: The Philosophy of Religion, Edinburgh, 1960, p. 25.  
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knowledge for the sake of worship
1
. The aim of philosophy is to construct a coherent synthesis 

of the governing principle of knowledge. But in the case of religion, this synthesis is not 

recognized, not because its Scope is limited, but because is concern is not only practical hut more 

than theoretical also. Religion, in modern times is not distinguished from ethics as well as from 

science. The ethical base and the scientic interpretation is somehow, accepted. But the actual 

tension, between religion and philosophy as understood by W. Temple, is only due to the sharp 

difference in mental habit and outlook. The primary assurance of religion is the ultimate question 

of Philosophy
2
. Religion gets its full meaning in the absolute surrender to the object of its faith. 

Philosophy is concerned to deal with this object. It is not possible to discuss impartially the 

existence of the object or being to whom one is utterly self-surrendered. 

To the second question, this is hard enough to combine two activities. The function of 

religion, as I understand, is to undermine the truth of phenomenal world and to emphasize on the 

spiritual freedom. For this one example may be suggested to which W. Temple himself has 

emphasized i.e. the Hindu doctrine of Maya, which makes the phenomena as illusory establishes 

the reality and the supremacy of spirit. William Temple gives some more deliberate alternative to 

combine the nature of religion and philosophy. Religion starts with that supreme spirit with 

whom it establishes communion and complete surrender of the seeker. And then, for the 

Philosophical explanation, It makes the reference to the character of that Supreme Spirit. This he 

says is Theological philosophy. With such possibility he further proceeds to seek a critical 

philosophy that ‗starts from the detailed experience of man‘. To show the relationship between 

religion and philosophy we may quote Dr. Radhakrishnan‗s position-‘Philosophy of religion 

attempts to define the world to which our religious experience refers.
3
 He distinguishes between 

thinking and imagination in this regard; that imagination does not refer to any fact, while 

thinking involves certain fact, for ‗if thought cuts itself away from the compulsion of fact, to that 

extent it ceases to be thought and becomes imagination.
4
 To this religious thinking does involves 

the fact to which philosophy of religion is an attempt to analyze them
5
. But the data for 

                                                 
1
 William Temple: Nature, Man and God, Gifford Lecture, London, 1956, P. 30. 

2
 Ibid, P. 35. 

3
 S. Radhakrishnan : An Idealist view of life, 1947, p. 85 

4
 Ibid, P. 84 

5
 Ibid, P. 84 
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philosophy of religion are diverse and discordant for ‗God is Buddha to some and Christ to some 

other.‘ This is the position of religion and Philosophy.  

To come to the relevance of philosophy to religion, we may conclude our position that 

the man of to-day needs philosophy because he finds different faiths which are incompatible with 

each other, and begins to ask ‗which faith ?‗ Philosophy is an attempt to the rational enquiry 

concerning the fundamentals of the questions. As I understand, philosophy is an effort to solve 

the problem in a disciplined way. This is intellectually satisfactory only in the sense that it 

defends the religious data from their sophisticated meanings. In other words, philosophy is 

honestly engaged with religion in order to make the disciplined approach. indeed, there is great 

difference between religion and philosophy, yet philosophy is not an absolutely different area but 

a different approach to the same reality. Both deal with reality in a different way only. The 

essential difference of these two approaches may be summarized as David Elton Troubled has 

reported- 'the essence of philosophy is to think and the essence of religion is to dedicate...‘ Lastly 

we may say that though there is difference between religion and philosophy, yet religion shares 

with philosophy in so far as both seek the knowledge. Yet philosophy can never ignore the fact 

of religious experience. 

Dr. Radhakrishnan, an eminent thinker of Modern India has taken up the concept of 

philosophy of Religion in his celebrated look known as "An Idealistic view of Life"
1
. Here he 

says: Philosophy of Religion is religion come to an understanding of itself. If attempts a reasoned 

solution of a problem which reasoned solution of a problem which exists directly only for the 

religious man and indirectly for those who, while they have no personal share in the experience, 

yet have sufficient belief... Further he opines that it is for philosophy Religion to find out 

whether the convictions of the religious seers are fit in with the tested laws and principles of the 

universe... This difference means that facts are more complex and requires closure study. 

Philosophy of Religion attempts to define the world which our religious experience refer. Thus 

S. Radhakrishan is confident that philosophy of Religion is not dogmatic like theology and other 

discipline, of if someone finds religion as based upon feeling, emotions, sentiment, instinct, cult 

and ritual, must learn to think about religion in a philosophical manner, only with the aim of 

demanding, clear and objective understanding.  

                                                 
1
 S. Radhakrishnan: An Idealist view of Life, George Allen & Union Ltd, museum street, 

London, 4th ed. 1951. 



 
 

179 

 

Rewriting Indian Philosophy: Approached through Santhigiri School of Philosophy 

 

Dr. K. Gopinathan Pillai 
Santhigiri Research Foundation 

 

Context 

There has been a persistent demand from different quarters of Indian philosophers, spiritualists 

and social scientists to review plethora of writings on various facets of Indian philosophy and 

rewrite the same keeping in view the foundational principles of Sanatana dharma and Indian 

culture as enshrined in Vedas and Upanishads. An objective examination and analysis of many 

of the existing writings on Indian philosophy necessitates demolishing several false 

presumptions upon which foreign rulers, scholars and Christian missionaries sought to belittle 

Indian civilization and post date Indian spiritual legacy and Hindu religion. More than the past 

thousand years of encroachment and onslaught on Indian culture, economy and polity by 

successive foreign aggressors‘ right from the Muslim invaders to the British bespeak the cause-

effect nexus of India‘s materially and spiritually fallen state of affairs.  

India‘s history was mostly written on the basis of archaeological and linguistic discoveries made 

by the British in colonial times, or by historians employed by the English, such as Max Mueller. 

But the British, who were the Masters in India, had a vested interest to show that Indian 

civilization was not as ancient and as great as it was earlier thought. It is pertinent to note that up 

to the 18th century, philosophers and thinkers in Europe, such as Voltaire, Hegel and even as late 

as Nietzsche, kept referring to Indian philosophy and science, as the mother of all philosophies 

and sciences. Today when India is resurrecting again from its mental and material bondages, it is 

essential to revisit and rediscover her unbound spiritual potential which had kept her united 

beyond seeming diversities. If it is not done truthfully, however painful it could be for certain 

sections of India‘s vast ethnic and religious mosaic, India will never be able to face squarely its 

own history and evolve a justified pride in its great and ancient civilization.  

Thanks to a lot of new archaeological and linguistic discoveries, we have been able to shatter 

many of the myths on which rests India‘s History. The mapping of the Saraswati river bed by 

satellite photography, for instance, shows that there was an Indian civilization much prior to the 

Indus Valley culture – hence most of India‘s history pointers will have soon to be predated; the 

possible decipherment of the Harappan script, if proved right, would establish that there never 



 
 

180 

 

was an Aryan civilization, but that on the contrary, in ancient times, a tremendous amount of 

movement went from India, not only eastwards, where Hinduism and Buddhism established a 

strong presence, right up to China, but also westwards via Persia, where it established the 

Zoroastrian religion, right up to Europe, where the Gypsies of today are one of those lost Indian 

tribes; and that the results of this migration can be seen in the making of Egyptian pyramids, the 

formulating of Greek philosophy and mathematics, or even the legends of the Celts. The Aryan 

invasion theory fabricated by the British was intended to divide India along ethnic lines by 

pitting the hypothetical Dravidians against the supposed Aryans. 

While we admit that the successive Muslim invasion, plunder and British colonialism had sought 

to do away with the greatness of Indian culture and spirituality and undermine the economy, 

social unity and national integration, a question naturally arises. Why a highly evolved culture 

like India with large size of population, skill and economic development faltered and surrendered 

before foreign invaders who were inferior to Indians in all respects.  So long as we fail to arrive 

at right answers to this question and rectify the fundamental causations that contributed to India‘s 

downfall and debacle at the hands of foreign conquerors and strive to remedy the same, our 

attempt to rewrite philosophy and history will not do much help.   

There are any number of philosophical writings and studies on scriptures and teachings of Guru 

Parampara. Each Guru Parampara has brought out enough literature on the various facets of the 

teaching of its founder preceptor. If philosophy is intuitive search to unravel the truth arising out 

of one‘s indomitable yearning and love for wisdom, all Gurus and Acharyas have sacrificed their 

lives to restore dharma by rectifying deviations and distortions so as to protect dharma. However, 

it has been a paradox of time that these Acharyas could not fulfill their mission.  It has also been 

an irony that no one was able to judge what is right and wrong in the faiths, customs, traditions, 

practices and worship patterns that have been prevalent among the diversified religious traditions 

and Guru Traditions. All faiths and practices, irrespective of their merit, have been justified on 

the basis of a dictum in Hinduism that all paths lead to God just like all rivers ultimately merges 

in sea. This philosophy has done irreparable damage to Sanatana Dharma or Hinduism and has 

vitiated the writing of philosophy.  

Santhigiri School of Philosophy and Writing of Indian philosophy 

It is in this context the emerging discourse on paradigm shift on the prevailing notion of dharma 

and its practice assumes importance. Though Vedas was revealed treatise, in the absence of 
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Atmajnani Gurus it becomes dysfunctional. The knowledge embodied in Vedas and Upanishads 

can be actualized as way of life only through the transforming presence and living guidance of 

Atmajnani Gurus.Since Dharma is Yuga specific, it is to be discharged in conformity with the 

dharma of each Yuga. Kalanthara Gurusare destined to take birth in each Yuga and are ordained 

for this mission. The revelatory teaching of Navajyothisree Karunakara Guru, the founder Guru 

of Santhigiri Ashram calls for an introspection about the non-functioning of dharma for the last 

twenty five Chaturyugas which has been the singular reason for India‘s spiritual lethargy and 

religious decadence leading to successive foreign enslavement and material poverty.    

Guru‘s long drawn spiritual search and Tapas for unraveling the basic causations of lingering 

human miseries, India‘s spiritual decay, social degeneration and disintegration as well as 

material poverty found fruition in 1973 on the occasion of his spiritual fulfillment which marked 

a shift in the spiritual history of humanity. Guru proclaimed to the world that Manudharma, 

otherwise called Sanatana Dharma, was the Fountain of Spiritual Knowledge of humanity. It was 

due to an Error occurred in Spiritual vision to a Great Rishi in the Manu lineage, Manudharma 

was eclipsed and Manu‘s memory was vanished. The revelation that human miseries and 

peacelessness lingers despite the advent and sacrifice of innumerable great spiritual visionaries in 

different parts of the world due to an error in spiritual vision to a Kalanthara Guru in the 

3
rd

Chaturyuga of 7
th

Manwanthara is a new knowledge to the world.  

When we examine the teachings of Navajyothisree Karunakara Guru, it is found that most of the 

concepts found in Guru‘s teachings had already been there in existence. Manu dharma, concepts 

such as Yugadharma, Jnana marga, spiritual stages, Astral powers, Demonic worship, Pitru 

Suddhi or Gurupooja etc. are all part of Indian spirituality and religion.  

One may naturally ask what the original contribution of Guru‘s teaching is. Guru‘s revelation on 

First Error in Manu Tradition occurred in spiritual vision to a Kalanthara Guru in the 

7
th

Manwantara and its non -rectification as the singular reason for the unabated miseries and 

peacelessness of humanity is a new knowledge to the World. 

The existing paradigms of dharma, i.e., the spiritual philosophy and religious systems that exist 

today have been evolved after the initial Error and therefore irrelevant in the present age of 

Kaliyuga. Hence, the restoration of yugadharma and conduct of dharma, karma and a way of life 

accordingly alone is the solution for the liberation of man from his materially and spiritually 

fallen state. Guru‘s proclamation of ―KaliSudrankal‖ and observation that Sudra encompasses 
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not only the lower castes and untouchables but also the whole masses enmeshed in ignorance 

devoid of self knowledge is an eye opening assertion validated by historical developments.  

Guru‘s position that since Kaliyuga is the age of the redemption of Sudra, the spiritual and 

cultural elevation and material progress of all the lower castes and class is an inevitable law of 

this age of Kali Yuga is of utmost significance.  Because of the peculiarity of this age Sudra has 

got freedom. But, since he has not been initiated into atmabhodham or knowledge, driven by his 

inherited vasanas, he is divided and quarrelsome which render him incapable to use the freedom 

wisely. Guru cautioned. 

The error in Manu tradition and deviation in Yugadharma 

Navajyothisree Karunakara Guru‘s entire teachings is founded on one of the revelations he 

received from the Almighty in 1973 regarding an error that happened in Manu tradition 

identifying the two elements of Error and Curse as the two fundamental undercurrents of socio-

cultural manifestation of ill-fated spirituality and society. His mission of life was to rectify this 

error as authorized by God. Guru‘s teaching signifies the necessity of overcoming the 

overwhelming cultural undercurrents of the Error and the Curse for proper spiritual development 

and thereby an effective evolution of the society leading to humane social order and sustainable 

development. It could be understood in the backdrop of Indian scriptural writings that include 

two sections such as sruti, what is heard, and smriti, what is remembered. Manusmriti belong to 

the latter section and is the oldest andthe most important one of all other smriti-s and sacred next 

to sruti than any other smriti-s. It is considered as the oldest Indian law-book and the basic law-

book of Manu lineage. Though both scriptural writings are revealed in nature, smriti is regarded 

as secondary to sruti since the former is recorded by mediation of men whereas the latter is 

preserved in its original form of revelation. Manusmriti is revealed by Brahman, the supreme, to 

Manu, the son of the Supreme,as shown in verse I.3that the entire ordinance belonged to the 

supreme Self-existent: ―for you alone, Master, know the true meaning of the duties contained in 

this entire ordinance of the Self-existent One, an ordinance beyond the powers of thought or 

cognition.‖ It was the occasion of the request of the Seers, the sons of Manu, to him to deliver 

the laws of the self-existent Brahman. This verse, indeed, shows the revelatory nature of 

Brahman. However, the word smriti, what is remembered, itself signifies that the revelation is 

not preserved in its original form but as remembered from generation to generation. This, to a 
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large extend, justifies the charges levelled against Manusmriti that the text had undergone large 

scale interpolation. 

 Before beginning of the text, Brahman is paid homage in the additional verse before the verse 

1.1: ―To the Self-existent One, to Brahman of boundless energy, I pay homage, as I set out to 

promulgate the diverse and eternal Laws proclaimed by Manu.‖ Brahman is characterized in this 

verse as svayambhu, self-existent, as well as of boundless energy. The concept―self-existent‖ is 

used to refer to Brahman throughout the text.Especially in the first chapter;various other 

characteristics of Brahman are also given such as super-sensuous, unthinkable, eternal, subtle, 

imperishable, unmanifest, etc. Though Brahman is unmanifest and consequently super-sensuous, 

ungraspable and unthinkable, verse 1.7 discloses that He is graspable by yogic pratyaksa, super-

sensuous perception. Yogic experiences of Nvajyothisree Karunakara Guru discloses this fact as 

the experience of the Word from the Formless which is otherwise unthinkable and ungraspable. 

In Manusmriti, the verses 1.6 and 1.7 reveal that it is the very Unmanifest who self-manifested 

manifesting the world. The entire first chapter from verse 6 onward shows the creative nature of 

Brahman such as self-manifestation, manifestation of the world, creation of other beings and 

entities. Though in Manusmriti the self-manifestation of Brahman is with reference to the 

manifestation of the world, it does not meanthat Brahman self-manifests only at the time of 

creation. Kena Upanishad depicts another occasion of self-manifestation of Brahman in order to 

teach the deities, devas, that their egoistic attitude of considering themselves as supreme is an 

erroneous notion that can bring devastating effect. Navajyothisree Karunakaraguru was also 

blessed to witness the appearance of Brahmn when he was undergoing a tremendously difficult 

period of desertion and suspicion in his earlier part of life that he spend in a place called Varkala. 

In that miraculous occasion it was revealed to him removing his doubt, ―Word is Truth; Truth is 

Guru; Guru is God‖ which can be figured as Word is God. Guru in the physical sense is the one 

to whom the Word is revealed.According to Navajyothisree Karunakara Guru, the word, vak, 

revealed from Brahmn signifies the will of Brahmn, Brahmanischayam. This very concept as 

formulated out of his experience can be considered as a novel contribution to Indian philosophy. 

     The created world is temporal in the nature of its existence from an evolutionary perspective 

that it begins with creation and culminates into total dissolution constituting the cosmic cycle 

that recurs eternally. The aeon of one cosmic cycle is called as Kalpa and is divided into the 

epoches of 14 Manus.  Epoch of one Manu contains 71 divine ages as disclosed in verse 1.79.: 
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―The divine Age mentioned previously as lasting 12,000 – that multiplied 71 times is here 

referred to as an ―Epoch of a Manu‖.‖One Age-quarters, Chaturyuga, contains 12,000 divine 

years as disclosed by Navajyothisree Karunakaraguru based on his vision, yogic pratyaksa,: ―A 

Manu‘s epoch is considered as over seventy-one chaturyugas (yuga-quarters).  One chaturyuga 

consists of 12000 divine years.  This is what the scriptures say and this is what we know.One 

divine year is equal to 365 human years.‖
1
 One epoch of Manu is known as one Manvantara.  

A Chaturyuga means a cluster of 4 yuga-s, ages, such as Satya or Krta, Treta, Dvapara and 

Kali.Satyayuga is the first age of one Chaturyuga. According to Navajyothisree Karunakaraguru, 

it is the most perfect age of the yuga-quarters because the Light of Brahmn, Brahmaprakasam, 

can be perceived by everybody in that era. The Light is manifested in the gross dimension of the 

universe. Since everybody receives word from the supreme Light there will not be error in 

human actions. The change in nature indicates the change of yuga. When Satyyuga changes to 

next yuga, the light of Brahmncan no longer be perceived. It unmanifests into the subtle 

dimension.  

In the following yuga-s only the seers who take birth according to the will of Brahman, 

can perceive the Light and receive Word from it. Hence, they become the masters leading 

humanity through the path of evolution to the Supreme.  

This process of evolution becomes more significant in Kaliyuga since it is the last age of 

that chaturyuga and needs to be evolved up to the perfection of the following Satyayuga in 

which the divine Light is manifested. Whatever mistakes had occurred in the entire Chaturyuga 

is to be corrected and evolved up to the perfection of the light of Brahman by truthfulness. This 

mission is carried out through the masters born according to the Will of Brahman.  

Manu tradition included the order of such masters who takes birth from time to time 

maintaining the evolutionary order of Chaturyugas and Manvantaras. In every yuga there will be 

five Gurus, masters.
2
 The last one is known as Kalantharaguru,

3
 Guru in the times of transition, 

since he takes birth at the end of one yuga and the beginning of the next yuga. This particular 

period is known as twilight, sandhikalam,
4 

the joining period of two yuga-s. The mission of such 

a Guru is something special that he has to convert all the karmic streams that are carried over 

from the previous yuga-s into the next yuga within the same Chaturyuga. The twilight in 

between a Kaliyuga and the following Satyayga is still more special since the whole of the 
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karmic streams of the entire chaturyugahas to be carried over into the utmost perfection of the 

next Satyayuga of the following Chaturyuga. 

The First Error in Manu Tradition 

Manu is the first seer, Adiguru, of aManvantara. Manusmriti speaks of such 7Manus in verse 1. 

61 and 62, indeed, belonging to 7 Manuwantaras. At present is the 7
th

Manuantara. Vivasvata 

Manu is the first seer of this Manvantara. Now, it is the 29
th

Chaturyuga of this Manvantara. The 

current age is Kaliyuga of that Chaturyuga. In the past Manvantaras as well as up to the end of 

3
rd 

Chaturyuga of the present Manvantara everything went well according to the Will of 

Brahman. 

            The Will of Brahman was erred in the last twilight of the third Chaturyuga. It was 

the transition period from the Kaliyuga to the Satyayuga of 4
th 

Chaturyuga. In the order of that 

Manu lineage a Kalantharaguru called Satyatranan took birth in this age. Satyatranan was the 

16
th

 Guru of the Manvantaram of Vaivasvata Manu.
5
 He was entitled to transform all the karmic 

streams of that chaturyuga purifying them up to the perfection of the next Satyayuga.  

A Kalantharaguru
6
who takes birth in the twilight of a Kaliyuga belongs to both the 

previous and the following yuga-s.  He is the first Guru of the coming yuga and the last Guru of 

the last yuga. It is in accordance with his task of transforming the whole karmic streams of the 

previous four yuga-s into the next Chaturyuga. Such was the task of Satyatranan at the end of the 

Kaliyuga of the 3
rd 

Chaturyuga. Rather he was entitled to perform that mission according to the 

order of the Manu tradition as per the will of Brahman. 

A Kalantharaguru with that mission has to evaluate all the karmic streams of the 

previous yuga-s. In order to evaluate them he has to perceive them in his power of vision and 

analyze them. Then only he can purify and transform them in to the perfection of the next 

Satyayuga. Satyatranan was also supposed to look back in to the history of karmic streams in 

order to evaluate them. He by the power of his vision looked back in to the history of Vaivasvata 

Manu since he is the first seer of that Manvantara. That task was part of his performance of his 

duty up to the perfection. 

He looked back up to 10 Chaturyuga-s in his vision. Out of these 10 Chaturyuga-s 3 

belonged to the Vaivasvata Manu and the remaining 7 belonged to the 6
th 

Manvantara.
7 

He 

wanted to observe utmost perfection in his duty. He wanted to know what does it mean by Manu 



 
 

186 

 

or Manvantara.
8 

He was so enthusiastic to discover the fundamental truths and structure of 

Manvntara with which it function.  

Satyatranan wanted to perceive the reality in its gross as well as subtle dimension so as to 

get the wholesome structure in which it functions. He wanted to evaluate different kinds of 

karmic streams that have been in the process. He also wanted to find out which is the order that 

those streams belong to. He looked at the traditions in which the different streams of activities 

are performed. He also wanted to determine the ages in which they are carried out. 

He perceived different karmic streams even from the spaces of Saptarshies, the seven 

seers of seven spaces beyond the gross dimension of the universe. According to the revelation to 

Navajyothisree Karunakara guru, Satyatranan perceived from there up to the times of Manu and 

visualized the order of Manvantara, the way it functions.
9
 The tradition of Manu includes the 

structure that keeps the order of Chaturyuga-s and Manvantara-s. The difference between the 

different ages is kept in well maintained order within the structure of Manu tradition. There was 

no error that ever prevailed in it.
10

 

He could realize that the tradition of Manu is quite unique in the sense that it is all 

inclusive and all pervading.
11

 He could not see any other stream of activities that is not included 

in the tradition of Manu. The karmic streams of both the planes of gross as well as subtle are 

conceived in Manu tradition.
12

 Both the cause of subtle plane and the effect of gross plane are 

functioning within Manu tradition. 

Satyatranan could realize that everything merges in to the order of Manvantara. He could 

also realize the way that everything is merging into the order of Manvantara. The functioning of 

Manvantara is according to this structure of Manvantara. The structure has got a nucleus into 

which everything is centred in to. Satyatranan could realize that this nucleus is the Manu, the 

Adiguru. It is the way everything got centred in to the order of Manvantara. Manu is the centre 

of the functional structure of Manvantara. Hence, Satyatranan concentrated on the nucleus of 

Manvantara.
13

 

Satyatranan could see that how does Manu function as the nucleus of the order of 

Manvantara. All karmic streams are merging into Manu. He is the authority of all activities that 

are carried out in that temporal dimension. The time scale of Manvantara is such that it is 

centred in to its first seer. Everything in that temporality merges into the nucleus of Manu, the 

merging centre, the beginning of that time order.
14
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Manu is the centre through which the Adisabdha, the primordial sound of „Aum‟ which is 

the conglomeration of the sounds such as „A‟, „U‟, and „M‟  have come through. It paves the 

foundation of being authoritative of all the karma getting dissolved into him.
15

 It makes him the 

centre of yugadharma and he becomes the authority of srishti - creation, sthiti - sustenance, 

samhara– destruction, and mukti – liberation. He saw the significance of the time scale of Manu 

that it includes the traditions jnana (gyana), karma and mukti. He came to a deep understanding 

that Guru is Brahmn.  He had no doubt that it is the truth. The tras-age karmic power, 

yuganthara karma, of Manu that extends to the entire time span of a Manvantara revealed him 

this truth that Guru, the Adiguru is Brahmn.  

Satyatranan‘s this realization was followed by a vision that the first Manu dissolves into 

him and everything functions within him. This necessarily led him to the standpoint that he is the 

absolute authority of all karma.  He attributed to him the power of all karma of the whole 

Manvantara as belonging to him.  Hence, he declared: ―Aham Brahmasmi‖,
16 

―I am the 

Brahman‖. Navajyothisree Karunakara guru reveals that out of this self-proclamation 

Satyatranan derived the other great enunciations too and constituted the four mahavakyas: ―The 

present is the seventh Manvantara.  In the third chaturyuga of the manavantara a great man in the 

tradition of Manu perceived that there is no action in this world that is not Manu‘s.  He saw this 

in both planes, the sookshmam, the subtle, and the sthoolam, the corporeal, the karanam, the 

cause and the karyam, the effect.  Out of this experience came the chaturvakyas, the four great 

enunciations.  The first one itself is, Aham Brahmasmi - I am Brahman, the Absolute.‖
17

 

According to the Navajyothisree Karunakara guru, the four mahavakyas such as Aham 

Brahmasmi (I am the Brahman), Prajnanam Brahma, (Consciousness is Brahmn), Tattvamasi 

(That Thou art) and Ayam Atma Brahma (This Atman is Brahman) are originated from 

Satyatranan, a great seer born in the Kaliyuga of 3
rd 

Chaturyuga of 7
th 

Manvantara of Vaivasvata 

Manu lineage. 

The Critique of Navajyothisree Karunakara guru 

Navajyothisree Karunakara guru agrees with Satyatranan‘s understanding that Guru is Brahman. 

Satyatranan came into such a conclusion because he could visualize that everything merges into 

the nucleus of Manu as the centre of the time scale of Manvantara.  Because of the same reason 

he could declare himself as the Supreme. He could see in his vision that everything including 

Manu himself as merging into him. Satyatranan‘s declaration of ―Aham Brahmasmi‖ was the 
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necessary culmination of his standpoint that Guru is Brahmn. But Navajyothisree Karunakara 

guru asks a most crucial question: How does Guru becomes Brahmn?
18

 It is true that everything 

merges into Manu but Satyatranan disregarded the most crucial aspect of where from and how 

does it emerge. The answer to these questions shows that it is the way that Guru becomes 

Brahman as the state of being authorized as the nucleus of the merging point. The actual 

dissolution takes place into Brahman Himself and by Himself. Guru is a medium into Brahman. 

It is the creative source of the will of Brahman that authorizes Guru to be the centre of 

dissolution into Brahman. It is the Will that constitute dharma and karma and prompts to ask to 

and know from the very Ultimate itself about the truth and rules that distinguish different ages.
19

 

Since he somehow missed this crucial aspect he failed to differentiate between the supreme 

creative will power of Brahman and the entitled functional karmic centre of Manu. The will 

power is emerged from Brahman not from Manu.
 

Though Satyatranan perceived that there is no karmic stream that does not belong to Manu and 

he is all authoritative, which made him believe beyond doubt that Manu is Brahman by the same 

way, he came to the consequential mistaken perception that he himself is Brahman. Satyatranan 

failed to know that this supremacy is confined to the temporal karmic dimension only. The actual 

will power for this karmic process lies beyond the temporal karmic dimension of Chaturyuga-s 

and even Manvantara-s. Such is the will of Brahman or Brahmanischayam. The dissolution of 

all karmic streams is the determination of the Supreme.  The error occurred with Sataytranan in 

interpreting his vision as his ego element got dominated due to the forgetfulness of the trans-

temporal dimension of the Will. This ego element is very much present in all of the 

chaturvakyas.  Being a Kalantharaguru, especially in the twilight in between two Chaturyuga-s, 

the purification and transforming process of all the karmic streams of previous yuga-s into the 

Satyayuga of the next Chaturyuga, functionally got centred into him and is perceived in vision 

but the same got mistaken that Satytranan himself is the Ultimate.   

It is true that Guru being the highest evolute has the power of karma to perform the will 

of Brahman.  According to Navajyothisree Karunakara guru, even this accumulation of karmic 

power, sancchitakarma, itself is due to the will of Brahman. Nobody can secure such a karmic 

perfection without the determination of the Will. To perform such a Will, a physical 

instrumentality is very much necessary. According to Aurobindo, such is the instrumentality of 

the maximum possibility of human body as the perfect state of evolution. It is the highest state of 
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human existence of receiving the Word from divine Light and act accordingly. It demands the 

dissolution of ego in its physical as well as mental dimension. It is a state of perfection in supra 

mental dimension. Guru in the physical form is such perfect instrumentality and functions as an 

agent of implementing the divine Will. According to Navajyothisree Karunakara Guru, 

Satyatranan has mistaken this absolute instrumentality as the Absolute himself. It is the 

instrumental identity of the agent with the will of the Absolute. It is not absolute identity as such. 

It is instrumental identity of the state of perfection of performance of divine determination. The 

force to perform such a Will, ichchhashakti, emerges from Brahman Himself. According to 

Navajyothisree Karunakara Guru, this functional identity is due to the will of Brahman. The 

Supreme authorizes one who is being enabled by Him to perform the Will. It is the supra-mental 

state of evolution that enables the humanity as whole to evolve to the Absolute being the 

connecting link between the mental and the Absolute. It is Brahman that constitute the creative 

will power, ichchhashakti, of Guru. It emerges from Brahman.    

It is the state of fullness of oneness of oneself with the Absolute. But Satyatranan mistook 

this fullness of oneness as absolute oneness of himself without the Other. Navajyothisree 

Karunakara guru says, ―Each one of us, each blade of grass, is full of the Brahman.  But is the 

will of the Almighty confined to an individual evolute?  One concludes this sage did not have the 

grace to discriminate between the Absolute and the individual even if the individual has had the 

realization of the Absolute.  Thus was blurred his awareness about the will of the Absolute.‖
20 

It 

is true that he was full of Brahman, but it is also true that each one of us and even each blade of 

grass is full of Brahman. It inevitably shows that Brahman is not exhausted by an individual‘s 

fullness of Brahman. Once he mistook this fullness and oneness with Brahman that Brahman is 

exhausted by his oneness as absolute self-fullness he commits the mistake of „Aham 

Brahmasmi‟. Navajyothisree Karunakara guru opinions that Satyatranan was not graceful enough 

to differentiate himself as an individual evolute from the Supreme that causes the evolution. 

Even if the individual has got the realization of the Absolute it does not mean the absoluteness of 

the individual. Navajyothisree Karunakara guru interrogates Satyatranan‘s standpoint with the 

question, ―Am I only, the Brahman?‖, ―Is the will of Almighty confined to an individual 

evolute?‖
21

An individual evolute can never be considered neither by himself nor by others that 

he or she is the Brahman. The Ultimate or His will cannot be confined to an individual evolute.  
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The Curse from Brahman due to the First Error 

Satyatranan‘s error is primarily concerned with his notion of Brahman that Guru is Brahman. His 

standpoint is rooted on the conception of Brahman as all authoritative of all karma that pervaded 

throughout Chaturyuga-s up to the full extent of Mavantara. This notion of Brahman as Manu, 

the authority of Manvantara got shifted to himself when he saw even Manu himself as dissolving 

into himself. First he saw in his vision that everything merging to Manu and he considered Manu 

as Brahman. Latter he saw that even Manu himself with everything else merging into himself. 

He interpreted his vision with the proclamation of „Aham Brahmasmi.‟ 

This declaration was in forgetfulness of the Supreme reality that authorizes Manu with a mission. 

It is the will of Brahman that designates and enables Manu to function. Satyatranan‘s egoistic 

declaration was followed by its necessary consequence that there was a Curse from Brahman: 

―May the very memory of Manu be banished from the heart of man.‖
22

 This was the direct 

consequence from Brahman for mistaking Manu as Brahman. It was this mistake that basically 

led Satyatranan to the egoistic notion of himself as Brahman. Considering Guru as Brahman 

includes the projection of one‘s own ego into Guru. Hence this notion is fundamentally faulty 

and inevitably, given a chance, ends up with or naturally culminates into one‘s own ego. This 

egoistic attitude got automatically retaliated as the Curse upon Manu tradition and it met with a 

collapse. 

Brahman is the source of creative power behind evolution through numerous births of 

accumulation of karmic power. A Guru is not beyond this process of evolution. A designated 

soul evolves to the state of Guru and gets authorized to function as the revealing centre of the 

word from Brahman that is helpful for the evolutionary process of others in the society. Guru is 

authorized as medium of connecting link between the lower domain of the world and higher 

sphere of Brahman. Such a Guru, who himself is involved in the evolutionary process and 

successfully accomplishes evolutionary fulfilment by the determination of Brahman, cannot be 

mistaken as Brahman. Navajyothisree Karunakara guru discloses: ―This error was akin to the 

arrogance of knowledge.  Nor was this error realized later because a curse ensued from the 

Brahman: May the very memory of Manu be banished from the heart of man.  All that remained 

of that memory was Manu‘s time scale, the manwantaram.  Ancient texts, which might have 

spoken of the Manu, are no longer extant.‖
23 

Thus the Manu tradition met with collapse and 

Manusmriti itself underwent large scale interpolation up to the level that the original text of 
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revelation is no more extant. Now whatever remains as the knowledge about Manu and his 

tradition are completely erroneous. According to Navajyothisree Karunakara guru, this error 

happened was not understood by anybody due to the effect of curse. It pushed Manu into 

oblivion. ―The name of this author is unknown, as are any details of his life: his date, his 

geographical location, influences that may have shaped his life and thought, and a host of 

biographical questions that would shed light on the text itself.‖
24

 Whatever remained after the 

curse as belonging to Manu tradition was only the knowledge of the time scale of Manvantara-s. 

The original text and true knowledge about Manu tradition was all lost. As the result of the Curse 

the total forgetfulness of Manu, who was mistaken for Brahman, took place. The success of the 

Curse of total forgetfulness of Manu is the way to the memories and realization of and revelation 

from Brahman, the Absolute.  

Conclusion   

According to Navajyothisree Karunakara guru, this historical incident of declaration is the origin 

of the well known Upanishadic chaturvakyas. This declaration gets repeated in many ways in the 

renowned texts due to its karmic influence from subtle planes of reality. Whosoever reaches to 

those planes in the process of evolution will get influenced by this karmic effect and 

consequently makes the same mistake or repeats things in more or less the same way. In this 

case, the source of sruti, what is heard, especially in case of the great chaturvakyas, itself is to be 

interrogated. The influence of this error does not confine to spiritual dimensions only rather 

pervaded to the whole of human mental domain of attitudes and karmic dimensions society with 

consequences of self-privileging social groups and nations to the extent of exclusion of others 

with the lop sided developments and environment degradation. ―I am the state‖ can be 

considered as the political version of this influence. The error pervaded to the entire world by 

human karmic intervention through centuries and centuries with least possibility of rectifying it 

due to the total ignorance of such an error as ever had happened.  

Therefore, the approach that we shall adopt in the rewriting of the philosophy behind the 

teachings of Guru Parampara, multitude of traditions, practices and worship patterns will 

determine the relevance and contemporary importance of the study of philosophy and its 

contribution as path finder and torch bearer to humanity in this crucial juncture of human 

predicament.  The study should throw light into the spiritual science of India which was evolved 

and developed by the Atmajnanies till the First Error and which constitute the reference point to 
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the ensuing developments. This will no doubt contribute to a better understanding of Indian 

culture and tradition beyond caste, creed and religious sectarianism.  

         Scholars and seekers of truth will have to make humble and intuitive search and study to see if 

our traditions and faiths and worship systems are in conformity with the dharma of the Yuga. 

Dharma that is Sanatana or eternal has to be actualized and realized in accordance with Yuga. It 

may be due to the fear of backlash on the allegation of interfering in other‘s faith, nobody dares 

to revisit religious faiths and practices.  In India faith is unquestionable and not subjected to 

scientific and rational scrutiny and analysis.  We propose to approach every faith and tradition in 

a most respectful and judicious manner so as not to offend the sentiments of any one. 

While the colonial historians and scholars as well as western oriented and leftist Indian scholars 

sought to taint and devalue Indian culture and religion, the failure to bring out the philosophy 

behind large number of traditions, belief systems, practices and complex worships patterns 

present Hinduism before the world and other religions as a polytheistic religion and a 

conglomeration of varied sects practicing worship of deities, snake, demon, stone etc. Behind the 

myriad cultural traditions, worship patterns, practices, puranas, legends, narratives, etc., there 

runs highest spiritual knowledge and ideals which we have failed in bringing out.  

Therefore the present effort should be able to streamline, explain and interpret faiths, stories, 

legends, puranas etc. with reference to the concept of Yugadharma, fundamental principles in 

Upanishads, Vedas and other authentic sastras so as to create awareness and understanding of the 

real spirituality of India 
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 Modern world is confronted with several problems which are creating havoc in human 

society. In spite of man‘s several achievements, discoveries and innovations he is facing the fear 

of erasing his own self on this planet. The greed and too much exploitation of nature has led 

ecological imbalance. His jealousy, hatredness, wickedness, greediness, ignorance, fanaticism 

and the products of inequalities such as caste, creed, sects etc. have led to terrorism, war and 

bloodshed. 

 Indian philosophy has got answers / solutions to all these challenges only thing is we 

should rethink and revive it to suit the modern context. After Vedas and Upanishads, we people 

have not developed Indian philosophy except interpretations and reinterpretations of the 

scriptures. For a creative work we should not only depend on the texts which are already in stock 

but also evolve such a creative literature/ philosophy through dialogue, discussion and through 

dialectical meditation apart from scientific research. With the combination of these three i.e., 

tradition, dialectical meditation and results of scientific research one can present Indian 

philosophy relevant to the contemporary scenario.  

 In this context I am happy to state that, an attempt done by Pundit Prabhananda (for 

details please refer Global Philosophy of Pundit Prabhananda authored by Dr. Basavaraj 

Siddhashrama – 2018) is path-breaking. His master piece Muktidarshana written in Sanskrit 

poetic form is such a text – that includes Upanishad and Vedic mantras of his own – can cater the 

needs of the modern world. It is original in nature and an outstanding contribution to the field of 

modern Indian philosophy. Pundit Prabhananda‘s versatile scholarship is exhibited in this work. 

He is a great thinker, social reformer, revolutionary and champion of social justice as well as 

propagator of world peace. Dr. Basavaraj Siddhashrama has explored all the aspects of Pundit 

Prabhananda‘s philosophy through his work entitled: Global Philosophy of Pundit 
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Prabhananda. It contains the discussion and critical assessment of all philosophical issues 

discussed by Pundit Prabhananda (in Muktidarshana) such as Epistemology, Metaphysics, 

Philosophy of Yoga, Philosophy of Religion, Social and Moral Philosophy and Global Peace.  

 In Muktidarshana, Pundit Prabhananda has attempted at great length to reinterpret the 

Vedas, Upanishads and socio-religio-moral and metaphysical concepts of Indian Philosophical 

tradition to suit modern context. His philosophy is practical oriented that takes man to the higher 

plane of life, namely spirituality. This makes his philosophy more relevant to the 21
st
 century and 

as a philosophical method it offers a guiding principle to life. 

 Prabhananda has accepted only four Mahabhutas viz., Earth, Water, Air and Fire. He 

identifies Aakaasha with Brahman which indicates his scientific approach. He has not accepted 

either traditional theory of creation or scientific theory of evolution but puts his own theory of 

Yugapatsrusti i.e., theory of simultaneous creation. In his metaphysics, he deals with Ecosophy 

or Philosophy of Ecology. He gives scientific version of good and evil and doctrine of Karma. 

He treats all living beings as incarnation of God. His treatment of all the metaphysical concepts 

such as Brahman, Maya, World, Soul etc. is fresh and innovative.  

 Religion according to Prabhananda is the sum total of pious thoughts, virtues and 

observances. He says do not do to others that would cause pain if done to you. That is essence of 

religion. Such religion surely leads to peace within and peace without. Prabhananda supports 

universal religion. Contemporary scenario is contaminated with the fight between different 

religions on the one hand and among different sects of the same religion on the other hand. 

Noticing this Prabhananda gives clarion call to transcend these so called religions 

(Dharmaatheethobhava).  

 Prabhananda is a great critic of caste system. According to him man‘s caste is one. 

Humanhood is the only caste which is inherent in human race. Philosophically speaking man‘s 

caste is one like the tree which is one in spite of its different parts such as stem, branches, leaves, 

flowers, fruits etc. His views on social philosophy are most relevant in the modern context. 

According to him the aim of social philosophy is the realization of common good and common 

welfare through the ideal of universe as one family. It tries to bring rehabilitation of humankind 

towards social reconstruction for the establishment of one world family barring all kinds of 

differences such as caste, creed, gender, race and religion. Prabhananda accepts only two 

Aasharamas, instead of four Aasharamas accepted by Vedic tradition. Accordingly, 
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Brahmacharya and Grihastha are the only two Aashramas which are natural scientific and 

practical. Vaanaprastha and Sannyaas are unnatural, unscientific and impractical, but can be 

practiced in restricted sense at Grihasthashrama only. Prabhananda has discarded many values 

which are not practical and invented his own sets of values which are scientific and can be 

practiced to promote all beings in the world. 

 Prabhananda advocates for gender equality. He says that, there is an impregnable 

relationship between man and woman as they depends each other for their births and therefore 

they are complimentary to each other. Hence, for the completeness of one, the other is inevitable 

and therefore Grihasthashrama is the law of the nature and following it one has to realise the 

summum bonum of human life. He supports marriage institution to maintain social stability. 

Being a social reformer, he opposes dowry system and encourages widow marriage, love 

marriage, inter caste and inter religious marriages. According to him family is the proper 

platform where moral codes are to be inculcated and practiced. Children must be though 

obligatory, prohibitory and expiatory acts so as to erase several social evils which are rampant in 

our present day society. Therefore, according to him value oriented / moral education including 

Yoga has to be taught at tender age.  

He criticises several concepts like personal God, Idol and external worship, Kailaasa, 

Vaikuntha, Incarnation and separate heaven and hell, Theerthakshetra, concept of messenger of 

God and man as guru. He gives sound reasons to refute these concepts. He also criticises animal 

sacrifice of karmakhandins. He has maintained a unitary relationship of philosophy, religion and 

society which are interlinked.  

Prabhananda‘s cosmopolitan world views act as the binding thread for the unity of 

humankind in order to establish peace and harmony on this planet. If peace has to be established, 

he says, there is no alternative but to accept the philosophy of one caste, one religion and one 

God to the entire mankind.  To bring unity and harmony and thereby peace, entire humanity 

should embrace and adhere to the concept of Global family-hood. (Vasudaiva Kutumba). 

Keeping in view of all the above points it is worth to refer Muktidarshana of Pundit 

Prabhananda which is explored in English under the title Global Philosophy of Pundit 

Prabhananda (the original text of Muktidarshana in Sanskrit versus is included at the appendix) 

by Dr. Basavaraj Siddhashrama while taking up the writing of Indian Philosophy in Modern 

Perspective.  
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 The present paper entitled "Philosophical Method of Cognitive Inwardization" has been 

written in the light of K.C. Bhattacharya's Philosophy. He has propounded the method of 

"Cognitive Inwardization". In the process of cognitive inwardization subject gets freedom from 

objectivity. Gopinath Bhattacharya observes: "Philosophy is the elaboration of different kinds of 

spiritual experiences. The abstractions of the high-grade metaphysics are based on spiritual 

experience and derive their whole value from the experiences which they symbolize. No 

metaphysical concept is entirely intelligble without reference to the spirit."1 

 Rationalisation is no guarantee for ontological certainty. The task before the philosopher 

is to develop a philosophical method for the realization of reality as well as appropriate logic to 

explain it. Bhattacharya's philosophical method at best can be called "a method of cognitive 

inwardizing".2 This method involves an analysis of the subject or different grades of human 

subjectivity. It enables one to go deeper from the surface to the deeper levels of existence and 

ultimately reveals the subject which is ultimate and free from all change and duality. The method 

of "cognitive inwardization" culminates in the attainment of spiritual consciousness. At this 

stage, man realizes himself as essentially free from all traces of objectivity. The goal of 

philosophy is reached when man attains spiritual consciousness and realizes himself as subject as 

free from all objectivity. Bhattacharya conceives different grades of cognitional freedom. He 

proceeds to analyse the nature of the subject and explains bodily subjectivity, psychic 

subjectivity and spiritual subjectivity. Man realizes freedom when he attains spiritual 

subjectivity. The spiritual progress of man lies in the growing realization of the higher and higher 

grades of subjectivity. It results in the growing realization of man's freedom. Bhattacharya 

observes, "spiritual progress means the realization of the subject as free."3 The philosophical 

method of cognitive inwardization attempts to dissociate the subject from the object. This 
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ultimately results in the complete freedom of the subject from its relations to the object. 

According to Bhattacharys: The subject is thus known by itself, as not meant but speakable and 

not as either related or relating to the object. K.C. Bhattacharya observes,  "The modes of 

relating are at the same time the modes of freeing from objectivity, the forms of the spiritual 

discipline by which, it may be conceived, the outgoing reference to the object is turned 

backwards and the immediate knowledge of the "I" as content is realized in an ecstatic 

intuition".4 

 The realization of self as free involves a specific activity of the subject. There is a 

demand for some kind of activity of the subject towards itself. There is the demand that the 

subjective function of knowing which is only believed and not known as fact has to be known as 

the self-evidencing reality of the subject itself. Bhattacharya says, "This would be the supreme 

method of cognitive inwardization".5 In the process of self-realization, one has recognize a 

specific discipline or consecutive method of activity for such realization. The consciousness of 

perfection, freedom or salvation as the end is to them a demand for some kind of activity of the 

subject towards itself. Philosophical method involves the cult of the subject. It also involves an 

awareness of the subject as what the object is not. Bhattacharya observes, "The specific activity 

demanded is primarily in the inwardizing direction".6 Further he states : "The cult of the subject 

par excellence, a spiritual discipline of the theoretic reason, a method of cognitive inwardizing, 

the possibility of which, as indeed of any method of realization, is not ordinarily recognized".7 

 A philosophical method implies a series of consecutive steps for the realization of an end. 

The steps in Bhattacharya's philosophical method correspond to a gradation of subjective 

functions, of modes of freedom from the object. We usually identify ourselves with body, our 

freedom from the perceived object is actually realized only in our bodily consciousness. This 

bodily consciousness is also imperfectly realized. The next stage of freedom is suggested by the 

distinction of the perceived object including the body from the ghostly object in the form of the 

image-idea and meaning which may be all designed "presentation". Consciousness as 

undissociated from such presentation, but dissociated from the perceived and felt body may be 

called presentation of psychic subjectivity. The dissociation of the subject or consciousness from 

this presentation conceived as a kind of object would be the next stage of freedom which may be 

called non-presentation or spiritual subjectivity. According to Bhattacharyya, "The elaboration of 
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these stages of freedom in spiritual psychology would suggest the possibility of a consecutive 

method of realizing the subject as obsolute freedom, of retracing the felt positive freedom 

towards the object into pure intuition of the self."8 

 In Bhattacharyya's philosophy, a great emphasis is put on the subject. He deals 

elaborately with "the cult of subject" and "the subject as freedom". The cult of the subject 

involves abstraction from the object. The way to understand the word "subjective" is to call it 

"non-objective". Bhattacharyya observes, "The modes of subjectivity are the modes of freeing 

onself from the modes of objectivity."9 The cult of the subject involves a feeling of dissociation 

of the subject from the object. It is a sort of an awareness of the subject as what the object is not. 

The most important characteristic of subjectivity, therefore, is the subject's awareness of its 

distinction from the objects. 

Subject as Distinct from Object 

 There are two basic terms in ontlogy — subject and object. Subject and object both 

involve each other. Bhattacharyya makes it a point that the subject has always an awareness of 

its distinction from the object. The object, at best, is defined as "what is meant". The object has 

always a "meant content". The awareness of the subject is definitely different from meaning 

awareness. The meaning awareness involves relation. It is exclusively the function of reason to 

give meaning awareness. The subject awareness entails withdrawal from the object. It is a sort of 

"cognitive inwardization". This "cognitive inwardization" is a sort of consciousness which may 

be taken here as "intuition". It is not meaning awareness but realization. The meaning of 

awareness involves duality but the cognitive inwardization is a sort of self-realization. K.C. 

Bhattacharyya observes: "Object as meant is distinguished from the subject or the subjective of 

which there is some awareness other than the meaning awareness."10 

 At best, the subject can be termed as "significant speakable". The object can be pointed as 

"this". The subject can be indicated by the word "T". Bhattacharyya suggests that the word "this" 

is the symbol of the object. Bradely also holds that "this" can stand for the object. Every object 

can safely be called "this". But the subject can call itself as "I". The pronouns "he" and "you" can 

claim to stand for the subject. Bhattacharyya has given original definiton of the subject. The 

word "I" stands for the subject."I" appears to be more basic because "he" and "you" can also call 

themselves "I". Two speakers may use the term "this". "This" may stand for the same object. But 
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two speakers cannot use the word "I" in the same sense. The word "this" as used by speaker 

means primarily what he perceives. The heart may use "this" of some other object as well as he 

can use it of the same object. One speaker uses it for the object that he perceives. Another may 

use it for a different object. He can also use "this" for the same object. This is possible because in 

the realm of objects, "what the speaker means by a word must be capable of being meant by the 

hearer if he were to use it".11 

 This is not the case with the word "I". If I use this word, I mean myself and if anybody 

else uses it, he uses it for himself and not for me.This clearly shows that there is a basic 

difference between the subject and the object. There is again a difference between object 

consciousness and self consciousness. Object consciousness is to understand through the 

meaning of the word. Object consciousness involves meaning of the word and self consciousness 

is enjoying understanding of the subject or I. The meaning awareness involves relation. Reason 

can serve as an efficient instrument to give meaning awareness. For example, when somebody 

from a control room reports that "a fighting jet" is approaching, it is "jet" as approaching that is 

understood and the self as speaking. In case, self consciousness is communicated, it is not only 

the self that is understood, but the self as speaking "communicating or expressing itself is 

understood". Therefore, "what then is meant is expressible as this is not what is conveyed by the 

word "I".12 Object may be an individual object or a group or a class. Object may be described as 

individual or general. But subject can neither be described as singular nor general because the 

word "I" is neither singular nor general. On the other hand, in some sense, it is singular and in 

other sense, it is general. It is singular because everybody uses it for himself only. It is general in 

the sense that everybody uses it. As used, the term has a uniquely singular reference. But as 

understood, it is general in the sense the term "unique" is general. 

 Sometimes, subject may be spoken of as the object though not meant as object. But the 

object can never be spoken of as subject. Suppose one says, "I am a leader". There is an objective 

reference of the subject here, in so far as the subject appears to be something. Here "I" appears to 

be "this". In other words, "I" appears to be an object. But no object can ever be referred to as a 

subject. Bhattacharyya makes this point clear when he says, "The statement 'this is I' is false, 

while the statement 'I am this' cannot be denied".13 This leads to one controversial point 

concerning subject and object. The question arises" when the subject is spoken of as an object, 
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why should it be not treated as an object? Bhattacharyya says that even when subject is 

objectified, that objectification is not a determination of subject. That the subject is spoken as the 

object, is no argument for assuming that there is a similarity between the two. Even while the 

subject is referred to as "this" or "that", it does not become object. On the other hand, the subject 

is felt to be dissociated from the object as being prior to object logically. Bhattacharyya defines 

object as "what is meant". The "meant" involves doubt, where the question of doubt is involved, 

the question of its correction is also involved. This derives one to the point that object can always 

be doubted. The "meaning awareness" cannot be taken for granted. If the nature of object is 

doubtful, it cannot be known with the same assurance as the subject. The subject is not the meant 

content. Therefore, it is not subject to doubt. It is known more intimately than the object. Its 

knowledge is more assured than the object only because its awareness is direct and not through 

the medium of a meaning or reference to something outside itself. 

 The above distinction between subject and object has been drawn with a significant 

purpose. Metaphysics, according to Bhattacharyya, is primarily a study of these two basic 

concepts. Its essential function is to distinguish subject from object and know the reality which 

transcends them both. This "negative function" is done by reason. Reason negates what is not 

real. It point ultimately to the subject. In the Advaita Vedanta, ontology is taken as the science of 

Being. Reason, as conceived by the Vedanta, does not give the knowledge of Being. It gives the 

knowledge of what is non-being. Bhattacharyya, like the Advaita Vedanta, conceives that the 

real subject cannot be apprehended by reason. It is "cognitive inwardization" or "intuitive vision" 

which realizes subject as free from objectivity as well as from subjectivity. K.C. Bhattacharya 

propounds philosophical method of cognitive inwardization. 
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Education formally or informally per se has come to occupy a fundamental human pursuit for all 

practical as well as idealistic goals of man. By its nature, it mainly aims at cultivating the whole 

human personality for excellence through trying to bring out one‘s own inherent powers and 

insights. Its objectives are intimately bound up with the needs and the goals of man and society 

at large. This process of education is a continuity of great human endeavor and a medium of 

transmission of one‘s cultural heritage since past. It is searching a qualitative higher living as 

ever in what is true and abiding perspective, physically and mentally, morally and spiritually for 

man. In this it strives to relate the learner‘s unique endowments and aptitudes in enriching such 

needs. In short, it seeks the stability of living for a nobler and cohesive existence for one and all. 

However, the past twentieth century has been the most significant era in the educational history 

of man which has witnessed the spread of its tentacles as in all aspects of human knowledge and 

living. For, the prevailing present day compulsions of the scientific and technological march and 

its‘ consequent resulting of the world as a global village have been such that there is an endless 

need in striving to articulate man‘s own place in a vast socio-economical and political cosmos. 

This is fast prompting man to go through awesome constraints in his cognitive capacities. 

Parents and teachers, administrators and leaders all over have become more conscious in 

dissemination of the stated educational contents. Truly speaking the irony and intensity of this 

pursuit of the educational craze is such that it has blurred all differences between both the 

endowing and the receiving agencies universally. 

There have been many visible and invisible gains of such laudable attempts by man so far. This 

is why, it is pursued by all and sundry as best as possible till the date. But, at the same time man 

faces some formidable challenges in context of these mega educational efforts and has begun to 

question the same. Despite such pursuits in learning the burning issues are: why is there the deep 

stirring of unrest, violent reactions and cynicism of the future by man all over? What are the 
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shallow learning of shortcuts to success or dwindling regards to authorities all over convey 

regarding man‘s future? Don‘t we feel deeply that man is just wielding power today by sheer 

intelligence of both creation and destruction as if together? It is granted that there is the growing 

population with acquisitive tendencies all over. It is facing lack of required resources and 

suitable work involvements. There is the staggering unemployment everywhere and it is 

fomenting discontentment for man. Socio-political crisis of various hues prevail at different 

places including the environmental one at large confusing and confounding man more and more. 

For, there is the routine ceaseless educational pressures and strains in young ones, constant 

revision of curricula and teaching methods all where along with its feverish examination blues 

and backbreaking competitive craze etc etc. These are leaving disastrous influences physically 

and mentally on students. For, the learner everywhere gradually finds himself rootless and lonely 

in midst of all outer unity and marveling achievements of the technological world of today. 

This critique of the prevailing learning methods notwithstanding, it does not mean resorting in 

glorifying the past at all. It is rather searching for an authentic way out for man‘s own deeper 

spiritual issue in realizing his ultimate destiny of being. Man has to grasp basically that all his 

globalised achievements till now are due to common struggles of all. Hence there has to be a 

focus of missionary commitment to preserve and progress together. It means to imply following 

truly creative and assertive actions by all, habitually as well as spontaneously for a lasting 

solution as such. For, it is worthwhile to note that this premise starts with the notion of man as a 

moral and spiritual subject and does not uphold planned regitimentation and coercive 

approaches. It is an unique way of realizing the will and welfare of individuals by human beings 

only. It is a classic call for rediscovering one‘s faith in one‘s being only. 

The Pervasive Impact of Westernism 

The western methodology as in practice all over is dominating the organization as well as the 

evaluation of whole educational system. It mainly opts for the experimental and social sciences 

approach in it. It has no place for the great classical and historical approaches of the human 

heritage as in past. Moreover, it being elective and specialized one, it is mechanical and 

repetitive in nature and thus satiating the external variables of life. It is mainly impelled by 

materialistic outlook of the universe and merely preventing man in spontaneous organizing and 

integrating vast quantities of knowledge. For, in such a system man is not educationally 

determined by his own ideas and ideals as innately and deeply aspired so far. 



 
 

205 

 

This is why there is a blind rush to realize the immediate and utilitarian requirements by man, as 

if driven by this contemporary culture of supremacy and Power, Superiority and Dominance. 

This method being neutral in nature and formal in approach, it not only proves a hurdle in the 

individual and social growth, it also helps to create wrong notions to its beneficiaries. Natives in 

many countries feel uprooted and alien in their own heritage despite the apparently vast 

progressive results of this educational method. Man is slowly realizing the limitation of human 

scope in inquiry in it. In other words, man finds it as insufficient in gauging the depth of his own 

psychology. This Westernism through its another aspect of Marxism has also influenced the 

educational processes. This educational perspective too, like scientific and experimental method 

aims at man‘s material welfare. There is no gainsaying that these methods have thus fulfilled 

partially and relatively. Agreeing with its predominant role still, it too competes for the endless 

quest for material goods and status symbols. Its quantitative criterion with utilitarian and 

hedonistic ends lend premiums to corporeal needs. There is a vast diversity of moral values, 

varying from a reckless hedonism to a cynical moral behavior. Man follows these methods in 

learning without essentially understanding the process of becoming. 

 Further, the dictatorial response of Marxism has proved immoral as to the means and the ends 

both. Omnipotence of the state is its cardinal doctrine and well-knit power groups in it control 

power in the name of progress and peace. The subjugation of the individual to an impersonal 

state machinery means even negating the real socialism. It is relegating man into the position of 

an automation in serving the cause of the state. In context to its idealism viz ‗ for each according 

to his need, and each according to his work‟, the former is enforced ruthlessly whereas it kept on 

ignoring the latter. Further, the universal moral law basically strikes not at violence but harmony 

as such. For, even the outlook of violence is no good in itself although justified for one‘s defense 

and freedom as well. Truly speaking there is a rejection of the specter of militancy in one form or 

the other. A deeper and broader educational visioning rooted in humanistic, moral and spiritual 

aspects of man thus becomes a better way out of the prevailing crisis. This is why it is no 

exaggeration to state that human adjustment for an enduring universal stability and harmony is 

turning chimerical day by day. Besides this, man constantly feels an inner void as evidenced 

though his restless activities. Further, both the methods as above could not fulfill man‘s 

longstanding hope in removing the historical imperialism or eradication of poverty fully. Not 

only that both the predominantly prevailing western methods of education have failed to identify 
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the sources of hidden potential, innate creativity and all round development of man. Marxism as 

claiming to reclaim the lost dignity of man although, its collectivism hammered at man‘s unique 

goodness and intrinsic worth within man. Its method of unified group identity sacrificed the 

individuality and independence of man. 

In this background some relevant posers such as: Is man merely limited to sensuous variable 

existence? What is an unique initiative as common person in making oneself an architect of 

one‘s own life?  etc are some basic quarries for the educational quests. The reasoning emphases 

of mind in both the methods have narrowed down on physical forces and material facts of life. It 

blunts self- confidence and self-aspiration of man in process. It has replaced the classical leaning 

that man cannot live without faith to the latest emphasis that man can live without faith. In this 

man has mastered the art of organization in such a way that man follows accordingly and feel at 

ease in their own fears they have groomed so far. 

Once again to reiterate that this present cultural challenge of the modern west is not from its 

approach of science and technology or humanistic outlook but rather from its ensuing philosophy 

of materialism as such. The poser is as to how to bring order out of this chaos? Is man merely 

limited to sensuous variable existence? What is an unique initiative as common person in making 

oneself an architect of one‘s own life? etc are some basic quarries for the new educational 

direction.  

The Indian Vision as a Catalytic Perspective 

The fundamental issue of the educational predicament stands as ever as to how to orient man to a 

goal and make him value and realize the individual dignity and perfection in spiritual context as 

a necessary portion in all his creative actions. It does not convey ante-thesis of materialism nor 

admits any exclusivistic, materialistic standpoint. It is no crass pragmatism as well. It is woven 

into the very life-breath of human life. As against the personal and immediate problems, it aims 

at ultimate concerns in knowledge mainly. For, the Indian perspective is aiming at assimilation 

and integration of life within the broad Indian vision of ‗Dharma‘ as a way of life as pervading 

all aspects of human existence. 

 Thus, it is not merely an intellectual learning which becomes narrow and mechanical only. 

However, knowledge has to culminate in vision (tejasvinanamvadhitamastu) and spiritual 

illumination as well. For, it has a purpose too, in enabling to discriminate between right and 

wrong( vidyavimarsharupini). All such knowers of such knowledge (rishis) have been 
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considered as fulfilling the goal of supreme communion. It is through their penetrating vision 

(tapaalochane), the supreme unitive mystery manifests progressively as unfolding of material 

(anna), vital (prana), mental (mana), intellectual (vijnana), spiritual (anandam) aspects of 

understanding. 

This shared common knowledge having continued vigorously since past, have been the 

foundation of spiritual integration of man. The moral order is its immutable universal law. For it, 

the human person is an inalienable centre of strength and dignity. It is a faithful search for the 

vision of absolute truth crossing all parochial divisions and narrow bindings. It implies an 

assertion that man has knowledge; he has a will and power aspiring for infinite and directing it 

into life itself. In other words, Man‘s own freedom and dignity are intrinsic goals in themselves 

for realizing nature‘s teleology, establishing social justice and activating the supremacy of moral 

law. 

It is the science of spiritual evolution (adhyatmavidya) in working out its practical implications 

manifesting the vision of the Infinite divinity deeply lying in one and all. It is a vision of human 

excellence, evaluating man not in terms of variable differences and alienable aspects but in his 

own inseparable form of divinity within. It is through it that man is infinite and immortal within 

and without. Despite all external finite conditionings, each man as such is the spark of this 

divinity. In other words according to the Indian thought, the ultimate reality is spiritual in nature. 

It is a deep confidence and conviction in cosmic justice as it is rightly maintained that 

righteousness alone has the victory. It is in this light Swami Vivekanand emphasized education 

as a process of uncovering the perfection within man later on. For the Indian vision, man is 

divine and this divinity is realized in the actual experiences of man. 

At a time when scientific and technological revolutions have ushered in the modern period as of 

today, this power of spiritual reassertion by man assumes more significance. It is pioneering in 

the spirit of self-reliance and self- direction through reinvigoration intellectually. The eternal 

values as testified and sanctified by the historical part provide a sound footing in prevailing 

idological mix of numerous hues. It is aiming for a new synthesis in tune with creative human 

actions without breaking from the past. Man has to broadly understand the cultural roots and 

disseminating the same on one hand. On the other hand he has to rediscover such deep values 

and try to inculcate the same by involving to release the collective energy of mankind. 
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In other words, the future destiny of man hinges on this new vision and higher integrating 

discipline of human personality. Man‘s mind is to be trained in controlling egoistic instincts 

through cultivating the art and will in material, moral and spiritual goals of life. It is an unifying 

vision in which the sociopolitical ideas and ethico-spiritual ideas get synthesized. For, man has a 

destiny of his own as an ever free and self-determined spiritual nature. It is man‘s own unique 

higher dimension of learning. Along with the secular practical learning, man has to experience 

and realize this superior transcending vision of himself. Along with one‘s own worldly needs, it 

is also revaluing oneself by trusting and respecting the totality as well. That is, along with the 

best and noble western elements in education, it is retaining the Supremacy of the Human Spirit 

as well in becoming the foundation of human learning. 

The Directional Aspects of Indian Vision 

 A.     Education as formative mode: 

This spiritual comprehension plays as a formative direction like a prophetic role both nationally 

and internationally. It is not to mix such an impartial approach with secularism and atheism of 

any type whatsoever. It is a faith in the unseen spiritual reality and still it does not mean any 

particular religion. As a matter of fact this spiritual way has a dynamism of diversity in unity 

with an unique creativity in human hands. For, man can think and philosophize symphatheically 

and intensely with mankind at large. It is an all-inclusive recognition that all learners are 

searchers for truth and aim at the same ethico-spritual aspiration. That is, to reiterate that the 

educating process is creative self-moulding, a man making process whereby the learner 

continuously assimilates newer ideas. It helps to overcome human limitations by slowly and 

steadily giving a greater and greater sense of completeness. Increasingly there is a correct 

perspective of the unity and goal of life. In other words, it is not merely making man fit for 

specific profession of life but also fulfilling his existence as a whole. It is an attempt at drawing 

out the best of the innate capacities within him. 

 B.    Education as  Growth of Personality: 

 

This spiritual approach implies that there is a cosmic mystery for man to be strived for knowing 

and realizing. The human mind as such cannot know everything and hence one has to cross 

beyond one‘s mind. It is a higher stage for man beyond all dualities of worldly push and pulls. It 

also means to convey an universal potential of human spiritual nature in rising above all 
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racialism and sectarianism. Investing this human directions as a sacred path as distinct from 

profane worldly path is very much hinted, in one way or the other in all faiths. To them all, man 

basically being a spiritual subject, he is lifted above the natural and social objectifications. This 

inward nature of the spiritual aspect is deeper than perception, thoughts and feelings. It is to be 

grasped by totality of human person viz. feeling, willing and thinking put together. 

This state of the spiritual approach is rather an in-depth man-centered studies unlike the present 

day western methodologies. The former approach relating to the human development does not 

mean to negate the adequacy and complementarity of the latter scientific studies of man either. 

Further, its concepts and techniques are also fulfilling educative way in inner enrichment as well 

along with satiating peace to man externally too. 

To put differently, this idea of the perfection of personality exists in the western conception of 

the education too. But the difference consists in the concept of personality to be perfected. For 

the Indian thinking the worth of the real personality consists as above all things. To it mere outer 

change in various environments do not transform the nature of individual. For, each individual 

distinctly expresses his own nature through thought, word and deed. Each person has this 

potentiality for growth and transformation in the higher dimensions of this inner being. Through 

it one can effect harmony between conflicting trends of his impulses and progress towards 

personality integration. 

 

C.  Education as Cultural Creativity: 

 

Rationality and efficiency both are important in achieving the social goals. At the same time, 

there has to be a continuity of harmonious cultural integration of it within man as well. That is, 

besides strong intellectual pursuing, there has to be an increase of wisdom by way of 

experiencing one‘s infinity of being in knowledge too. This is hinting that human education aims 

at going beyond words to meaning, from knowledge to wisdom. For the Indian thought, it is a 

real matured knowledge and terms it as the truth of higher knowledge (para vidya) as against the 

intellectual truths of lower knowledge (apara vidya). In it all textual, authoritative and 

commanding knowledge being informative in nature, it is lower knowledge only. The higher 

knowledge (para vidya) is a matter of intuitive experience and realized in the human spirit only. 

This spiritual inquiry arising as it is from the deeper love of truth, even transcending scriptures 
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and all do‘s and do‘nts conventionally. It concerns inquiring into the depth dimension of one‘s 

personality only. In spatio-temporal context, man is a product of his individual talents and 

aptitudes, heredity and environments. However, the sub conscious of man revolves round the 

cultural make up of the mind. The human development and destiny derives from the inner life of 

man. Hence, the idea of constant reciting of cultural perspective (swadhyaya) means to deal with 

the fundamental, moral and spiritual values of life. It is a process of self- making and self- 

moulding. That is, man‘s faculties of perception and mental capacity do not exhaust with his 

sensuous and material existence as such. It means that the conventional secular education is to be 

further boosted by listening (sravana)., reflecting (manana) and mediating (nidhidhyasana) in 

the realization of spiritual direction. 

 

D.  Education as a Way of Awakening: 

 

This insight into the supreme reality of consciousness develops a new liberating ethos and 

freedom of outlook. All beliefs and conducts follow from it. There is a moral sublimity and 

essential oneness of the world without any dichotomy both in the theory and practice of man. It 

is a state of evolved spiritual awakening through slow and steady purificatory development of the 

human self. It is a first- hand direct experience with trans sensory level of understanding and 

wisdom. It belongs to the dimension of the knower, the subject of knowledge, an acme of human 

fulfillment and wisdom. It is an unifying philosophy wherein consciousness is experienced in 

singular only with all seeming plurality reflecting as different aspects of this all pervasive 

Supreme Reality. 

 It is this creative source of valuation which lends man the discriminating wisdom of right and 

wrong, passion for distinction between good and bad, fighting spirit against all evil and suffering 

etc etc. It is the faith in the human dignity that boosts man to a higher locus standi. It is an 

unbroken continuity from lower to higher and both remain complementary and converging. The 

primary emphasis of Indian thought is changing the human consciousness. Its educational 

process means perfecting the various states (such as physical, vital and mental, the psychic, the 

spiritual, etc.) and activities. This new awakening is for the totality of reality. 

In other words by overcoming one‘s ignorance and incapacities, the learner has to become a 

perfect instrument of Higher Divine expression. The truly fruitful and dynamic education aims at 
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developing such latent powers in man. It enables man in establishing rightful relations with 

himself and totality at large. Man has to realize his true inner nature by constant queries such as 

Who am I? What is my nature? What is the basic goal and how do I go there? etc. Man‘s 

consciousness being a part and parcel of great universal consciousness. One has to know oneself 

and choose one‘s destiny as an individual. With all outward progress, man has to develop 

inwardly too. 

To restate, there is no denying of all the achievements of modernity at all. For, the Indian vision 

only means that the worldly problems cannot be fully grasped by worldly approach. It is to 

realize the ultimate truth that the higher values of life transcend the gross mundane values of 

human existence. The educational vision has to strive in synthesizing the real and the ideal, the 

pragmatic and the spiritual. It does not mean a watertight choice between old and new, past or 

present but it is connective the present with future through supreme aims and objectives. It is 

moulding the present with the creative vision of totality. 

 This is a mission for realizing this truth of the state of one‘s divinity through one‘s own vigor 

and self- restraints, honesty and self- fulfillment through sacrifices. It is a sacramental devotion 

of perfect work and action as undefiled by passion or the lures of it. Along with all quantitative 

improvement in life, this qualitative higher awakening too, becomes a vital need for the future of 

man. 

 

E. The Practical Application – The Path of Wisdom 

 

Presently, it is striving to understand and transform the contemporary social milieu in terms of 

the stated eternal Indian vision. First and foremost, it must be applied and experimented with our 

society as riddled with wide spread illiteracy and poverty, casteism and exploitation of numerous 

types. It is to enrich the human situation all-round by targeting the double efficiency of the each 

individual with love and dedication to all. The continuity of this higher seeking through a 

sustained rational questioning and investigative experience for developing a truer nature and 

destiny of man for all common and basic afflicting maladies affecting them. This is a power of 

wisdom which helps one and all in all constructive and peaceful purposes. This is the level of 

consciousness functioning in the depth of man‘s inner being. 
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The nature of human self is not restricted spatio-temporally in Indian thought. It is a vision of an 

enduring eternity beyond temporality and spatiality. This is not to be considered merely as an 

inherited ideology but it is to be recaptured spiritually by each one in each generation 

continuously. Since as past as Brahminic period, the Indian thought has enunciated the four goals 

(purusharthas) of life as a beacon light to the practical life of man. The material base is there but 

it exists as means for higher goal for man. It is a preparing state for a wider perspective of 

evolutionary destiny of man. 

This is how the emphasis on spiritual primacy and its quest of liberating freedom means squarely 

facing the integral worldly tension between the lower and the higher aspects of man within and 

without him. As against the mere ontic metaphysical idea of the freedom, it is a living freedom 

of choice by man to be constantly cultivated responsibly. It means to distinguish between 

pleasure (preyas) and higher welfare (sreyas) of man. Any action, backward or forward, is due to 

man‘s own determination. To the extent man becomes responsible thus, the higher divinity in 

him get constantly evolved. 

 

 

Conclusion 

 In the background of the educational vision as presented the great Indian thinkers since the 

renaissance times, have variously interpreted and enriched this ancient Indian Cultural 

perspective in modern terms and expressions. It is appropriate to cite some leading approaches in 

this direction. Following the footsteps of Maharshi Dayananda, Mahatma Gandhi attempted at 

mastering the path of action. In line of this great visionary tradition, Sri Aurbindo aimed at 

mastering the path of supreme knowledge and integration. The great poet Sri Rabindranath 

Tagore aimed at uplifting humanity through mastering aesthetic expressions as inherited since 

past. Recently Jiddu Krishnamurthy adopted a totally unconventional way of discovering oneself 

in context of the total implication of existence. To them all the way of transcendence and 

transformation of the worldly existence is a way of awakening.  

It is an infinite divine dimension with its infinite capacities and power. It is to be a new approach 

of learning to be, in addition to learning to know and to do. It is a truth that breaths the spirit of 

universality, manifesting higher dignity and divinity of spiritual. It is renewing and revitalizing 
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he outer through inner unification. It is a living quest by ordering the day-to-day dealing of all 

our life in all times. 
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I 

Theory of Puruṣārtha is an interpretation and description of rich inclusive merit of 

ancient Indian tradition where aspects of human life have been thread bar discussed and 

categorized on the basis of their functional nature viz. social, political, economic, aestheticor 

personal. This theory, said to be the Indian theory of values, however, due to its functioning on 

fundamental human nature, it may be seen as fundamental to all human being irrespective of 

cast, creed and colour and boundaries. 

              From the very ancient times in India, Dharma, Artha, Kāma and Mokṣa
2
 have been 

considered as values, and formed its essential value system. These concepts, later considered, 

under the notion of Puruṣārtha, and various philosophical systems, placed them in their foremost 

inquiry
3
.Each of these areas has been the subject matter of ample discussion in ancient Indian 

literature. Special treatment and study of these acknowledged as Śāstra
4
. These Śāstra (in the 

form of systematic study of tradition) are known as Dharmaśāstra, Arthaśāstra, Kāmaśāstra and 

Mokṣaśāstra. In the Dhramśāstra we have authority of Veda and onward to interpretation in 

Dharma-sutras (Gautam*
5
, Bodhayan*, Āpastamba* etc.), Smṛti texts (Manusmṛti*, 

                                                 
1 Views and thoughts presented in the article are of the author personal and author expresses his 

thanks and gratitude to all source/persons who helped and provided research material. 
2
 From the very early literature we find the references of these : 

           Dharma - Ṛgveda V.63.7; TaittirīyaĀraṇyaka X. 63.1 

           Artha - MadhyāndinaSaṁhitā 18.15 and others  

           Kāma-  Ṛgveda IX. 113.22; Atharvaveda XI. 7.13 

           Mokṣa - However form mokṣa does not occur in Ṛgveda but as "Amṛtattva" (Ṛgveda 

I.13.7) this notion can be said to be found at least in conceptual level. 
3
 "Athatrividha-dukhātyanta-nivṛtratyantaPuruṣārthaḥ" - SāṅkhyaSūtra 1.1 

           "PuruṣārthaśabdāditiBādarāyaṇa" - Brahmasūtra3.4.1  

           "AthakratatvaPuruṣārthayojñāna" - MīmāṁsāSūtra IV.1.1 

           and VedāntaParibhāṣā. 5;  Nyāya-SūtraIII. 1.40, Yoga-SūtraIV. 34 etc. 
4
 Śāsanātśaṁsanādvāśāstram.Yatra śāsanaṁśaṁsanaṁvāpradhānaṁtatra 

śāstrasaṁjñaivocitā. 
5
 * Astrisk mark all texts have been digitized and text of them in Unicode searchable carried by 

 author of this paper and they are online available at    www.bharatvidya.org 

mailto:sushimdubey@gmail.com
mailto:sushim.dubey@icpr.in
http://www.bharatvidya.org/
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Yājñavalkya-smṛti etc.) to description in  Ramayana, Śrīmad-Bhagavadgītā and number of other 

texts dealing with myriad situations of life and explaining types, forms and prescription with 

volitions for action. Similarly, in Arthaśāstra financial needs, its management to political 

structure and state to King have been elaborately discussed. KauṭilyaArthaśāstra*, Śukra-Nīti, 

CanakyaSūtra*, BhṛahaspatiSūtra*, Nītisara of Somdeva may be said as few representative texts 

in this tradition. Whereas, the desires its types, forms, consequences and limitations are 

concerned they have been elaborately discussed in Kāmaśāstra tradition and 

Vātsyāyana‟sKāmasūtra is representative texts in this tradition.But to understand the tradition we 

may enter into the discussion with root terms viz. artha, kāma, dharma andmokṣa. 

              The word 'puruṣārtha' literally combined of two words 'puruṣa' and 'artha', which is 

understood in two ways: 

(1)          'puruṣanam-arthaḥpuruṣārtha' means, 'what is the meaning of Puruṣa that is Puruṣārtha' 

or that after getting which, Puruṣa achieves its real meaning. 

(2)          'Puruṣaiḥarthyateitipuruṣārtha' means, 'desired by Puruṣa', therefore it is Puruṣārtha. 

With the above interpretation, variety of meanings get associated with the Puruṣārtha, which are 

found in Hindu Religio-Philosophical texts. These range from, 'motivations of human activities, 

human ends, individual urges, human needs, desire to be satisfied or ingredients of experience 

conducive to human fulfillments. 

               In fact, the notion of puruṣārtha is tinged with all these meanings. However, the most 

general definition accepted by modern thinkers is puruṣārtha as 'human values consciously 

pursued by man'
1
. In fact the ingredients of puruṣārtha viz. dharma, artha, kāma and mokṣa are 

conceived on the complex personality of man which seeks its fulfillment through four outlets or 

broad major areas, these are his social aims (dharma), his craving for power and material things 

(artha), sensuous and aesthetic enjoyment (kāma) and his spiritual impulse (mokṣa). 

             'Arthyateprārthyateitiarthaḥ', literally, means through with result (Phal) is desired. 

Kāmasūtrakāra
2
 has given a fairly large list of arthas as "Vidyā, bhūmi, gold, household 

utensils, friends...." while ArthaśāstrakāraKauṭilya
3
 describes 'Bhūmi' or land as artha with the 

reason that all the things cultivated or coming from the land are also the basis of a State. Vaman 

Rao Apte in his Sanskrit Dictionary, enumerated seventeen meanings associated with the word 

'artha', however in the scheme of puruṣārtha theory the meaning that lies in 'artha' is 

instrumentality and this instrumentality is for use. Therefore artha is here as instrumental value 

or mean value. This value is 'useful' for attaining some desires or purposes. This leads to the next 

Puruṣārtha i.e., Kāma. 

              The Mahabharata describes Kāma as "sense organs with mind & heart when associated 

with their respective subject then from their contact, the pleasure, physical & mental is 

experienced is Kāma. Vatsayayana in Kāmasutra has given two definition of Kāma, first similar 

                                                 
1
 Quest for perfection,Hiryanna, Mysore, Kavyalaya Publisher, Mysore, P.64 

2
 Vātsyāyana- Kamasūtram, "Trivargapratipatti" (1.2 ) 

3
 "Manuṣyasyapradhānavṛttirarthaḥ. Manuṣyavatibhūmiritiarthaḥ". - KauṭiliyamArthaśāstram. 



 
 

216 

 

to above telling it as sāmānya-kāma
1
, and second definition as sensuous and sexual pleasure, 

specifically kāma or viśeṣa-kāma. Thus the kāma could be said as representing as sexual 

pleasure, procreative urge, man's appetites, aesthetic enjoyment and all the pleasures derived 

from mental faculty. However, in general the very first meaning associated with kāma is 'to 

desire', as we look in to Sanskrit origination as - 'kāmyateitikāma'. As a matter of fact this lies in 

the root of any activity. Even it has been understood as the first cause of creation
2
. 

              Desire is a prime psychological fact. We desire for things, but only desire cannot 

produce result or object; for this we require to have a kind of mean to fulfill or actualize it and 

here the relation of artha and kāma becomes evident. Artha plays the role to satisfy the desire 

and this is its instrumentality, usefulness and arthattva of artha. Further question comes, the 

fulfillment of kāmaPuruṣārtha for the sake of itself? Or do we seek any other ends through it? At 

the first sight its answer is 'no' because satisfaction of desire could be an end in itself. Therefore, 

kāma in this way is considered as an end value. But there are some problems associated with the 

kāmapuruṣārtha, for example, one may think to fulfil that desire or that kāma, which is against 

the welfare of others, for example, one person may desire another person to be his servant 

forever. So under the realm of kāma the nature of desire or kāmanā can be infinite and even 

against the person itself because the kāma as delirious cupidity when pursued with single 

devotion makes the agent headless to profit and pain and at the peak of it the agent loses all the 

sense of proportions and balance. Therefore, here comes the need for the higher guiding 

principles, which can obviate and adjudicate the conflict among the desires or we can say as 

which can guide or regulate the kāma. For the purpose of this, Indian thinkers conceived dharma. 

              Dharma, in its very early meaning is equated to ‗ṛta‟ which in the form of natural law, 

is the maintenance of the order (Ethical order) of Universe. Dharma, etymologically, derived 

from the root, 'dhṛ', means, 'to uphold', 'to sustain' as in 'dharatidhāryatidharmaḥ'.  

              Dharma comes as the second most important concept in Hindu literature, after the 

concept of Reality. It is also an omnibus term which probably does not have any translation in 

English. Various meanings have been associated with dharma, with the progress of Indian 

civilization. Some of these are ṛta, yajña, satya, a characteristic, property, law, social code, 

conduct, morality, merits, virtues, rituals, and duty
3
. What is unanimously accepted by modern 

interpreters of dharma that, among these meanings, the meaning 'duty' is found associated with 

dharma, since the very beginning of its use in literature and this meaning is central to the concept 

of dharma. Therefore, dharma consists of all meanings which are important and essential for 

sustenance and maintenance of mankind and Universe. 

              In this way, the dharma has been defined as Sādhāraṇa-dharma, Varṇa-dharma, 

Āśrama-dharma, Kula-dharma, Deśa-dharma, Jāti-dharma, Āpad-dharma and Yuga-dharma. 

                                                 
1
"Srotratvakcakṣurjivhāghrāṇamātmasaumktenmanasādhisṭhitānāmsveṣusveṣuviṣayeṣuanukūlataḥpravrtt

ikāmaḥ". - Kāmasūtram I.2.11-12 
2
 "..... saekākīnaramate, ........... so‟akāmayata, eko‟ahambahuṣyāmi...-  

BṛhadāraṇyakaUpaniṣad: 1.4.3. This explains who why one became many. 
3
 Science of Social Organization, Bhagwan Das, Vol. I, pp 49-50 
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Definitely, these are the dharmas which have been advocated profusely in Dharmaśāstra and 

Smṛtis for regulation. Hence, in the Puruṣārtha scheme the role of dharma is also a guiding 

principle, a regulating authority. Almost all the places in Śāstras, it is equivocally stated that 

through the dharma, artha and kāma become real value i.e. real artha and real kāma otherwise 

become disvalue and get condemned. Therefore, it is prescribed in Śāstras to pursue only those 

artha and kāma which are aligned or not opposed to the rules of dharma. 

              Thus, the society, with the samyak or right kāma, right artha and abiding by the 

regulation of dharma is bound to flourish. Therefore, these three Puruṣārthas are also considered 

as sufficient with regard to social life of a person. But the Indian thinking does not stop at here, 

as it seeks to attain the highest goal. This has been described as mokṣa. But the very question is, 

can there be any higher goal? And if it exists, then what is its basis?' We can see this problem 

from two angles are, how do we reach to the concept of mokṣa and two, what prompted Indian 

mind to include mokṣa as Puruṣārtha? In fact this is a very broad issue. Perhaps we can enter in 

its discussion through the very etymological meaning of mokṣa, which is derived from the root 

'muc'which  means 'to release', 'to release from the bondage and all sufferings'
1
.Thus the very 

basis of mokṣaPuruṣārtha lies the concept of duḥkha or sufferings
2
. It can also be asserted at this 

point, that all the Indian philosophical system, theistic, non-theistic whatsoever they are, they 

may vary about the nature of mokṣa, nature of final stage of mokṣa, about the way to attain the 

mokṣa, but they approximately unanimous about the 'sufferings' in life and its complete cessation 

in the state of mokṣa. 

              However the sorrow is stressed and mokṣa is applauded in Indian philosophy, again I 

come to former question as how do we reach to the concept of mokṣa and I start with the 

example of the Buddha. It is well known that the Buddha (prince Siddhartha on his one day 

journey, outside from the palace, with his coachman, saw old age, disease, suffering and death 

and he was so moved by these that he renounced palace, in search for their real causes and 

eradication of them, which he later declared them as in 'Bhava cakra' and nirvana subsequently. 

But one thing is worth of observation as the very coachman, who was also the observer or sākṣī, 

with the prince Siddhārtha of those events did not left the home, why? One answer may be as, at 

one level of consciousness or one level of satisfaction or dissatisfaction one finds little interest in 

worldly affairs and then question looms what is next? What is higher reality? the above view is 

also affirmed, as in 'Vanaparva' of Mahābhārata, it comes as:  "When Viśaya-sukha (Pleasure 

derived from worldly affairs) seems to be trivial and renunciation (tyāga) of them  seems only 

śreyas, then one should enter the saṁnyāsaāśrama, whose fundamental aim is, mokṣa 

Puruṣārtha
3
. 

                                                 
1
 ‗Mucyatesarvairdukhairbandhanairtramokṣa‟ 

2
 Nyāya-Sutraanalyses the concept of dukhaḥ through kāmanā. Kāmanā with its generation unrest 

the mind for its fulfillment, and when it is fulfilled then the next moment another kāmanā or 

desire generated and whole process repeated again and this process does not come to end. 

YogaSūtraalso analyses this. 
3
 Mahābhārata,Vanaparva. 91.6 
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              The above argument perhaps much related to the practical approach to mokṣa. However, 

in Indian philosophical systems, attainment of mokṣa, has been stated as attainment of man's true 

nature or as attainment of ultimate reality, specifically in Vedānta tradition, where very nature of 

reality is Brahman which is also the true nature of self or ātman. This true nature by Māyā, not 

experience in its real sense. I would like to code here the very definition of mokṣa given by 

ĀcāryaŚaṅkara in the commentary of Brahmasūtra as - 

              

―Idaṁtuparamārthikaṁkūṭasthanityaṁvyomavatsarvavyāpīsarvavikriyārahitṁnityatṛptaṁnirava

yavaṁsvayaṁjyotisvabhāvajaṁ, yatra dharma-dharmausahakāryeṇakālatrayaṁ ca 

nopāvartatetadetad-aśarīrtatvaṁmokṣākhyam‖
1
 

The very definition described here as the characteristic of mokṣa, are equivalent to that of 

Brahman. According to this, in fact, to realize Brahman is to become Brahman. 

              However different philosophical systems have defined mokṣa differently. Jaina believes 

it as the stage of infinite knowledge; in Buddhism as nirvana, cessation of all suffering, stopping 

the Bhava-cakra; Nyāya - Vaiśeṣika as a state, which is devoid of all feelings, including 

consciousness; Yoga as cessation of citta-vṛtti; Dualistic Sāṅkhya as devoid state of Puruṣa from 

the amplitude of Prakṛti and as pure consciousness state which is very nature of Puruṣa but 

believed in multiplicity in their number, which in lack of any ordering principle becomes 

untenable. Rāmānuja and other theistic systems describe it as the best possible communion with 

God, while Bhagvad-Gītā, explains it as the equanimity of mind in the form of sthitiprajñā. 

              Now we come to the relation among the Puruṣārtha as: means and ends value or preyas 

and śreyas values. It is clear from the above discussion that in the scheme of Puruṣārthas i.e. 

among dharma, artha, kāma and mokṣa, the arthaPuruṣārtha with its instrumentality and 

usefulness stands for the mean value. This is a mean to fulfil that of kāma. Kāma does not signify 

in its fulfillment to the other value, therefore it is an end value. A natural inclination is found in 

man towards kāma and artha both. They are dear (preyas) to man naturally, therefore, these can 

be categorized as preyas value. While dharma containing the element of prescription and 

obligation is a social value. It functions as betterment of artha and kāma, and welfare for men, 

therefore it is Śreyas value. Dharma may be construe as the mean value for the mokṣa as it could 

be seen that some of the discipline for obtaining mokṣa are also dhārmika disciplines like yama, 

niyama of Yoga and sādhanacatuṣṭaya of AdvaitaVedānta. While mokṣa is 'the end' value or 

niḥśreyasa value. 'Nāstiśreyānyasmātsaniḥśreyasaḥ'. 

              Now we come to the gradation of these values or order for their actualization. From the 

existential point of view, desire comes first and after, means to fulfill it becomes necessary, but 

simultaneously, it also becomes necessary, to regulate or check the validity or invalidity of desire 

itself, and same for the means of desire off course. Here comes the role of dharma in the form of 

regulation of kāma & artha. In this way, it is evident that these Puruṣārtha do not function 

separately, rather they function conjointly i.e. as a conjoint goal. While, mokṣa can be 

understood as the maturity of these Puruṣārtha in a sense, when man becomes satisfied or 

                                                 
1
 Brahmasūtra - ŚāṅkaraBhāṣya I.1.4 
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dissatisfied with material prosperity, sensual enjoyment as in the case of famous sage 

Yajnavalkaya
1
 or have attained nivrtti from them. But before this experience realization of 

trivarga value becomes necessary as they are the very basis of the world & worldly behaviors. 

With this view, it can  be understood that why mokṣa has been placed as the goal for the last 

āśrama i.e. saṁnyāsaāśrama, up till reaching this stage of life, the social responsibilities as well 

as essential three ṛṇa (debts) got fulfilled and one can explore his enquiry up to last or ultimate 

reality and its realization. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

                                                 
1
 The famous dialogue between Yājñavalkya and his  wifeMaitraiyee in BṛhadāraṇyakaUpaniṣad. 

Where sage declared highest attainable cannot be gained through worldly objects. 
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 The present write up is a prolegomena to any model of social science research. It is conceived 

from Indian perspective but can be universalized. It consists of three parts which are interrelated 

in graduated manner. The first pertains to uniqueness of Indian culture which demands a distinct 

methodology of research. The second one deals with the epistemological basis of social science 

research. Though uniquely Indian it can be universalized. The third one analyses the subject 

matter of social science research mainly from Indian point of view. 

Nature of Indian cultural traditions 

This write up is an academic exercise in self-awareness and self- reflection with regard to 

understanding highly significant arena of human life concerning the nature and goal of individual 

existence and interaction with specific social environment experienced in our concrete day to day 

living in India and consequent adherence/non-adherence to social norms and realization of 

values. In this respect we may derive helpful guidance from the deep insights and enlightening 

visions of Indian seers and sages, thinkers and social reformers, ancient and modern. In this 

enterprise the entire wide and variegated Reality is to be kept in view with the main focus on 

human existence. It has to be a holistic reflection from varied perspectives and multiple 

approaches (anekāntadṛṣṭi). It has to be done with the objective of being benefited by it in 

shaping the cosmic and human existence for universal well being. Indian seers and sages never 

talked of well being of individual (sva) but of totality (sarva). 

Ādhyāmtic basis of Indian culture 

In Indian culture the term adhyātma stands for a particular view and way of life and Reality and 

a particular attitude that there is commonly shared spiritual essence in this variegated world of 

multiple animate beings and inanimate things, and that the vast and unending cosmic process, all 

that was, all that is and all that shall be, is enlivened by it and it underlies them all.  Essential 

unity of the entire Reality is the basic presupposition and guiding principle of spiritualistic 

approach and therefore realization of that commonality has been postulated as the summum 

bonum of all existence.  
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 The Indian spiritualistic vision has enjoined the Self in all beings and all beings in the Self. It 

has exhorted us to get engaged in the welfare of all beings, with malice and hatred towards none 

and with friendliness and compassion for all. This holistic approach has been the quintessence of 

the Vedic, Buddhist, Jaina and Sikha traditions and this also has been the perennial message of 

all the seers, saints and sages at all periods of time throughout the country. In modern times, 

Swami Vivekananda, Sri Aurobindo, Mahatma Gandhi, Deendayal Upadhyaya and many 

others highlighted this truth. Only a heightened spirituality of Indian seers could make them 

project the lofty ideal of the entire world as a family (Vasudhaivakuṭumbakam) and the pious 

longing of ―May everyone be happy. May everyone be without hunger and disease. May every 

one experience the good and the noble and let no one meet with suffering." 

Symbiosis of theory and practice 

In Indian context, any research enterprise has to be bi-faceted. It should have a strong theoretical 

foundation rooted in intuitive visions and intimate realizations or empirical apprehensions of the 

surrounding reality which constitutes a theory and which results in a viable and practical mode of 

living. Both are equally important and can be regarded as interdependent. They are 

complimentary. One is incomplete without the other. This should be the nature of any social 

science research which is our present concern. Doing this is thus not speculation or brooding. It 

is primarily theoretical and not speculative and therefore must have practical orientation. It must 

entail practice. There is a popular saying that knowledge without action is burdensome. If 

reflection is not applied to and used for concrete life-situations it is incomplete and abortive. It 

will have an abrupt end if it is not put to use or if it does not fructify in action in the form of 

realization. There is no chasm or incompatibility between being and knowing on the one hand 

and between knowing and doing on the other. The relation among the three is to be viewed as 

symmetrical and transitive. The Reality is at once all the three but the modes of their realization 

are different and varied. This is because Reality is multifaceted and multilayered. This fact is 

vouchsafed by experience only. We have not to go beyond the ambit of experience to apprehend 

Reality. 

Thus, social science research in Indian context has to be a symbiosis of theoretical knowledge 

and practical wisdom expressed in concrete life situations. A genuine thought has to spring from 

life‘s urges and prompted by life‘s ideals. It is basically a tattvadṛṣṭi (view of Reality) and based 

on that it is jīvanadṛṣṭi (way of life). It springs from experiences but does not accept them at their 
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face value or superficial appearances. It dives deep into them, questions them, probes into them, 

evaluates them and ultimately views them in their veridical form in a holistic and integral way. It 

is not for nothing that Arthur Schopenhauer was enamoured of Indian thought when he writes, 

―But the conviction here described and arising directly out of the apprehension of nature must 

have been extremely lively in those sublime authors of the Upanishads of the Vedas who can 

scarcely be regarded mere human beings. For this conviction speaks to us so forcibly from an 

immense number of their utterances that we must ascribe this immediate illumination of their 

mind to the fact that standing nearer to the origin of our race as regards time, these sages 

apprehended the inner essence of things more clearly and profoundly than the already enfeebled 

race, as we mortals now are, is capable of doing so.‖ (The World as Will and Representation, 

Vol. II, p. 475) He described the Upaniṣads as ‗Solace of my life and solace of my death‖. 

Charles Moore, former Director of East-West Center of Hawaii University, has also perceptively 

opined about Indian philosophy that ―… there are very significant ideas and concepts there no 

matter how old they are –to which rest of the world may well turn for new insights and perhaps 

deeper wisdom.‖ (The Indian Mind, p. 8) He further writes, ―In this respect India provides the 

basis for a potential philosophical renaissance, if only the rest of the world, especially the west, 

will search out the new insights, the new intuitions, the new attitudes and methods which might 

well at least supplement if not replace or correct and at least enlarge- the restricted perspective of 

the western mind‖.  (ibid, p.9)  

Why Indian paradigm for Indian social science research? 

Though human cognitive enterprises and value-pursuits know no geographical confinements and 

boundaries or barriers, there is something unique and distinctive in each individual culture to be 

reckoned with. Values posited and pursued in each individual culture are global and 

universalizable and yet the way they are posited, pursued and realized are uniquely local to its 

culture. The multi-hued tapestry of Indian culture glitters with numerous shining strands, right 

from the dawn of human civilization. The multiple strands are quite varied. They display some 

commonalities as well as differences, similarities as well as dissimilarities. Without proper 

understanding and appreciation of these and without thorough grasp of these one should not 

undertake generalizations otherwise they may not be genuine and helpful. In this enterprise one 

should take judicious care to avoid false anti-thesis and monolithic comparisons. However, the 

variety of cultural traditions has broad similarities which may enable us to have mutual 
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understanding and call for a need for co-existence with mutual reinforcements. They provide 

richness to human heritage and are valuable in themselves. In the history of India there has been 

ceaseless flow of several thought currents with new tributaries joining them. There is multiplicity 

embedded in unity and therefore these traditions contribute to the symbiosis of the mixed 

fragrance. It is like a symphony of the play of multiple musical instruments in an orchestra each 

contributing its melodious tune to the totality. Of course there have been some jarring notes but 

they should be treated as aberrations rather than normal happenings.  

What is ‗Indian‘? 

A question is often raised, more by Indian scholars than by non-Indian scholars, as to what is 

meant by the expressions 'India‘, 'Indian culture' etc. Because of heterogeneity they question 

these captions.  These in fact raise the problem of 'Indian Identity' in particular and 'Identity' in 

general. 

Any attempt to understand an entity or a phenomenon is to identify it in terms of its differential 

properties that constitute its very essence. However, in view of the dynamic and constantly 

changing character of every existence there cannot be absolutistic or static determination of an 

identity. The notion of identity, whether that of an individual or that of a collectivity, defies neat 

and precise categorization. The identity of an individual has some ostensiveness and therefore it 

can be demonstratively referred to but the identity of a collectivity does not admit even this type 

of reference. And yet our mind tries to look for and discern such identities for practical purposes.  

Though experienced intimately and made use of in worldly behaviour identity eludes 

determination in thought and language.  It provides a basis for all empirical activities and yet its 

conceptual apprehension may not be adequately available.  Thus there is a paradoxical awareness 

of an identity. We know what it is but we cannot clearly define or describe it through concepts 

and words. This is because the Reality has a natural way of breaking down whatever walls of 

separation human mind may erect between it and its concepts. 

The questions as to what is Indian-ness or what is to be identified as Indian or what is Indian 

culture etc. are characterized by the same vagueness and relativism that pertain to other 

collectivities. In spite of this Indian identity is so profoundly and vividly unique that there is 

some kind of demonstrativeness about it.  Our perception of what makes an 'Indian' may be 

different but none of us who is an Indian would deny the label of that identity and on this logic 

none else would refuse such an ascription to an Indian. We may disagree over notions of 
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democracy, socialism, secularism etc. but may not do so in regard to Indian-ness.  However, it 

must also be conceded that there is such a spatio-temporal vastness and wide variety about India 

that this identity cannot be seen in rigid and fixed terms. 

India is a geographical unit with changing boundaries at different periods of time. Initially 

having a habitational reference Indian-ness soon transcended geography to spread far and wide 

with the stream of emigrants who zealously preserved, propagated and practiced all that India 

stood for.  As a consequence, Indian-ness becoming quasi-geographical assumes a cultural 

overtone.  It may appear to be naïve but it must be made clear that Indian-ness is not to be 

confused with Indian nationality or Indian citizenship or even Indian ethnicity, though their 

evolution as concepts in actual practice has been so closely interspersed that they have often 

slipped from one to another.  Thus Indian-ness is a matter of psychology, a unity of race and 

culture, of a view and a way of life. Since in the course of history it acquired the nomenclatures 

of Āryāvarta, Bhārata, Hindustan, India etc. all refer to the same cultural identity. 

Indian identity is embedded in the multi-faceted Indian culture, which has been eternal bedrock 

of India's glorious past, adventurous present and bright future. In order to discern Indian identity 

one has to look precisely to the diverse cultural and sub-cultural traditions, which have evolved 

over times, in which the Indian people have been born and/or nurtured and by which their 

general human sensibilities have been refined and shaped. This is so whether they are Indian 

citizens or Indian Diaspora or adopted Indians. 

India being multi-lingual, multi-racial, multi-religious and multi-sub-cultural, there cannot be 

any fixed parameters of Indian identity.  The same is the case with Indians born or settled 

abroad. There are many elements, which have contributed in making of Indian identity.  There is 

a generic identity and many specific sub-identities, each having one's own unique nature and 

features. So only an organismic approach to Indian-ness can enable one to understand it properly 

and fully. One may mistakenly argue that for an identity there must be common habitation or 

culture or way of living or pattern of thinking or language or race or religion etc. but none is 

attached to Indian-ness in an indispensable way.  The simple reply to above stated fallacious 

arguments is that in practice we do understand what is meant by being an Indian and it is a 

matter of common sense and logic that there is a consciousness of some principle of unity, 

howsoever vague and varied it may be, which enables us to apply this single individualizing 

appellation to a vast variety of ideas, practices and human beings. Indian-ness is characterized by 
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inclusive pluralism in which there is accommodation for each individual or unit. It is holistic and 

integral.  It has basic openness which is at once both centripetal and centrifugal. It is not a 

'melting pot' but a unity-in-multiplicity and multiplicity –in-unity ideally based on the principles 

of coexistence, cooperation and mutual caring and sharing regulated by the spirit of duties and 

obligations rather than demands and rights.  Unfortunately, because of vested interests and alien 

onslaughts this base is dwindling very fast in modern times and there is an urgent need to revive, 

revitalize and consolidate it. 

It has to be reminded that Indian culture possesses inherent vitality, tolerance and resilience, 

which have enabled it to survive the onslaughts of time and foreign invasions. This is due to its 

openness and catholicity to accommodate and absorb the diversity. It has displayed a remarkable 

symbiosis of two sensibilities of belongingness to the whole and of being a part of the whole, of 

self identity and of relatedness. It advocates a communitarian or participatory mode of living 

implying distinctness of its members along with solidarity with the whole enjoying an individual 

existence and yet partaking and sharing experiences with the whole. It is an inclusive socio-

cultural pluralism in which every individual becomes a ‗person‘. 

There is an unbroken spiritual-material culture of India which is uniquely its own which it is 

sharing with the outside world for more than five thousand years known in history, which is 

multifarious and manifold, which is living and has vitality to live.  Because of its organismic 

nature and character it displays a unity-in-multiplicity and becomes conducive to self-identity 

and self-preservation as well as group solidarity and group-cohesion.  It has a vitalizing and 

animating force of its own and yet it does not deny nourishment and nurture from extraneous 

sources as well by incorporating and absorbing them as its own. Both the variety and continuous 

identity are the assets of Indian culture. This diversity is not to be looked at in terms of 

fragmentation of time as ancient, medieval and modern or in terms of associating these time 

fragments with racial or denominational segregations.  Such a fragmentary and divisive approach 

to integral Indian culture is not only a superimposition and a distortion but it also strikes fatally 

at the roots of identity and continuity.  The very ideas of identity and continuity are at stake if 

Indian culture is taken to be disjointed pieces of multiple contributions from heterogeneous 

sources. Equally suicidal is the approach to confine India to the present and to negate all past 

inheritance. 

Svarājya in Ideas—a lession for social science research 
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It has been a lession of history that no nation can grow and advance, survive and thrive if its key 

concepts and guiding principles get fossilized, twisted and distorted and its intellectuals lose the 

capacity of creative reinterpretation of its past heritage and tradition to suit the new and changing 

circumstances and their requirements and aspirations.  Like the concept of Dharma etc., the 

concept of Svarājya has been pivotal to Indian modes of thinking and ways of living right from 

the Vedic times, though of course its original and basic connotation has become oblivious to us.  

It will not therefore be a futile and worthless exercise to attend to its proto-meaning and restate 

the rich and profound ideas inherent in it. It is advisable to be aware of its original spiritual 

meaning of which cultural, moral, political, economic etc. are only derivatives. 

The idea that every existence has an intrinsic nature and in the cosmic process this must be 

realized has been the vision of the Vedic seers. In the holistic and organismic approach to Reality 

the Vedic-Vedāntic thought has maintained that the ultimate nature of Reality is unitary and sui 

generis ( Ānidavātamsvadhayātadekam) and it gets diversified out of its own free will 

(Ajāyamānobahudhāvijāyate; So akāmayateko‟hambahusyāmiti). Whether it is the state of 

‗naturanaturata‟ or of „naturanaturan‘, the ultimate Reality is independent, as it is second to 

none in the Vedic-Vedāntic framework. In the cosmic process (viśva)   there  is mutative world 

(„jagat‟ ) which is multiplicity arising out of, contained within and sustained by and subsumed 

under one unifying Whole (Tajjalān). The Whole ( Brahmāṇḍa) is independent, self-existing and 

blissful, and each individual part (piṇḍa) within the Whole  is also independent 

(pūrṇātpūrnamudacyate) in so far as everyone is „svarāt‟ but the only difference is that the 

independence of parts within the Whole is seasoned and conditioned by interdependence and 

limitations.  Every part depends upon other parts at one level and upon the Whole at another 

level, but this interdependence does not come in conflict with or mar the independence of each 

part if the process is normal and well–regulated (ṛtavān). Each has its distinct nature, place and 

role and can enjoy its independent and authentic existence within the Whole. In an organismic 

approach there is no dichotomy of ‗exclusive either-or‘. Only if we give up this perverted 

attitude we can have the unitary vision. This is the nature of Reality given to us in pure 

experience as corroborated by the Vedic seers and Upaniṣadic sages. 

Svarājya constitutes the very essence of Reality (birth right of Tilak) whatever be its conception. 

It consists in realization of freedom or self-being.  In this sense freedom is the summum bonum 
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of all existences. It is a state of perfection. It is both freedom from and freedom to.  But it is only 

to be experienced and not so much to be conceptualized or verbalized.   

It is in this background one has to understand and approach the concept of ‗Freedom‘ 

(Svarājya/svātantrya) in Indian context. The ultimate nature of all existence is freedom. The 

phenomenal nature is due to dependent origination and interdependent existence, which is not 

original and final. It is a state of circumscription of freedom. But every entity has the innate 

instinct and potentiality (Svarūpāvasthāna in Yoga and Pratyabhijñā in Kashmir Śaivism). It is 

in this sense the Sāṁkhya thinker Īśhvarkrṣḥṇa talks of freedom not only of Puruṣa but also of 

Prakṛti. Whatever be the account of the nature of final destiny conceived variously it consists in 

realization of freedom.  

Since presently we are concerned with academic enterprise in Indian context when we are to 

rethink about Svarājya, the most pertinent aspect that should demand our attention immediately 

and urgently is Svarājya in ideas, a freedom from intellectual slavery, a cultivation of authentic 

Indian rationality which can be called genuinely Indian, which springs from our soil, which is 

rooted in our psyche, and which meets our needs and aspirations. It is a tragic incident of history 

that because of centuries of slavish existence Indian intellectuals have become ‗flunkeyist‘ and 

in spite of 70 years of political independence we are still languishing under intellectual slavery. 

Our system of education which we have inherited from the Britishers has made us to wear a 

mask which has not only made us appear a foreign ‗bābu‘ to our masses of people, it has also 

clouded our thinking so much so that we think in alien  terms, about alien issues, in alien 

methodology mistaking them as our own. We employ adapted language, inapt analogies, 

borrowed phraseology, superimposed models and unnatural modes of thinking and ways of 

living, thinking that these are marks of progressiveness and modernity. We are cut off from our 

roots and feel ashamed to adhere to our traditions even though they may be healthy and 

conducive to our well being. For fear of being branded as conservative, orthodox, obscurantist 

etc. we are afraid of being associated with our past and crave to cling to alien thoughts, beliefs 

and practices which demean our existence and make it inauthentic. Let it be made clear that there 

is nothing wrong in borrowing all that is true, good and beautiful elsewhere but we have to keep 

our feet firm in the native soil. We have to keep our mind and eyes open to the world to 

assimilate all that is desirable and healthy but we should solidly stand on our feet and should not 
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allow ourselves to be swept away. This is what the Vedic seers enjoined and Mahatma Gandhi 

averred.  

Prof. K.C. Bhattacharya, a modern thinker, in his seminal paper ―Svarāj in Ideas‖ has lamented 

as to how our thoughts have become ―hybrid through and through and inevitable sterile slavery 

has entered into our very soul.‖ Referring to the colonization of our mind and hybridization of 

our ideas as one of the most distressing features, he points out that, ―We either accept or repeat 

the judgments passed on us by western culture, or we impotently resend them, but have hardly 

any estimate of our own ideas wrung from our inward perception.‖ He observes that ―India‘s 

native soul gets twisted and warped by a shadow mind due to western education‖ imposed on us 

but also willingly accepted by us with a slavish mentality. In his view ―Slavery begins when one 

ceases to feel the evil and it deepens when the evil is accepted as good.‖ He rightly warns that 

―Intellectual bondage is more enslaving than political subjugation because of its invisibility and 

silent creeping paralyzing power, which unforgivably persists even after political independence.‖  

Of course he is for cultural assimilation but he opposes cultural subjugation. He writes, ―There is 

cultural subjection only when one‘s traditional cast of ideas and sentiments is superseded without 

comparison or competition by a new cast representing an alien culture which possesses one like a 

ghost.‖ Prof. Bhattacharya has argued that ―reaffirmation of cultural traditions is the heart of all 

authentic anti-colonialism‖ and that ―our intellectual inheritance needs renewal and 

reorientation.‖ He feels that ―the traditional storehouse of truth can serve our civilization‘s needs 

better than imported knowledge and experience. So he pleads for the ―conservation of distinctive 

values evolved through ages of continuous historical life of Indian society‖. There has to be a 

creative use of the past but as our understanding has become contaminated we have lost our 

capacity to understand our past. There is a need for reawakening but unfortunately we are at 

present incapacitated to do so. 

 It is high time that we give a halt to and give up this intellectual slavery and cultural 

superimposition. What we need to day is creation of a new class of intellectuals which can bring 

about resurgence in the field of ideas. The need is to create new intelligentsia that has ability to 

overcome the alienated intellectuals of India.  Prof. K.C. Bhattacharya opines that ―The most 

prominent contribution of ancient India is in the field of philosophy. He writes, ―It is in 

philosophy, if anywhere, that the task of discovering the souls of India is imperative for the 

modern India.‖ But our mode of doing philosophy at present is doing history of philosophy and 
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not philosophy proper. What is needed is doing darśana or tattvajñāna with pramāna (valid 

evidences) and  prayojana (clear objective). This has to be one of the items in rethinking about 

Svarājya. 

In worldly existence political freedom becomes foundational. All other facets of freedom depend 

on this.  If political freedom is lost all other freedom are jeopardized.  But to safe guard political 

freedom preservation of ideological freedom is most essential.  If intellectual freedom is lost all 

other freedoms get endangered. This is what ancient Indian thinkers exhorted and made ― 

KṣhātraTeja‘ subservient to ― BrāhmaTeja‖. The greatest slavery is flunkeyism. Prof. K.C. 

Bhttacharya emphasized ―Svarāj in Ideas‖. His views on this subject are both instructive and 

inspiring.  Sri Aurobindo, Mahatma Gandhiand many other modern thinkers also highlighted this 

point. It is hoped that young Indian mind will pay heed to this. To repeat, it is unfortunate that 

even after seventy years of political independence we have not been able to achieve 

intellectual freedom. We have remained flunkeyist. It is high time that our young minds 

cultivate Svarājya in ideas. 

 Experience – centricity of Indian social science research 

To undergo experiences is a feature common to all living beings. But Nature has endowed 

human being with the unique capacity to heighten, deepen and widen experiences and also to 

reflect upon them. It is a prerogative of human being to retain them, to ratiocinate about them, to 

discriminate among them, and to articulate all these in clear, distinct and logical terms. 

Conceptualization and verbalization of experiences provide human beings with immense 

empowerment. A human being who possesses reflective awareness can exercise rational ability 

to regulate experiences by manipulating innate endowments and external surroundings after 

examining the veracity, utility and significance of his/her experiences. Human cognitive and 

reflective potentiality is tremendous and unfathomable. It is wondrous and variegated. It admits 

of expansion, manipulation, regulation and systematization. It would be sheer wastage of human 

potentiality if such an exercise is not undertaken. The Vedic seers describe human as offspring of 

the Infinite and enjoin to utilize our potentialities for betterment and excellence of life. 

Reflection thus springs from experience; it is embedded in experience and gets its culmination in 

experience. It begins from experience and ends in experience. It is rooted in experience and is 

tied down to experience. To be meaningful and useful it has to confine itself to the arena of 

experiences alone. Experience is the only gateway to Reality, knowledge, values and their 
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realization. They are apprehended in experience and there is no other way or means to have 

access to them. They are amenable to experience and genuine experience must pertain to them. 

To experience is to experience the real. An unreal is never experienced but only imagined or 

hypostatized and superimposed. Human mind has this capacity of abstraction, computation and 

superimposition. It can also discriminate between the real and unreal, the experienced and the 

mentally construed. Of course, the construed also has its significance, value and utility. It is 

given status of knowledge in a different context as ūha. It is sometimes called speculation. A 

speculative enterprise begins from experience but it gets entangled in the labyrinth of 

imagination and becomes removed from Reality. It has importance but its role is ancillary and 

subservient to experience. So long as it helps experience in revealing the depths and subtlety of 

Reality it has meaning value and utility. 

 Indian mode of thinking proceeds foundationally as Īkṣā/anubhava and derivatively as Anvīkṣā 

and Parīkṣā.Īkṣā stands for viewing the reality as it is (yathābhūta). For this experience is the 

only starting point and overriding factor. The role of reasoning in the form of tarka or yukti is 

only next to that, known as anvīkṣā and parīkṣā. They are therefore called anu+ Īkṣā, (i.e., that 

which follows Īkṣāas post-reflection) and pari+Īkṣā (complete examination). Īkṣā stands for 

immediate apprehension and direct realization. When veritable experience gets consolidated and 

codified it becomes Śruti and Śrutiparamparā. Thus anubhava, yukti and Śrutiparamparā are the 

triple foundations of acquiring knowledge in the Indian context. No history of Indian knowledge 

tradition can be genuine and representative unless all the three are coordinated. 

According to Indian thinkers both anubhava (experience)and śruti (codification of experience) 

can be supported by tarka or yukti (reasoning) and can be put forth in a logical, coherent, cogent 

and systematic manner. Human being has the prerogative to use reasoning. Reasoning can be 

employed for abstract brooding. It can also be used to negate, to deny and to refute. Such an 

exercise is named as suṣkatarka and pratikūlatarka and it is not favoured. What is needed is 

anukūlatarka (corroborative reasoning). Nature has gifted us with this wonderful power of 

reasoning and it depends upon us how to use it and for what purpose. For the availability of this 

experience there are some prerequisites. For this śruti and yukti can offer only indirect help. 

Their role is corroborative and supportive and not primary. Only through sādhanā one can have 

that make-up which makes it a fit receptacle of that experience.  However, there are some 

thinkers who do not accept this subordination of reasoning and want to give autonomy to it. 
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Motive for thinking 

There have been two-fold approaches to Reality and hence to knowledge: the fundamental and 

the derivative, the ultimate and the proximate, the transcendental and the immanent: the ectype 

and the archetype, the pāramārthika and the vyāvahārika. There has been search for the 

transcendent and attempts to understand the immanent. For this both the intuitive and the 

ratiocinative modes have been adopted. The inward exploration in the form of „prajñā‟ and 

outward observation in the form of „pratibhā‟ need to be taken as complimentary. It should be a 

synthesis of experience and expression, of course maintaining clear distinction between the two 

as Kaṭhopaniṣad rightly emphasizes. This is the message of the Īśopaniṣad also which talks of 

symbiosis (ubhayosaha) of vidyā and avidyā. 

The chief motive of all thinkers, schools and systems in ancient India has been the search for the 

proximate and ultimate ideals of life. For this they have constructed elaborate systems of 

epistemology and logic, metaphysics and morals, social and political thought, language and 

hermeneutics, science and technology all in Indian context and in Indian setting. This search for 

the ideals of life implies that they were not satisfied with actual life-material, intellectual, moral 

and religious both individual and social. This dissatisfaction was not so much due to historical 

and natural circumstances that conditioned the society of the time but it was also generated by a 

search for a deeper meaning of life than could be found in the day-to-day experience.  It was due 

to a keen and critical sense of peace, perfection and beatitude developed by the people. At the 

empirical level the problems and riddles of life arise due to finitude and infirmities of human 

nature along with socio-politico-economic and other material conditions in which human beings 

are born and brought up. These are not mere theoretical questions but practical ones which are to 

be faced in concrete life-situations. The real worth and utility of intellectual  enterprise lies in 

providing the required and desired solutions which may supply practical guidance to human 

society failing which it ceases to be of any value and worth.. The questions that our ancestors 

tried to grapple were: what is human life? What is its meaning and purpose? How best to plan the 

life so that the summum bonum of life can be attained? 

Any approach to Reality has to be holistic and should not be partite to understand it fully in its 

entirety. For this purpose inner experience which is immediately and intimately realized should 

be relied upon. It is free from conditioning and limiting influences of senses, mind, language and 

external surroundings. This is the realm of spirituality which is available in yogic state of 
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equipoise. Different from this is the outer experience which is mediated by several factors like 

object, circumstances, subjective limitations etc. That is why it is partial, and sometimes faulty 

and deceptive. It is contingent and conditional and therefore stands in need of verification. This 

is the area of empirical science. Both spiritual experiences and verdicts of science are valuable in 

their respective spheres and must be resorted to with judicious discrimination. As stated earlier, 

there are two levels of Reality-- the immutable and mutable, the permanent and changing, the 

eternal and ephemeral. In a holistic approach both need to be attended to. So science and 

spirituality have to join hands together. Just as pursuit of science presupposes certain training 

and skill so also spiritual experience requires practice of sādhanā (rigorous discipline and deep 

meditation). 

Holistic nature of Reality 

The experienced Reality is a synthesis of unity and multiplicity. Both unity and multiplicity are 

given to us in our veridical experiences. Our experience vouchsafes that the multiplicity 

originates from, is situated and embedded in, and is sustained by one all-inclusive Reality.  It is 

an organic unity, like that of a seed containing implicitly the whole tree, a multiplicity-in-unity, 

not unity brought about in, or superimposed on, multiplicity. Multiplicity issues forth from unity, 

is accommodated in an orderly way in unity and that is why the Ultimate Reality is a cosmos and 

not a chaos. (Of course we the human beings disturb that order and introduce chaos). It is a 

universe and not multi-verse (This is for our galaxy only). It is universe in the sense that it 

houses ‗many‘ in ‗one‘ as parts of an organic whole. This is how the ontological issue of ‗One‘ 

and ‗Many‘ is to be resolved. Both ‗one‘ and ‗many‘ are inevitable facts of our experiences. In a 

satisfactory ontological view both are to be recognized and accommodated in a holistic and 

integrated system, in a synthesis in which the two are not posed as opposites but as  

complimentary. This is the ‗organismic‘ approach we have to resort which fulfills this task by 

postulating a primordial unity that expresses itself in and through the multiplicity of diverse 

forms, facets and functions. There are two levels of experiencing Reality, in its transcendental 

form which is non-manifest Whole and in its empirical form which is manifest as its multiple 

parts. Both are equally real and meaningful in their own spheres. No incompatibility or schism is 

to be envisaged between the two. The cosmic process represents its manifest form. This process 

constitutes the ontogenetic matrix of the individual subjective world of finite selves (samsāra) 

and the objective world (jagat) 
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The richness and complexity of Reality cannot be apprehended in terms of exclusive ‗either-or‘. 

Dichotomous or exclusivist approach is not conducive to comprehend its diversity and 

dynamism, openness and infinite expansion, perfect and yet ever-growing nature. It requires an 

approach which is all-inclusive and all-comprehending, which is not closed but open-ended, not 

static but dynamic. This approach regards all opposites as distinct. It is not negative and 

therefore it defies the logic of dichotomies. It accepts the logic of self-awareness at the 

transcendental level and a relational logic of complex interactions at the empirical level. One is 

depth level and the other is surface level. One is the level of the Whole and the other is the level 

of parts within the Whole. Such an approach can provide a synthetic coordination between 

‗substantive‘ and ‗non-substantive‘ view points. The Reality is basically unitary in nature and the 

entire multiplicity is situated in it as its creative transformation or manifestation. One becomes 

many and the many is the creative play of One. So the One is in many and the many is in One. 

As Hua-yen Buddhisn following the Indrajālasūtra of the Avatamsakasūtra puts it, ―In One is all, 

in many is One. One is identical to all, many is identical to One.‖ In this organismic view One 

has ontic or existential priority over many but it does not in any way imply its superiority in 

terms of value. The basic idea is that One and many are not incompatible but mutually 

reinforcing as they are two facets of the same Reality.  

With help of several analogies this dual nature of Reality can be illustrated. The most apt 

analogy is that of living organism given to us in our concrete experience which is basically a 

unity accommodating a multiplicity of organs all inhering, coexisting and cooperating in an 

intimate, inseparable, interdependent and harmonious existence.  This analogy is best suited to 

explain this nature of Reality which is also an organism writ large. A living organism is neither 

an assemblage of scattered and unrelated multiple parts, nor is it a barren unity or an abstraction 

that is bereft of the multiplicity of its organs. It is a concrete unity that realizes itself in and 

through multiplicity. Just as part is not intelligible except through the whole of which it is a part 

and just as whole is also not conceivable without any reference to its constituent parts, in the like 

manner the organs are not understandable except as inhering in the organism and the organism 

also is not conceivable without its organs. Thus ‗organicism‘ regards ‗One‘ and ‗many‘ as 

members of an organic whole each having a being of its own but a being that implies a relation 

to the other.  The analogy of sea and its infinite waves may also enable us to understand the 

nature of Reality.  The sea represents a unity in the bosom of which arise an infinite number of 
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waves all having their origination, sustenance and absorption in the same vast sea. . There is 

tranquility at the bottom but turbulence at the surface. Both are real and both are natural. The sea 

cannot be just tranquility or just turbulence. The multiple waves coexist, cooperate, collide and 

vanish. But their essence is not destroyed. They merge back in their source which is their original 

self.  The sea is at once ever changing many and never changing one. The analogy of space can 

also be resorted to bring home this fact. The space is one indivisible whole but we may put 

artificial barriers and feel it multiplied and divided by houses and other confinements. The 

Upaniṣads give a host of such analogies. This is the holistic approach based on the principles of 

interrelation and interdependence, mutuality and cooperation, reciprocity and coordination, 

mutual appreciation and mutual enhancement. 

The Jaina tradition avers, ―Anantadharmātmakam Sat‖ (The Reality has infinite qualities and 

modes). The Vedic sages state that the Reality is unitary but it is conceived (bahūdhākalpayanti) 

and expressed in multiple ways (bahūdhāvadanti). So there can be multiple alternative 

approaches to Reality. This can be named as ‗Bahuvidhavāda”. Though there is fundamental 

unity of all existences that unity expresses itself in multiple forms and becomes multi-faceted. 

Therefore there can be multiple ways of approaching and describing this multi-faceted Reality. 

In view of this rich diversity there should not be any insistence on uniformity or unanimity in our 

modes of thinking and ways of living.  Therefore it would be improper and unjust to insist that 

there can be only one way of approaching Reality.  No school of thought originated in cultural 

vacuum and none developed in isolation or in closed compartments. It has been enjoined that 

truth can be approached, understood and expressed in diverse ways and therefore the game of 

theorizing can be played by mutual supplementations and complementarities. The development 

of thought in each school has not been in exclusion but in intimate interactions so much so that 

one cannot understand much less appreciate the schools of Indian thought without at the same 

time well versed and steeped in the prevailing systems. There have been mutual borrowings and 

corrections. There have been agreements to disagree. But there have not been mutual ignoring or 

overlooking. There are ample evidences of lively exchanges and resultant Urdhvamukhi 

(Upward), Bahirmukhi (Outward) and Antarmukhi (Inward) thought movements. Therefore there 

can be multiple ways of approaching and describing this multi-faceted Reality.   The point to be 

noted is that all strands are complementary in character. They belong to the same genus and 

differ only as species. These differences are significant and of great worth since they provide 
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variety and richness and therefore they are to be valued. But they should not be exaggerated. 

There is mutual opposition but this is not to be taken as hostility. 

Multiple approaches to Reality 

Every thought system in India is an outcome of the felt need of the age and therefore it has a 

social context and definite purpose. One of the requirements of undertaking such endeavour is 

prayojana (objective or purpose). So, for every school and system there is a rationale and a 

justification and that should be discerned and prominently put forth. Right from the Vedic times 

we have been told by the seers and thinkers that the real, as experienced, is multifaceted and 

therefore there can be diverse and multiple apprehensions of the real. Likewise there can be 

alternative approaches and understanding of one and the same facet also. Every thought system 

is therefore a view point (mata or naya). Every system may be perfect in itself but not complete. 

It is perfect in terms of its conceptual framework and theorizing from its presuppositions and 

basic premises and deducing conclusions. It is not complete in so far as it admits of improvement 

and advancement. There can be refinements in its presuppositions and conceptual framework but 

no outright rejection. The process of precision making or of drawing out implications can be 

done without affecting or mutilating its basic framework. Branching off within a school or 

system is on account of differences of opinion and that is permissible in theorizing. So also, 

inter-school differences are permissible.  There can be attempts to reconcile the differences but it 

is not necessary that there must be resolution. Samanvaya (coordination) is a guiding principle 

but not an overriding one. One may agree to disagree. What is significant is that it should be 

vouchsafed by experience and reasonably worked out. The development of vādavidhi as a mode 

of theorizing has been occasioned because of this requirement. In this enterprise care should be 

taken to present the pūrvapakṣa (rival view point) in most authentic way otherwise the whole 

exercise will be fruitless. The development of knowledge tradition has been possible in India 

only through vāda (exchange of views) which makes mutual interaction possible. 

According to Indian viewpoint, as stated earlier, Reality is manifold and variegated. It is 

experienced as multifaceted and multilayered. Because of its variety and manifoldness there can 

be multiple ways and approaches to comprehend it and to describe it. In view of this rich 

diversity there should not be any insistence on uniformity or unanimity in our modes of thinking 

and ways of living. There cannot be any regimentation in this regard. So it would be improper 

and unjust to insist that there can be only one particular form of theorizing that has to be 
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universally acceptable. Genuine thought enterprise has to stem from concretely lived experiences 

that are culturally conditioned and therefore democracy in ideas has to be the guiding point. 

There should always be a scope for healthy intellectual disagreement. The thoughtful and 

creative minds need not always agree or think along a fixed path. There is room for debate and 

discussion, mutual exchanges, give and take, to arrive at truth. This is enjoined in a well-known 

saying, ―Vādevādejāyatetattvabodhaḥ‖. Even though there can be diverse modes of thinking this 

enterprise has to be rational, logical and methodical. Then only it is reasonable and acceptable. In 

ancient times this was properly appreciated and practiced but later on some sort of dogmatism 

vitiated intellectual atmosphere. There is a need for revival of this approach. Then only fresh 

approaches, newer intuitions, novel insights and innovative ideas can be possible. For this 

purpose the Nyāya, Jaina, Buddhist, Mīmāsā and Vedānta thinkers have developed elaborate 

systems of debate and theorizing known as ‗Vādavidhi‘. Kautilya, Caraka etc. have developed  

‗Tantrayuktis‟ (treatises on system building and theory construction and there are many good 

works in this area which need to be studied. 

 

II 

Epistemological foundation of Social Science research  

Every school of philosophy in India has attempted a theory of knowledge on which its 

metaphysical and axiological structures are based. The ultimate goal of all human enterprises, is 

to realize ‗perfection‘ or fullest all round efflorescence of one‘s potentialities (mokṣa or 

niḥśreyasa) as the summum bonum of life and existence. For this realization knowledge of 

Reality (Tattvajñāna) is essential and necessary prerequisite. So, a theory of knowledge is 

regarded as propaedeutic to a theory of Reality because before knowing the Reality one has to 

know knowledge itself. This requirement is grounded in the fact that to reflect on the nature of 

Reality it has to be given in experience. Every experience is caused by and pertains to an object. 

This reference to an object can be cognitive or non-cognitive like emotive, volitional etc. A 

cognitive reference consists in revelation of an object or in making a knower aware of it.  

Need for epistemological basis in social science research 

Though our aim is to acquire knowledge, it is not always the case that we succeed in this 

endeavor. Knowledge is not the necessary acquisition of a cognitive activity. Quite often we end 

up in error or doubt or indecisiveness. Though every cognitive reference reveals an object, there 
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is always a possibility of going astray in this reference and there is no guarantee that it will 

adequately and faithfully reveal its object. This possibility of error and doubt in cognitive 

reference necessitates an enquiry into its veracity. The entire epistemological pursuit begins and 

centers round this task.  If all cognitions were necessarily true, there would not have been any 

need for our epistemological enquiry about the nature of knowledge, the appropriate means of 

knowing, the criteria of truth and validation, and our eagerness to get away from error, 

indecisiveness and doubt. All issues regarding pramāṇa (means of knowing) and Prāmāṇya 

(truth) arise because we quite often go astray in our cognitive endeavor.  

The problem of pramāṇa or evidencing truth of knowledge has received serious and foremost 

attention of epistemological thinkers. This problem has given rise to much stimulating debate in 

treatises under the brain-storming and thought provoking onslaughts of the school of Cārvāka. 

As stated earlier, the question of evidencing the truth of cognition arises because all cognitions 

are not at par or equal in epistemic status and their truth value. Some appear to be true and may 

reveal their objects as they are whereas others seem to be erroneous and may misrepresent their 

objects. Had all cognitions been true there would have been no need of evidencing them and the 

entire epistemological enquiry would not have arisen. The very possibility of error in cognition 

necessitates its subjection to a critical examination with a view to establish its truth or falsity. If 

truth or falsity of cognition needs to be established the question arises what sort of criterion is to 

be adopted. The problem of pramāṇa has been raised and discussed precisely against this 

background. 

DOUBTING AS PRESURSOR OF KNOWING 

Doubting is very important in human life to avoid credulous nature leading to false view, blind 

faith and dogmatic belief. That is why Lord Buddha used to advise ‗pariksyamadvacaḥgrāhyaḥ‘ 

(Accept what I say only after proper inquiry). Vātsyāyana, the commentator on the Nyāyasūtras, 

opines that inquiry or logical investigation begins only in respect of ‗samsayite‟arthe‘ (doubtful 

object of cognition) though of course Jayanata, another Nyāya thinker, states that 

‗samśayamantarenāpi‟ inquiry can begin apart from doubt as well. The other factors can be 

jijñāsā (inquisitiveness), siṣadhayiṣā (will to prove), or paripṛcchā (questioning attitude).  

Though doubting is useful, persistent doubting is detrimental, as Yājñavalkya rightly says about 

persistent questioning in the Bṛhadāraṇyakopaniṣad. Doubting can be a starting point for rise of 

knowledge or for verification of knowledge. This is what the Bhagvadgītā advised 
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(Tadviddhipraṇipātenaparipraśnenasevayā) or Lord Buddha advised as stated earlier. But 

persistent doubt is harmful to mental peace and must be given up (aniṣṭanivāraṇaprasaṇga). 

That is why the Bhagvadgītā says, ‗Samśayātmāvinaśyati‟. In order to have unwavering activity 

(niṣkampapravṛtti) resolution or elimination of doubt is necessary. So doubt should be initial and 

not final. 

Here a distinction can be drawn between cessation of doubt and elimination of doubt. Cessation 

of doubt is psychological and elimination of doubt is logical. Psychological satisfaction may lead 

to cessation but doubt may crop up again. Only logically there can be final elimination. This 

distinction is significant in the context of the social science research. A deeper analysis of this 

issue as available in classical literature is really enlightening and outstanding contribution to 

epistemology. 

Some conceptual distinctions 

 

The theorizing about doubt is known as samśayavāda. Samśayavāda (Skepticism) is to be 

distinguished from Ucchedavāda (Nihilism). In Ucchedavāda doubting leads to denial of 

possibility of acquiring knowledge. It can be brought under Vitaṇḍā. Likewise, Skepticism is to 

be distinguished from Agyeyavaāda (Agnosticism). There can be Limited Skepticism or 

Methodological Skepticism or other verities of Samśayavāda like Epistemological Skepticism 

and Psychological Skepticism etc. 

 

Nature of doubt 

Doubt arises due to having conflicting notions about one and the same object. Here mind 

oscillates (ḍolāyate) between two or more alternative characterizations of that object arising from 

the cognition of common qualities of two or more objects and non-cognition of specific qualities 

of that object. Due to intervention of memory (Prasastapāda, a commentator on Nyāya Sūtra, 

rightly brings in the role of memory) mutually incompatible notions are suggested 

simultaneously and there is no fixity on any one notion resulting in absence of firm assuredness 

in any one. Here there is no assertion or denial of any one and hence there is no definite 

judgment. It is absence of assured cognition and oscillation between conflicting notions. 

Symbolically it can be put as ―It may be this or that‖ or ―It may be this or that or none or 

something else‖. 
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Difference among pramā, viparyaya, samśaya and anadhyvasāya: 

It may be useful to draw briefly distinction among some cognate epistemic terms stated above.  

Pramā stands for a true cognition which carries certitude in its truth. It is uni-judgmental and 

well-evidenced.  

Viparyaya means a false judgment which was earlier taken to be true and later on its falsity is 

exposed on valid grounds and assuredness in its truth is withdrawn. It is also uni-judgmental. 

Samśaya is multi-judgmental and here there is no fixity on one single judgment. It is indecisive 

(anavadhāraṇaka).  

Anadhyvasāya is incipient cognition. It is vague sensation. It is unripe cognition and non-

judgmental.   

Sambhāvanā‘ (probability) may be regarded as a variety of samśaya. 

Typology of doubt 

On different grounds there can be different classifications of doubt. It may be about existence of 

an object or about properties of a substantive, or about the presence of this or that object and here 

the alternatives can be two or more. The alternatives may all be false and this may necessitates 

further investigation. The alternatives may all be true in different contexts or from different 

perspectives. Or, only one alternative may be true and the rest false. It will be an interesting as 

well as rewarding exercise to work this out. 

The other typology is on the basis of type of pramāṇa. For example in the Nyāya system four 

types of pramāṇas are accepted and hence there can be four types of doubt pertaining to 

perceptual, inferential, testimonial and analogy-based identificational cognitions. 

 Generating conditions of doubt 

Doubt may be generated by any defect in the causal collocation (kāraṇasāmagrī) of knowledge 

as follows: 

1.Defective functioning of cognitive senses due to various reasons.  

2.Doubt may be generated due to faulty intervention of memory 

3.Mental delusion or disturbance may cause doubt 

4.And finally absence of conclusive evidence may result in doubt. 

Role of Tarka in removal of doubt 

We may now revert to the problem of elimination of doubt. Just as doubting is helpful in arriving 

at truth, removal of doubt is also equally needed. Doubt arises due to presentation of conflicting 
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alternatives (koṭis) which may be contrary or contradictory each one claiming truth. This leads to 

oscillation and indecision in mind. So doubt has to be overcome to remove the deadlock and 

unless this is done knowledge cannot be arrived at. 

 In the case of different pramāṇas there are different modusoperendi. For example, in the case of 

perceptual and analogical cognitions repeated observation, controlled experiment, crucial 

evidence (vinigamaka) etc. are helpful. In testimonial cognition conscience may be helpful but it 

cannot provide logical elimination. The Pūrva Mīmāmsā system accepts ‗Codanā‟ for this 

purpose which is regarded as infallible. This problem of elimination of doubt has been discussed 

threadbare in the context of anumāna under paksata and this needs some analysis. 

The Cārvāka/Lokāyata thinkers raised serious objection for accepting validity of anumāna. 

Bhartṛhari gave a classical formulation to their objections. This was extended by Nāgārjuna and 

Śrīharṣa in theirown ways. Though Udayana in Nyāyakusumāñjali (Chapter III) and Sāntarakṣita 

in Tattvasaṁgraha (1481-3) try their best to answer Cārvāka/Lokāyata objections, their replies 

have not been logically satisfactory. Any recourse to tarka or kalpanādoes not satisfy logical 

requirements. Udayana‘s arguments have been responded by Śrīharṣa and Gangeśa‘s replies to 

Śrīharṣa have been infirm. One may even refer to Raghunātha‘s commentary on 

Khaṇdanakhandakhadya  for this. Tarka rests on contradiction and contradiction itself rests on 

tarka. This involves the fallacy of pititioprincipi. In fact no human experience is immune from 

doubt and Śabara, a Pūrva Mīmāmsā thinker, is right in this. For empirical purposes 

epistemology works well but ultimately it falls down. That is why ĀdiŚamkara has put all 

pramāṇavyavahāra under avidyā following the Upaniṣads. The point is that only on 

psychological grounds doubt can be resolved and there cannot be logical elimination of doubt. 

The devil of doubt will always haunt human cognitive enterprises and we have to put up with 

that. But this is not pessimism but a warning to be vigilant. We do need epistemological inquiries 

but we have to be cautious and on the guard.  

Nature of knowledge 

A cognitive reference is cognition of an object in terms of its existence, nature, characteristics, 

relations and functions etc.  It may reveal its object as it is (yathārtha) or different from what it is 

(ayathārtha) .That cognition is knowledge which reveals its object as it is., i.e., which is non-

discordant (avisamvādaka) with its object. Such cognition is technically known as pramā 

(pramāṇa in some schools where no distinction is drawn between pramā and pramāṇa). All 
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other varieties of cognition are treated as different from knowledge. In other words, only that 

cognition can claim the status of knowledge the non-discordance or truth of which is well 

established through adequate evidences. There has to be indubitability (asaṁdigdhatva) with 

regard to the truth of that cognition. The truth of knowledge is to be established on the basis of 

veracious, cogent and convincing evidence known as pramāṇa. 

The Indian thinkers point out three essential components of knowledge. They are cognitive 

reference to an object (arthaviṣayakatva), exactitude of reference (yathārthatva) and 

indubitability (asamdigdhātva) about exactitude.  The object must be real and not fictitious. The 

exactitude of reference means true apprehension of the object and indubitability means adducing 

adequate and sufficient evidence (s) for its truth. 

Thus the Indian thinkers out step subject-centricity of belief and bring in primacy of object- 

reference. Knowledge situation is analyzed in terms of knower (pramātā), known object 

(prameya) and mode of knowing (pramāṇa).  

 

Causal approach to knowledge 

The Indian thinkers generally adopt a causal approach to knowledge. Knowledge is taken to be 

an outcome of a particular causal complex (kāraṇasāmagrī) in which the most efficient 

instrumental cause (karaṇa) is known as pramāṇa. (Pramāyāḥkaraṇamitipramāṇam). In a causal 

complex all factors are causally efficient and contribute to the rise of knowledge but those which 

are causally sufficient as well in so far their introduction alone produces the effect, their totality 

is known as karaṇa.  A karaṇa of pramā, i.e.  pramāṇa, has dual role to play . Along with other 

causal factors it gives rise to pramā, but also in addition it adduces evidence for its truth 

(prāmāṇya).  

Reflections on pure cognition (non-judgmental cognition/pre-judgmental cognition) and 

judgmental and post-judgmental cognition on the one hand and on erroneous cognition, doubtful 

cognition and incipient cognition on the other have been carried out in detail and in depth in the 

epistemological treatises. The role and status of memory, recall and recognition have also 

received serious attention. Analysis of mental processes has been done very minutely. Psycho-

neurological factors and their roles in the cognitive processes have been revealed and their 

logical structures have been exhibited. Analysis of knowledge requires reflective awareness and 
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reflective attitude. Analysis of knowledge-claim reveals that we not only know an object, we 

know that we know and also that whatever we know is true. 

For the sake of classified treatment epistemological problems can be put under four heads: 

i) problems concerning object of knowledge 

ii) problems concerning knower who is self-conscious reflective person,  

iii) problems concerning modes of knowing 

iv) problems concerning knowledge itself. 

 

Concerning knowledge also three basic questions are 

i)        What is knowledge? 

ii)       What do we acquire when we claim to know? 

iii) How do we know and how do we know that we know ? 

Sources of knowing 

There are three basic sources of knowing broadly recognized in Indian tradition. They are (i) 

perception, (ii) inference (logic) and Verbal testimony (linguistic analysis). Detailed threadbare 

analysis is available in Indian literature on all these three. 

Analysis of pratyakṣa (perceptual knowledge) 

It must be made clear that there are two different, though related, usages of the term 

‗knowledge‘. One is technically known as ‗parāvidyā‟ and the other as ‗aparāvidyā‟. The former 

is trans-empirical knowledge available in intuitive apprehensions or yogic sādhanā and the latter 

is sense-mind generated empirical knowledge. As our experience vouchsafes, there are two types 

of objects to be known, the existent (bhūta) and the prospective (bhavya). The existent object is 

actual, having existence in the past or in the present. We have its descriptive awareness. The 

prospective object is virtual, potential to be actualized. The one is already existent and the other 

is yet to be made existent. Accordingly distinction can be drawn between a descriptive and a 

prescriptive knowledge.  The descriptive knowledge pertains to objects which exist in the present 

or which might have existed in the past.  The prescriptive knowledge pertains to objects which 

are yet to be brought about   The descriptive knowledge is an outcome of sense-object contact 

and is therefore personal or empirical (puruṣatantra).  But prescriptive knowledge does not 
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depend upon the cognitive senses and is therefore supra-personal (vastutantra) based on 

intuition.  So a clear distinction is drawn between sensory (laukika) and supra-sensory (alaukika) 

perception.  

There can be no unanimity in regarding empirical perception as the sole variety of perception. In 

spiritual, mystical, religious and some schools of moral thinking there has been an acceptance of 

trans-empirical perception. In fact there have been claims that this alone is genuine and truly 

veracious perception. However as a worldly being our main concern is with empirical 

perception, which may be the subject matter of our deliberations, though some references to the 

trans-empirical may not be ruled out. Without denying the validity of trans-empirical perceptions 

that are intuitive realizations of a higher type available only to realized souls it must be pointed 

out that they are beyond the ken of our thought and language. They are to be experienced and not 

to be analyzed or deliberated upon. In epistemology only the empirical knowledge is the subject 

matter of enquiry. 

Perceptual cognition has been a basic and important factor in human life, in fact for all life in 

general. It may be regarded as pivotal to mental functions and physical behavior of human beings 

and its central and pervasive role needs no special mention. The claim of primacy and 

significance of perception as a foundational mode of knowing can hardly be a matter of dispute 

and disagreement as all other modes of knowing like inference seem to originate in perception 

and find their ultimate validation in perception. It cannot be denied that all cognitive processes in 

the empirical sphere begin with perception but there may be difference of opinion whether they 

end up in perception. 

With the rise of science and its phenomenal successes the attitude of scientism and positivism 

has cropped up in some quarters. It has not only been claimed that all perception is sense 

perception with or without the aid of external instruments and appliances technology has 

produced, it has also been maintained that ‗scientific method-generated perception‘ alone can 

guarantee objectivity and reliability and, further, it alone can have the feature of being shared 

(shared-ness). In view of the proven hollowness of this claim the positivistic attitude has lost its 

creditability in the fields of natural sciences but its borrowed remnants in the social sciences still 

persist. There are many natural scientists that have the gradual realization of the limitations of 

the scientific method and consequent disenchantment from its absolute sway. They have come to 

maintain that even this knowledge can be subjective and falsifiable. Of course the impact of this 
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conclusion is being felt in the field of social sciences as well but still old dogmatism is seen 

persisting in some quarters. It must, however, be accepted that no finality can be claimed in the 

sphere of human knowledge and these issues come up again and again as puzzles for our 

consideration. 

The role of perception in cognizing the reality has always been regarded as inevitable and 

valuable. Through perception alone the reality is said to be directly apprehended. It has been a 

perennial human quest to know the reality as it is. That is why truth-claim is built in knowledge-

claim. But the basic epistemological issue has been substantiation of truth-claim. The entire 

exercise of Pramāṇa astra or epistemology has been undertaken precisely for this purpose. It 

has been argued that in perceptual cognition truth-claim can be self-substantiated but in the face 

of the possibility, or rather actual and painful experience, of perceptual errors this claim gets 

falsified. We do say, ―Pratyaksekimpramāṇam?‖ i.e., what is the need for evidencing truth in 

perception as it is self evidencing, but at the same time we do doubt the verdicts of our  own 

perceptions. 

The point is that there is always a possibility of perceptual error. It may be due to faulty play of 

the senses or mental disturbances or non-conducive placement of object or subject of cognition. 

The result may be non-perception of exact object or partial and lopsided perception of the object. 

There are several theories available to explain the nature, causes and consequences of perceptual 

error. 

There are several issues concerning the nature, process, types, extent, limits, transcendence of 

limits, role, error etc. of perception which pose problems and puzzles for our consideration. The 

phenomenon of perception in sub-human species has its own problems and puzzles but the 

complex biological structure constituting human organism and its intricate functioning through 

cognitive senses and brain is no doubt mind-boggling and equally wondrous is its cognizing 

capacity, potential or actualized, which is vast and variegated. Added to this is the availability of 

freedom of will and selectivity of attention, choice of the objects of perception and degrees of 

concentration. The macro and micro objects which are external to the cognizing consciousness as 

well as the subtle and sophisticated mental objects that are inherent in consciousness present 

difficult problems. 

Role of anumāna ( inference) 

Another mode of knowing is anumāna. The word anumāna(anu+māna) literally means ‗a 
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knowledge which follows‘.  This means that inferential knowledge is necessarily a knowledge 

which is to be preceded by some other knowledge.  In other words, anumāna consists of two 

stages, one pertaining to the preceding which constitutes the causal complex and the other to the 

succeeding knowledge which is the outcome of the causal complex.  But the two stages of 

knowledge must have a particular type of relationship known as liṅga-liṅgi-bhāva (indicator-

indicated relation) which implies that the succeeding one should necessarily come from the 

preceding. The preceding knowledge has to be in the form of liṅga. A liṅga is defined as that 

which is a necessary mark of something other than itself. „Liṅgin‟ stands for that which is 

necessarily marked by liṅga. Between liṅga and the liṅgin there is always a gamaka-gamya-

bhāva which can roughly be regarded as the relation of entailment such that every case of the 

presence of liṅga is necessarily a case of the presence of liṅgin and every case of absence of 

liṅgin is the case of the absence of liṅga. This entailment relation is the basis of inference. 

Between any two concepts/things there will be gamaka-gamya-bhāva if and only if they have 

avinābhāva/svabhāvapratibandha, i.e., necessary connection or existential tie.  It is the presence 

of the necessary connection which is the basis for the passage from the one to the other.  This 

relationship of avinābhāva is also known as vyāpti.  Vyāpti therefore constitutes the very basis of 

the inferential process. It has been discussed in great detail in literature. 
 

Anumāna is the knowledge of an object on the basis of the cognition of its mark along with a 

remembrance of a previous knowledge concerning an invariable and unconditional relation 

between the object and its mark.  In other words, in every case of anumāna in the preceding 

cognition, which can be treated as a premise, there are two elements, viz., (i) perceptual 

cognition of the hetu/liṅga (pakṣadharmatā), and (ii) the remembrance of unconditional and 

invariable relation between the hetu/liṅga and the sādhya/Liṅgin (vyāpti). The perceptual 

cognition of the mark leads to the remembrance of its unconditional and invariable relationship 

with the liṅgin resulting in a synthesized knowledge.    

Anumāna consists of a thought process which may or may not be verbalized and which may be 

for one‘s own use or to communicate/argue with others. 

Constituents of anumāna: The process of inference involves three basic terms and their 

interrelations.  The three terms are pakṣa (the logical subject), hetu/liṅga (the reason), and 

sādhya/lignin( the logical predicate). They roughly correspond to the minor, middle and major 

terms of the traditional western logic. 
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For the sake of convenience we may use the word logic for a theory of anumāna. Logic can 

broadly be defined as the study of the principles and methods of valid reasoning. What interests a 

logician is the correctness of the process of reasoning.  His/her prime concern is the connections 

between the conclusions arrived at and the grounds (or evidences) on which these conclusions 

are based. Barring the state of doubt, there can be three possibilities which can logically be 

conceived with regard to such a connection. It may be necessary in the sense that the grounds are 

such that the conclusions derived from them cannot be denied. Or, it may be contingent (i.e. 

probable) in the sense that the grounds are such that subject to certain conditions the conclusions 

based on them can justifiably be asserted. Or, it may be impossible in the sense that the grounds 

can never entail the conclusion.  Accordingly we make a distinction between valid and invalid or 

fallacious reasoning. 

 

Logic and generalization 

There are many uses of logic in research.  Firstly, it helps in arriving at generalizations. This is 

one of the important functions of social science research. For this a technique is resorted to 

which is named as Pacakarai (five –stepped method). We find good deal of literature on this 

subject. Logic may discern if there has been a mistake of basing theories on false generalizations 

or on generalizations borrowed or derived from other cultural scenario and applying them to 

Indian culture uncritically. It may be that many of these generalizations are based on certain 

assumptions which are uncritically accepted, and for which there may not be any warrant in 

experience. This may be specially so with regard to the assumptions about human nature in 

psychology and sociology borrowed from western context. In psychology, for example, there are 

many ‗schools‘ in the west and the Indian  psychologists interpret the data they study in the light 

of the teachings of the school to which they owe allegiance. Hence, theories based on alien 

psychological theories are no more to be trusted than the assumptions of the schools that have 

provided the theories in question. One of the functions of the logical critique of thought should 

be to examine such assumptions and generalizations. 

Logic and analogies 

Researchers may draw analogies between certain given phenomena and the phenomena in other 

realms. Analogies are usually drawn out of metaphors. A metaphorical statement indicates 

important similarities between two phenomena in certain respects without specifically stating in 
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what the analogies actually consist. The theoretical value of a metaphor lies in the fact that it 

points out significant parallels and may hint at a successful hypothesis.  Thus, it has a serious 

theoretical role to play. But analogies are neither deductions nor valid inductive causal 

inferences, nor a statistical inference in terms of probabilities. And therefore, though they are not 

always false, they are weak and need to be used cautiously. The metaphors usually suffer from 

two types of weaknesses. They may prove to be sterile or trivial, like the metaphor of mirror or 

the lamp. The second type of weakness is that they may be limited in the sense that their 

applicability is contextual and that they give only a specific perspective on their subjects. Such a 

limitation is not a reason to reject them completely. Analogies can be profitably drawn, provided 

two conditions are kept in mind, namely: (i) it is rewarding to give a comparison of alternative 

metaphors just as alternative theories are rewarding in a science in revealing the multifaceted 

character of the subject, and (ii) no attempt should be made to transplant the metaphors from one 

context to another since each one is relevant to a particular context only. 

 

Logic and inferences 

Whatever data are collected by the researchers they are to be taken as premises on the basis of 

which conclusions are drawn. These inferences have to be valid in the sense that premises must 

entail the conclusion. It may so happen that researchers may derive conclusions from data which 

do not usually provide complete grounds for those conclusions. The result may be that many 

statements about concerned phenomena may be based on faulty inferences and inept value-

judgments. For example, it has been very often contended that since the teachers are low paid, 

the quality of teachers is poor in India. Firstly, the premise itself is disputable, and that apart it 

does not offer any strict logical reason for the conclusion. There is no necessary and invariable 

connection between low wages and the inferior quality of teachers. To give one more example, 

the reliability of the method of questionnaire employed in empirical study becomes questionable 

if the questionnaire is vitiated with certain internal flaws.  Questions may be too narrow or too 

wide, one sided or lopsided. Implicit in the garb of a positive language these items may contain 

many negative suggestions which should have been avoided in order to elicit spontaneous 

responses. 

A critical analysis of most of such occurrences would bring out an array of logical flaws of 

which the researcher might not be aware. So, if the researcher is given some training in the 
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technique of logical thinking, he/she would perhaps be able to avoid such fallacious reasoning. A 

training in logic would not only help him/her in the selection of appropriate set of evidences and 

in the derivation of legitimate conclusions from it, but it would also provide him/her with a valid 

and suitable methodology for solving problems and tackling issues. This will be done by 

pointing out the nature and steps involved in different research methodologies, and the 

limitations and the range of phenomena they cover. 

 

Logic and theory construction 

In research there may be many low-level generalizations rather than scientifically tested theories. 

It has been contended that these generalizations often mislead the researcher.  In order to avoid 

such generalizations, techniques of natural sciences are brought into the field of social sciences. 

But before we apply these techniques we should be well-trained in the process of ‗construct 

validation‘ so that the methods of theory construction used by us may not be poor or fallacious 

and hence of negative validity or low reliability. Lest our remedial measures harbor newer vices, 

it is imperative that we should make a studied use of the scientific methods by duly taking into 

consideration the logical principles involved in them. What is needed, then, is that researchers 

should also be trained in the discipline of logical analysis. 

Thus, a study in the logical foundation of research would reveal two important roles which logic 

could perform, and therefore must be called upon to perform. They are (a) analyzing the 

language of involved discourse and (b) determining the logical components in the process of 

research. An important function of logic consists in conceptual and linguistic analysis. The 

significance of this function lies in the fact that all reasoning is conceptual and all conceptual 

knowledge finds its expression through a language. Formulating concepts precisely and 

distinctly, operationalizing concepts and putting them to proper use, forming and testing of 

hypothesis, making appropriate generalizations, defining, describing, explaining and dividing, 

recognizing inconsistencies and contradictions, identifying and avoiding fallacies, giving cogent 

reasons and justifications, making conceptual  distinctions, etc. are some of the basic functions or 

―thinking skills‖ involved in logical reasoning and they must be known to every researcher. 

Likewise, learning judicious use of language (which is an indispensable medium of expression of 

thought) is equally significant. Language should be so transparently employed as to be able to 

faithfully and adequately represent the thought, otherwise it would fail to serve its intended 
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purpose. If it suffers from deficiencies it may hinder logicality of thought and may distort, twist 

or conceal the intended ideas. Some of the faulty uses of language could be in the form of 

confusing abbreviations and compressions, ellipses, suppressed premises, misleading metaphors, 

inadequate analogies etc. which may conceal or misdirect the very purport It is therefore 

imperative that language employed is free from ambiguity, vagueness and opacity. Loose 

thinking also may be avoided by the researchers. Proverbs, sayings, slogans, etc., may be used, 

but they are sometimes vague, false or meaningless. There may also be concepts which are quite 

vague and misleading and may fail to signify anything concrete. Equally vague and misleading 

may be some phrases. Moreover, researchers may use the same concept to denote different 

objects. Conflicting uses of terms like ‗role‘, ‗need‘, ‗status‘, ‗freedom‘, ‗authority‘, ‗creativity‘, 

‗nature‘, ‗development‘, ‗knowing‘, and the like may lead to disagreements about how data are 

to be collected and classified, and conclusions established. This comes in the way of agreed 

findings. 

Language, being the medium of expression of thought, must be so transparent as to be able to 

faithfully represent thought otherwise it would fail to serve its intended purpose. If the language 

used is not adequate because of its ‗open texture‘, it may then distort and twist the gist of the 

subject. Because of such careless use of language, it may be possible that many assumptions slip 

in research-based discourse which may be in conflict with the general drift of the theory of which 

the researcher may not be aware.  

Knowledge is communicated through language which is both its vehicle and depository. 

Knowledge is to be properly and correctly communicated through language which has to be 

marked by exactitude. First of all knowledge has to be true and its truth-claim well evidenced. 

Thereafter when it is codified and communicated in language then language has to be exact in its 

representation of knowledge.  Knowledge situation and linguistic framework are bipolar. On one 

side there is the source of knowledge which has to be given linguistic garb and on the other side 

there is some human being, a receiver, to whom knowledge is communicated. The receiver can 

be a reader or a hearer. The receiver has to interpret the communication as faithfully and 

correctly as it is directed. Any lapse on the part of the source or receiver mars the very purpose 

of communication. So there is a need to establish rules of interpretation. Even if we may lay 

hand at true cognition when it is codified in language if there is no exact communication and 

interpretation of the meaning of the given language there is misunderstanding with unhappy 
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consequences. Therefore sufficient care has to be taken not only in acquisition of knowledge but 

also in its communication and subsequent interpretation. Following the Indian epistemological 

tradition the Grammarian school and Pūrva Mīmāmsā school discuss these issues very succinctly 

which merits due consideration. 

The logico-linguistic analysis can help us: (i) in detecting enigmatic, pretentious and tautologous 

definitions of social phenomena, and (ii) in developing an agreed set of concepts to describe 

them. Such an analysis can have two phases: 

(a) Charting out the various possible meanings of a concept.  

(b) Defining the senses in which it is used in different theories   within a single branch of inquiry 

and also among the different branches of inquiry. 

Such an attempt will bring about unanimity, precision and clarity in research discourse and thus 

ensure effective communication which can guarantee mutual understanding, which mostly 

operates in the realm of natural sciences.  

All these need pioneering efforts in this field as we are at present oblivious of ancient knowledge  

and that knowledge has to be carried further. The imperative need today is the standardization of 

the concepts used in research discourse so that they are used scientifically and are employed with 

discrimination.    

 

III 

 Distinctive nature of the subject of Indian social science research 

The world we live in is highly complex and complicated inter-netting of several layers and 

relations bound by space, time and causality. Therefore it is bewildering and puzzle-some. This 

is māyā a term used both in technical sense by Vedānta and in loose sense by common Indian. 

We feel aghast at its essence-less-ness. We look for meaning and value of life, we strive for this 

but we find that something is missing, lacking and wanting. Things and relations of the world are 

evanescent and deceptive. Sooner or later we have this realization. But they are alluring and 

inviting and we get attached to them. We want to leave this world and yet we want to live in the 

world. This is the paradoxical state we are beset with. In the midst of suffering and agony we 

search for real happiness but we do not know what real happiness is and how to get it. 

The general opinion of Indian mind is that the universe is an undivided whole with an immanent 

order which the Vedic seers named as „ṛta‟. There is an organic interrelation, interdependence, 
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cooperative partnership, and supportive mutualism in corporate existence and community living. 

There is reciprocity between living beings and inanimate object and events. All living beings 

have to co-exist in the universe along with the inanimate things but for universal wellness it has 

to be regulated co-existence just like a nest (nīḍa) of a bird wherein the young ones co-exist in a 

regulated way. The bird parents while tending them operate in just and equitable manner without 

favor and frown. They feed them with the spirit of distributive justice and self-less sacrifice. The 

young ones also respond with mutual cooperation and co-sharing. Due to hunger they do cry for 

food but do not quarrel with one another. The parents see to it that their needs are satisfied but 

they do not feed their greed. The little birds put before us an ideal of co-existence to be emulated. 

If little creatures can have such a harmonious living why can we who claim to be rational not do 

so? 

 

Goal-oriented nature of social science research 

Social science, in Indian context, is a systematic reflection by a thoughtful human mind upon 

problematic lived experiences in order to be benefited by the same for realization of quality of 

worldly life (abhyudaya) and ultimately the summum bonum of life (niḥśreyasa). It is mainly an 

enterprise of self-awareness, self-reflection and self-realization but taking into account the entire 

gamut of Reality. Right from the dawn of human civilization Indian mind has been given to 

reflective awareness. It has been intuitive and argumentative, descriptive of the nature of Reality 

and prescriptive of the ideals of life. It has not just been love of wisdom but love for life lived in 

wisdom, an ideal life, a life worth living. It is essentially goal-oriented in the form of fullest 

efflorescence of our inherent potentialities. So, any account of human individual and human 

society has to begin with life lived and to be lived in this cosmos. It is a search for the ideal of 

life along with an endeavor to realize the same. Thus, it is not mere view of life but a way of life 

based on it. It has an essential practical orientation. 

The pursuits of excellence, striving for betterment and attainment of quality of life have been 

perennial human concerns and aspirations. All human endeavors in diverse fields of culture and 

civilization have been directed towards realization of this goal. Freedom from imperfection and 

consequent suffering has been the chief motivating factors for all cognitive enterprises and 

technological advancements. Though every human being cherishes and strives for these and 

posits them as goal of life, their realization requires planned corporate efforts. It cannot be a 
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single individual enterprise. A single individual may work out a plan but its execution has to be 

collective. Moreover, this goal implies attainment of excellences and best possible quality of life 

not only of the individual but also of the entire cosmos since the two are interrelated and 

interdependent and constitute an organic whole and therefore also it calls for collective efforts. 

This apart, one cannot attempt to realize a good quality of life keeping in view an isolated 

individual, society, nation or region. It has to be a global vision and a universal realization 

without any prejudice to any one section of the universe. Everyone has to participate and partake 

in the fruits of this venture that is a collective enterprise. Everyone should be able to contribute 

by manifestation of one‘s capabilities through a dynamic discovery of one‘s potentials being 

assisted in this process by the society and natural surroundings. So when we plan for social 

progress our outlook should be global though our performance has to be at the local level. 

Genuine social progress consists in the realization of universal well-being, in a sense of care and 

concern for all, a feeling of oneness with all, an attitude of sharing and cooperating. 

 

The notions of ‗peace‘, ‗harmony‘, ‗goodness‘ and ‗Quality of Life‘ have been projected and 

nourished in different cultural traditions of the world so that all that is true, good and beautiful, 

which is worth reckoning and emulating, may be brought together and synthesized for pursuit of 

individual happiness, social progress, world peace and cosmic well-being. These are the ideals 

cherished by the humankind at all times all over the world but they have always been elusive 

from effective realization. In the context of present day quest for globalization and universal 

harmony in the strife-ridden and divided world such a renewed attempt may help in generating 

conducive climate and congenial mind-set through proper and adequate education and other 

media of mass communication. Thought motivates action and good thoughts will certainly 

ensure good deeds. It is pragmatic to live by ideals even though they may not be easily or fully 

realizable. They are not to be in the form of utopia but attainable through human endeavor. Ideals 

need to be projected and pursued. There have been seers, sages, saints and knowledgeable 

persons in every known historical age and in every region, who have on the basis of their 

subliminal intuitions given us noble ideas and ideals for universal welfare. It is prudent to go by 

their precepts and practices that have eternal relevance and utility. This is the message of Indian 

culture. 
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Holistic and integral nature of social science research 

A genuine enquiry has to be undertaken keeping in view the entire wide and variegated Reality 

that is the object of reflection. By its very nature it cannot be piecemeal, fragmented and 

compartmentalized, even though there may be selective focus on some specific aspects with 

some specific objectives. It is a holistic and integral perspective keeping the entire reality in 

view. It is an enquiry into the entire gamut of Reality, knowledge and values in order to 

understand their nature, meaning and significance and to shape human and cosmic existence 

accordingly. So it has a definite purpose and an end to realize. It is not a non-purposive 

endeavour. It is to be done with the objective of being benefited by it in shaping the present 

existence, the future projections and the ultimate destiny of humankind in particular and of the 

whole cosmos in general. Naturally therefore individual human self, human society, cosmic 

evolution, natural environment, scientific and technological and cultural enterprises etc. become 

the focal points in purposeful theorizing. Considerations of deeper issues concerning these areas 

provide it practical orientation in the context of human life planning, social engineering, science 

policy and environmental stewardship. 

 

Value-based Social science research 

Quest for perfection and realization of values of life that reflect meaning and purpose of our 

existence have been perennial human concerns and constitute the very core of human life.  There 

is an innate necessity for human to participate in the process of value-realization. That is why 

consciously or unconsciously value-concepts, value-discriminations and value-judgments feature 

prominently in his/her life. When once we accept the fact that the nature of human, and therefore 

his /her constitution, is such as to urge him/her to participate in the fullness of life, to be 

receptive of the significant, and to lie upon to whatever has meaning and value, then the question 

arises as to how do we know what is valuable in life and in the world? What are we to make our 

own, to understand, to appreciate so as to be human in the full meaning of the word? What is it 

for which we still lack the ability so that we must first realize our capacity, sharpen and educate 

it? Human being as a rational, free and goal oriented agent (puruṣa) undertakes a voluntary 

action after acquiring knowledge of the Reality which surrounds him/her. His/her purposive 

agency stems from free will which is guided by rational considerations. Human being is 

potentially gifted with the capacity to know the goal (sādhya), the means (sādhana) and the 
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modalities (itikartavyatā) and possible result (phala). In the Indian tradition acquisition of 

knowledge is not purposeless (niṣprayojana) nor is it of nothingness (nirviṣayaka). It has an 

object to be known (prameya). It attempts to know an object as it is (yathārtha), through 

appropriate means (pramā-sādhanā-pramāṇa) and all this is done in order to derive some useful 

purpose (phala). Prameyanirṇaya (determination of knowable objects) and 

pramāsādhanaphalavicāra (consideration of means of knowing and its result) are thus the 

primary objectives of a research-oriented enterprise. 

Any consideration of such value-schema should be based on concrete social and historical 

realities and past experiences of the concerned individual and society. Values are not just to be 

known and posited, they are to be realized as well and lived in action. This calls for a symbiosis 

of knowing, doing and being. 

 

There can be no realization without skillful means. This implies cataloguing of resources, 

preserving and enhancing the existing ones and generating new ones without depleting the 

existing ones. Skillful employment of means also implies judicious use of the resources without 

depriving others of the present generation and the future generations. It further implies proper 

management of action and the fruits of action with equitable and just distribution. 

 

Theory of pururtha 

The ideological perspective and goal oriented approach, which was discernible in the minds of 

Vedic people, continued to hold its sway, and the same is reflected even in the contemporary 

thinking. Human being, ideally speaking, is ratiocinative, goal-oriented, free and responsible 

agent. He/she is a knower (jñatā), responsible agent (kartā) and enjoyer (bhoktā). As a self-

conscious and reflective person he/she has the capacity to understand one‘s own self as also 

others. The term used in Indian culture for such a human being is puruṣa. And his/her planned, 

purposive and methodical action is termed as puruṣārtha (human enterprise and 

accomplishment). As jñatā human being is endowed with the capacity to know, to discriminate 

and to form judgment. He/she has freedom of will and can make a choice. He/she is also a 

responsible agent and has to be accountable for his/her actions. The free will is regulated will All 

his/her willful actions should therefore be in the form of puruṣārtha. He has to perform actions 

with full knowledge, freedom and responsibility. They should be in the form of ―artha”   



 
 

255 

 

(conducive and leading to well-being) and not ―anartha‖ (detrimental and harmful). Activity is 

the law of life and every human being must act as puruṣa for survival, sustenance and for 

enhancement of quality of life. So there is inclusive alternation between freedom and 

determinism. Rationality as discriminative ability implies freedom to choose but being guided by 

certain norms. It also implies responsibility for the consequences so generated by ones actions. 

The point is that we have to avoid dichotomous approach to freedom and determinism. 

In the classical Indian thought four main values of life (puruṣārthas) viz, dharma, artha, kāma 

and mokṣa were prescribed. Dharma is sustaining, regulating and life-ennobling foundational 

principle. Artha stands for material prosperity and kāma stands for psycho-physical satisfaction. 

Artha and kāma jointly are known as preyas. Dharma is regulative of both and is a means to 

Mokṣa.  Mokṣa, along with dharma, comes under śreyas.  It is spiritual realization.  Though the 

ideals of life admit of a distinction between preyas and śreyas, there is no incompatibility 

between the two as there is no bifurcation between matter and spirit. Preyas provides the 

material base and śreyas constitutes the spiritual summit of the same process of self-realization.  

Since matter provides the arena for self-realization, the preyas has a natural claim of being first 

catered to.  But one should not remain entangled with preyas forever.  After the necessary 

gratification of the preyas one should make a passage toward śreyas.  Another thing to be 

remembered is that all the demands of matter do not constitute preyas and hence are not to be 

gratified.  Only those demands are to be regarded as preyas that are not incompatible with 

śreyas.  Preyas thus is the proximate value and śreyasis the ultimate value. The ancient Indian 

thinkers established the āṣrama-vyavasthā( life stages) in order that there may be well-organized 

and balanced pursuit of both preyas and śreyas.  The word āṣrama is suggestive of points of 

beginning and departure and stoppage. 

From the above-described view of life an appropriate way of life has also been prescribed. A 

way of life is the way man plans his life for realizing an ideal whatever it is.  It is called yoga or 

mārga.  Many yogas or mārgas have been recognized by the ancient thinkers of which karma i.e. 

the way or action, jñāna i.e. the way of knowledge and bhakti, i.e., the way of devotion, are 

prominent. Human being is a complex of cognitive conative, and affective elements and 

therefore a good way of life must have a balanced view of all these three.  For the realization of 

the ideal life the whole person has to rise up and strive. 
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Meaning and significance of human life 

 

Human being is the highest emergent in the cosmic process so far. Human life is a prized 

possession; the best product of evolution emerged so far. It has been a remarkable biological 

evolution through genetic endowment, ecological interaction and cultural transformation, 

through innate competence and overt performance. Reflective awareness and self-consciousness 

are its unique features. On the basis of his/her planned endeavor and successful behavior human 

being has been able to achieve wonderful feats. Human life is unique and special gift which is 

rare among all the creatures. It is a prized possession acquired through a good deal of meritorious 

acts in the previous birth (s).It is valuable and is to be valued. A mechanistic understanding of 

human nature and its evolution is truncated and cannot explain the spontaneity, creativity and 

goal-orientation inherent in human nature. Only a teleological, holistic and inclusive 

understanding of human potentialities, capabilities and achievements can do justice to human 

aspirations. Teleological approach alone can support a viewpoint that coordinates work and 

welfare, possession and enjoyment with a spirit of sacrifice, social progress and social justice, 

material well-being and spiritual enhancement.  

 

 

Nature of human existence 

 

Human existence is multi relational, multi-dimensional and multi-layered. It has individual, 

social and cosmic aspects in a holistic and organic framework. It is intimately related with 

nature, other human beings and non-human species. Human identity, therefore, cannot be 

determined by any one of these facets alone in isolation with others. It is constituted by the 

totality and intricate unity of all of them with subtle and fine inter-netting, interdependence and 

interaction of the three which constitute human personality. 

Human being is an intricate psycho-physical complex animated and enlivened by spiritual 

principle called soul or self. There are varied understandings of human constitution in different 

cultures and disciplines of knowledge, but the Vedic-Upaniṣadic understanding in terms of five 

sheaths (pañcakośa) is most helpful. They are annamaya (physical), prāṇamaya (vital), 

manomaya (mental), vijñānamaya ( intellectual) and ānandamaya (spiritual).  Among these five 
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the physical and vital are material, mental and intellectual are quasi-material and they are termed 

as psychical, and spiritual (adhi+ātma) is transcending these four which are empirical. There is 

simultaneity as well as hierarchy in them and there is a fine balance in this.  It is a very neat and 

useful classification. But it should be kept in mind that all these five are integrally correlated and 

cannot be separated. Their distinction is only for classified understanding and practical purposes. 

In order to understand human nature our attempt should be to know the nature, functioning and 

interrelationship of all these five in a holistic framework. The fine and subtle constitution of 

physical body and conative senses, the wondrous play of vital breaths, the wonderful functioning 

of senses, the marvelous functioning of mind and cognitive senses, the brilliant displays of 

thoughts, emotions, feelings and volitions are all amazing and astounding, but we have to know 

all these. The functioning of human mind is astonishing. It is something more than a live 

computer. But much more significant are beatitudes and bliss of consciousness, the spiritual 

principle. We at the present juncture of our knowledge and capabilities may have only partial or 

faltering understanding of all these marvels of human life but we much steadily continue our 

efforts to enhance our knowledge. 

We have the experience that apart from the physical we possess vital, mental, intellectual and 

spiritual dimensions that are all equally important. They are all interrelated and mutually 

supportive. They are distinct but not separate and cannot be reduced to any one of them. They 

may have existential hierarchy from gross to subtle but they do not have value-based hierarchy 

as all are of equal value. Quality of life is to be attained in terms of catering to the legitimate 

needs of all these in a balanced and proportionate way. In fact lop-sided development of any one 

or a few of them is harmful to the total human person and is detrimental to perfection whatever 

be the degree or stage of its realization. The physical, vital, mental and intellectual belong to the 

empirical world and can be approached with the help of science but the spiritual belongs to a 

different category. It is trans-empirical and beyond the ken of empirical sciences. There are 

therefore two realms of human existence, empirical and trans-empirical, one constituting the base 

and the other the apex. Both are organically interrelated. Wise persons differentiate between the 

two but do not ignore one for the sake of the other. There can be priority and posterity or there 

can be simultaneity in their pursuits depending upon the situational requirements. But there is no 

chasm or gulf between the two. The spiritual is trans-empirical but it is not anti-empirical. Rather 

it is the fulfillment of the empirical. The empirical is a prerequisite and stepping stone for the 
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trans-empirical. One cannot be realized without the other. There has to be a happy symbiosis of 

empirical and trans- empirical. 

 

Relation between individual and society 

Added to individual existence there is the social dimension that is highly complex, complicated 

and subtle network of relations. The Indian thinkers always try to avoid the extremes of 

individualism and totalitarianism and emphasize a middle position. They entertain no 

incompatibility between the individual and the society and advocate a harmonious relationship 

between the two.  The society is conceived of as a whole comprising the multiplicity of 

individuals as its parts.  The society expresses itself only in and through the individuals and the 

individuals, in turn, derive their being and living only from the society.  The two are regarded to 

have organismic relation and mutual appreciation. Society provides the ground and sustenance 

for human existence and also the basic structure and materials for human evolution. But there is 

no dichotomy or chasm between individual existence and social environment. Sociality is built in 

human existence and human nature.  Society provides the ground and sustenance for human 

existence and also for the basic structure and materials for human evolution. The lowest unit of 

society is family which may be joint or single but the former has been the traditional form and it 

has served very useful purpose for smooth and happy life in a corporate spirit of mutual care and 

share. It is called ―kuṭumba‖, a replica of ―viśva”, a mode of coexistence in interdependence and 

interrelation, a supportive mutualism with a spirit of selfsameness. In this „saṁghajīvana‖ or 

corporate living the roles of grandparents, parents, children and grand children other members of 

social groups etc. are well defined by socio-cultural norms. In this context the role of 

―paramparā‖ or tradition is significant. Paramparā is a live tradition deeply embedded in the 

past, well-footed in the present and envisioning the future. It is the accumulative process of 

transmitting, adjusting and applying the norms and values cherished in a culture. It admits of 

creative freedom and innovative changes. 

The guiding principles of communitarian life laid down in Vedic and Upaniṣadic prayers are 

sahavāsa (corporate living), sahakāra (cooperative functioning) and sahabhoga (communitarian 

partaking with mutual care and share). This is how the inmates in āśramas or gurukūlasused to 

live in good old days. The entire cosmic existence is corporate coexistence and therefore human 
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progress and well being coincides with cosmic progress and well being. There has to be inclusive 

pluralism with mutual cooperation and support. 

 

Human being and Nature 

The organismic relation, which binds the individual and the society, is also regarded to be the 

characteristic of the relation between the individual and nature. Individual being exists in and 

through the nature and nature provides the needed nourishment to it.  Nature has instrumental 

value because of its benevolence in serving us in infinite ways selflessly.  But it is also an object 

of worship and devotion for the same reason. So we have to respect and love nature by 

maintaining its cleanliness and by preserving its purity.  The usability of nature should not be 

misunderstood as misuse of nature otherwise as a consequence it will lead to environmental 

pollution and ecological imbalance.  Nature helps us only if we help nature. Of course, nature 

allows us to transform it but this also has to be done in accordance with the laws of nature.  This 

is the approach to nature, which has been handed down to us by the Vedic thinkers. 

Human existence is essentially natural in the sense that human being is an inalienable part of 

Nature, is born and brought in the lap of Nature, is sustained and nourished by Nature and 

ultimately reaches his/her culmination and consummation through Nature. Nature environs 

human being, provides a basis and an arena for human existence and also for his/her growth and 

excellence. But in spite all this Nature does not exhaust human being. Nor does tiny human being 

exhaust Nature. Human being is bound by Nature and yet he/she can transcend Nature and 

bounds of Nature. He/she is aware of his/her being natural and he/she is also aware of his/her 

capacity to overcome and to go beyond Nature, not by enslaving Nature which he/she cannot do 

but by cooperating with Nature. Firmly footed in Nature he/she can try to rise above Nature and 

go beyond Nature. He/she is related to Nature, he/she is dependent on Nature, he/she is 

reinforced by Nature and at the same time he/she can liberate himself/herself from Nature with 

the help of Nature itself. The laws of Nature condition him/her but he/he can cope with up with 

them with the help of Nature and its laws of operation. Thus he/she is in a paradoxical situation 

of dependence on Nature and possible freedom from Nature. It is the prerogative of human 

existence to know this, to acquire this self-awareness, shape his/her life and existence 

accordingly and to seek freedom. 

.  
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Quality of Life and Globalization 

 

Quality of life in its perfect and highest form is the summum bonum of human existence and 

globalization is its corollary since its realization requires propagation, profession and practice of 

global ethics. The principle of ‗universalizability of ethical norms‘, and adherence to them 

without exception, stem from this very consideration. But globalization is not to be understood in 

materialistic terms only in the sense of liberalization of trade and commerce. Basically it is a 

spiritual ideal. It is inculcation of the attitude of seeing self-sameness everywhere leading to 

global unity. It is realization of fundamental unity of the entire cosmos, not just of human beings 

or living beings. It is a mode of cosmic coexistence with a spirit of mutual support, mutual 

sacrifice, mutual caring and sharing. It is an enlightened conduct and contented life like that of a 

bodhisattva or jīvanmukta who is constantly engaged in universal well-being, who is happy in 

the happiness of others and feels miserable in the miseries of others, who always thinks of good 

of others and acts for their welfare. The seers and sages, spiritual and religious leaders, all over 

the world have enjoined this mode of living. The moral codes prescribed in all the cultural and 

religious traditions in all ages and places aim at cultivation of this mindset of universal affinity 

and self-sameness. We possess vast literature in this regard but human nature is such that it has 

to be constantly reminded about this and persuasively goaded to practice this.  

 

Globalization is not monopolistic patenting or bulldozing of multiplicity in overt or covert form 

but accommodating and harmonizing it within the organic unity of the entire cosmos. It stands 

for coordination rather than uniformity of thought and action. It envisages no antagonism or 

incompatibility between one part and the other, like one organ and the others in an organism, 

since all are perceived and conceived as interconnected, interrelated and interdependent elements 

of one and the same whole constituting a single field or continuum or unity. That is why analogy 

of a living organism is put forth where there is ‗multiplicity-in- unity‘  and ‗unity-in-multiplicity, 

many situated in One, not as separated, segregated and scattered elements, but in mutual 

openness and reciprocity supplementing and complementing one another. Here conflicts and 

disorders may not be unnatural but their resolutions and harmony may also not be unrealizable. 
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Mode of achieving the goal 

 

Globalization is a viewpoint and a course of action, a policy instrument and a world-wide 

movement for a new world order based on enlightened principles of conduct aiming at 

enhancement of ‗Quality of Life‘ not just of human beings but of the entire cosmos. This calls 

for newer formulations of global ethical norms that may regulate the entire gamut of human 

conduct in relation with one human being and another and also between human beings and the 

rest of the cosmos of multiple animate beings and inanimate things. This is the precursor of the 

emergence of a global society in which the entire world can be experienced as one single family. 

This is possible through the realization of selfsameness and cultivation of the spirit of sacrifice. 

But this necessitates a trans-valuation of values, a paradigm shift in values, a changed mindset, 

an enlarged vision of cosmo-centricity, an enlightened view and way of life by a proper training 

of body and mind by illuminating knowledge and liberating wisdom. It calls for a total 

transformation of matter and mind and realization of spiritual oneness. It is widening of the self 

as totality, from ‗I‘ to ‗We‘, from one self to total self, from individual to cosmic. Here there 

should be no deprivation and exploitation, no sorrows and sufferings that are unmitigated, no 

injustice and discrimination unabated. This is realization of heaven on earth, to use figurative 

language. The cosmos is full of splendors and can provide sustenance to all its inhabitants but we 

have to ensure that this is done in a just, fair and equitable manner. This is possible only through 

the postulation of a new value-schema other than the one we are presently pursuing. It is the 

restoration and reformulation of the classical value-schema that we have forgotten. It is practice 

of new ethics that tends all and cares for all. This has been the cherished desire of the 

enlightened mind. It is not a utopian dream but an ideal realizable in actual practice through 

proper and adequate education. 

 

Progress as evolution banking on tradition and rooted in culture 

Change is the law of reality, but it has to be a change for the better, for more perfect, for greater 

well-being. All change is not necessarily healthy and good. In order to be beneficial it has to be 

in the form of evolution rather than revolution. It must be based on the solid foundations of the 

past, its experiences, concerns and commitments. But this process of bringing forward from the 
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past requires a judicious discrimination as to what should be accepted and what should be 

rejected. 

 

Systematic and methodical thinking is one of the significant ways of utilizing human potentiality 

in terms of thought constructions and system building about the nature of Reality, knowledge 

and values with practical orientation and use. As state earlier, every system of thought is an 

outcome of felt needs and aspirations of an age and a cultural milieu. Human reflections do not 

originate in cultural vacuum or in a void. To be meaningful and useful they have to be rooted in 

culture specific experiences. Culture is a complex whole which is a sum total of knowledge, 

beliefs, customs, habits, morals, law, artistic, scientific and technological pursuits, humanities 

and social sciences and other forms and techniques of living inspired by certain collective urges 

and fundamental values which human beings cherish and acquire as members of society. It is a 

cumulative effect of the total heritage borne and inherited by a society resulting in a form of life 

based on and shaped by common outlook. Culture, in all its facets and dimensions, is a crucial 

constituent of human progress, both individual and social. It is a state of being, a mode of 

thinking, a way of living, a set of commonly shared values and belief patterns and practices. It is 

an individual as well as social affair. It is crystallization of material, mental, intellectual and 

spiritual wealth generated and preserved by the society.  It contributes to the discovery of 

meaning of life and enriches life. Cultural life consists in pursuit and realization of values that 

enhance quality of life of human being and his/her society. Therefore culture has to enrich, 

enlarge and encourage fullness of life, delight of mind, sharpening of intellect and plenitude of 

peace. Culture is a living phenomenon coming from the past like a tradition. There can be no 

genuine progress without cultural backing and cultural regeneration preceding and consolidating 

it. But it is for human to live up to them or falter and fail. 

 

Culture and tradition 

A value-schema evolved, pursued and practiced by a society results in a paramparā (tradition). 

This brings us to the consideration of tradition. Tradition is rooted in a culture. Tradition is a 

movement (paramparā). It is embedded in the past, but it must live through the present and flow 

into the future. A paramparā has to be deeply rooted in the past, firmly footed in the present and 

illuminated by a bright vision of the future. Then only it is live paramparā. If it loses its utility 
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then it becomes dead to be discarded. It is an embodiment of values and norms handed down 

from the past. It is accumulative process of transmitting, adjusting and applying the values and 

norms cherished in a culture. It is not static. It is continuity as well as change. It admits of 

creative freedom and innovative changes. It is never a threat to individual and social freedom 

unless it is dead, dated and outlived. Therefore a constant reflective review of tradition is 

necessary. A live tradition provides for freedom, is amenable to change and improvement. 

Tradition makes a person and society and, contrary wise, a person and society make a tradition. 

So there is mutuality between the two. Similarly change and modernity do not mean breaking 

away from the past experiences. What is needed is a correct understanding of the nature and role 

of tradition. 

 

A social scientist has to operate in the social milieu in which he/she exits and he/she has the duty 

and responsibility to interpret his/her own culture and also devise ways and means for 

intercultural understanding. But this cultural-specificity does not mean that such reflections do 

not have universal relevance and utility, as human nature, needs and aspirations are more or less 

the same. Though they have local origin they may have global appeal. They should have local 

and global, individual and universal dimensions. That is why the Vedic seers insist that let noble 

thoughts come to us from all over the world and let us transform the whole humanity into 

nobility (Ārya). Human cultural heritage is open to all and should be shared by all. There cannot 

be any confinement or closed-ness about it.  

 

Holistic and integral approach to progress 

 

A meaningful planning for progress has to be all-round, graded and gradual realization with 

balance and proportion. Economic progress is basic to human progress but economic aspect is 

only one of the multiple aspects and cannot claim exclusive attention. Human development is not 

to be confined to economic development and mere economic development cannot be equated 

with human development. Further, in order to ensure just and equitable partaking in the fruits of 

economic progress it should be dharmic in nature regulated by ‗business ethics‘. No doubt 

pragmatism and utilitarianism are the guiding principles of economics, but they should be 

seasoned and tempered by welfarism. Unbridled economic growth gives rise to moral crises and 
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many problems crop up which may seriously imperil society and its health. It may appear to be a 

growth but it may not be conducive to well-being. There has to be value-orientation of economy 

in tune with human well-being and cosmic welfare. Economy has an instrumental worth and it 

should not be taken as an end in itself.  It is also to be remembered that not only economic 

development is to be guided by morality; it should also help in enhancing moral capacity. 

Morality should not remain confined to precepts but should get translated into practice. 

 

Science, Technology and social progress 

 

Like economy science and technology are important components of human culture. Science 

directs technological innovations and technology accelerates progress of science. Both are thus 

interdependent. Both are needed and are essential to human existence and social progress. But 

they are not value-neutral. They should serve the ultimate human good that is also the cosmic 

good.  They are means and therefore of instrumental character. They should be humane and 

humanizing and should be harnessed for social progress and cosmic well-being. They should not 

be allowed to technocratize human being; rather they should be humanized. In this respect a 

clear distinction should be drawn between humanism and humanitarianism. Humanism is 

anthropocentric and is vitiated by human fallen-ness whereas humanitarianism is cosmo-centric. 

Only by spiritual orientation of science and technology they can be made humanitarian. Such an 

orientation can come from traditional culture. At present there is a see-saw between traditional 

culture and science and technology instead of a thaw. There is a need for ‗great harmony‘. 

 

Social progress, democracy and beyond-democracy 

The hallmark of social progress and of civil society is respect for human dignity and human 

freedom within an ordered cosmos. This involves values like liberty, equality, justice and 

fairness. It should be realized that each individual has immense potentialities and capabilities and 

should be given freedom and opportunities to manifest them. In different individuals there are 

diverse capabilities and all are useful for social progress. Every human individual is a potential 

person and should be given scope to cultivate personhood. Personhood is an achievement 

concept. A person is one who is knowledgeable, ratiocinative, free and responsible agent. He has 

to be an integrated, creative and freely acting social and moral being. He must know and realize 
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the meaning of life, justify his existence and make it valuable and worthwhile to himself and the 

society. 

 

The criterion of social progress is achievement of democratic spirit, democratic mode of thinking 

and living and not just democratic state or form of political governance. Genuine democracy 

prevails only when diversity is fully and well accommodated in an overall unity. In the unity 

differences are to be protected, preserved and enriched. They should receive natural and 

reasonable place and respect within the unity. Democratic process is not suppression of thoughts, 

feelings and aspirations of any section of people but their unfolding and reinforcement and 

realization. In other words, democracy and social progress have to be in the form of inclusive 

pluralism, having multiplicity well situated in unity like the organs surviving and thriving in an 

organism. In the ultimate analysis, though this is only an ideal, there should be no difference 

between ‗one and the other‘ or between ‗I and the other‘. On the front gate of the Parliament 

House of the Republic of India in New Delhi a verse from the traditional Indian culture is 

inscribed which states that the notions like ‗This is mine or this is that of others‘ is nurtured only 

by a person of mean mentality and narrow mind. So implication is that instead of viewing 

differences as ‗I and the other‘ they should be viewed as ‗I and mine‘. Here the other is not an 

alien, an adversary, a competitor or a threat to ones existence but a partner, a companion, a 

fellow being, an aid or help. The other also does not resist or repel but reciprocates with a feeling 

of coexistence and cooperation.   

 

Democracy in all its present forms does not ensure any of the above stated aspirations and 

requirements. Democracy is supposed to be a system of rules and rule of law made legitimate by 

the will of the people and supposed to serve the best interest of the people, a government of the 

people, by the people and for the people. But in actual reality has it been so anywhere in the 

world? A system that has built-in infirmity cannot be said to be the best. As the society 

progresses human mind should also develop the capacity of innovative thinking and therefore the 

question is can we not think of a system better than democracy, a system in which all the merits 

of democracy are well preserved and demerits are negated. Though we have come to stay with 

democracy as the best available form of political governance, this cannot be treated as the end of 

history. Human mind has experimented with various forms of political governance like anarchy, 
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monarchy, aristocracy, oligarchy and so forth and has reached to the stage of democracy. 

Democracy has to be seasoned and conditioned by moral and spiritual regulations and has to be 

transformed as Dharmocracy.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Lak’k;&lw= dh O;k[;k % rU=kUrxZr fopyu vkSj lekurU=h fHkérk 
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                                                v#.k feJ 

lh 1 @69] ikdZ Iyktk ds ihNs]  

                                                             lsDVj & 55] uksbZMk &201301 

 

 

U;k’kkL= ds vUrxZr izek.kehekalk ds {ks= esa fo"k;ksa ds fo’ys"k.k vkSj rRlEcU/kh fl)kUrksa dh LFkkiuk esa 

,d ljyjs[kh; xeu ugha gSA ;g xeu lw= dks Lohdkj djrs gq, fr;Zd js[kk esa Hkh ik;k tkrk gSA 

blls Li"V gksrk gS fd U;k; esa izek.kehekalh; m|e dh fn’kk ljyjs[kh; ugha vfirq fr;Zd~js[kh; gSA 

U;k;’kkL= dh ;g izòfÙk ijh{kk lw= dh egÙkk dks Hkh Li"V djrh gSA mnkgj.k ds fy;s la’k; lw= dh 

O;k[;k ls ;g LiV gS fd m|ksrdj dh O;k[;k okRL;k;u dh O;k[;k ls iw.kZr;k fHké gSA iqu% vusd/keZ 

ds lanHkZ esa foHkkxt foHkkx dh okpLifr dh O;k[;k mn;ukpk;Z dh O;k[;k ls fHké gSA la’k; lw= dh 

O;k[;k ds Øe esa lw= dks Lohdkj djrs gq, okRL;k;u] m|ksrdj] okpLifr vkSj mn;ukpk;Z vusd 

fcUnqvksa ij ,d nwljs ls fHké gks tkrs gSaA ;g fHkérk U;k; dk lekurU= oS’ksf"kd esa vkSj vf/kd eq[kj 

gSA Jh ’kadj feJ vius oS’ksf"kdlw=ksiLdkj esa U;k;Hkk";e~ vkSj U;k;Hkk";okfÙkZde~ esa LFkkfir erksa dk 

[kaMu gh ugha djrs gSa vfirqq viuk LorU= er izfrikfnr djrs gSaA vr,o bl ys[k dk mÌs’; 

U;k;prqxzZafFkdk esa dh x;h la’k;lw= dh O;k[;k izLrqr djus ds lkFk lkFk miLdkj esa Jh ’kadj feJ 

}kjk dh x;h la’k; dh O;k[;k Hkh izLrqr djuk gS ftlls fd U;k; vkSj mlds lekurU= oS’ksf"kd esa 

la’k;lw= dh O;k[;k dh fn’kk fu/kkZfjr gks ldsA ;g ys[k fuEufyf[kr xzaFkksa ij vk/kkfjr gS & okRL;k;u 

dk U;k;Hkk";e~] m|ksrdj dk U;k;Hkk";OkfÙkZde~] okpLifr feJ dh U;k;Hkk";okfÙkZdrkRi;ZVhdk] 

mn;ukpk;Z dh U;k;okfÙkZdrkRi;Zifj’kqf) vkSj Jh ’kadj feJ dk miLdkjA fo"k; ds vuqlkj ys[k dks 

rhu [kaMksa es foHkkftr fd;k x;k gS & izFke [kaM esa U;k; er izLrqr fd;k x;k gS] f}rh; [kaM esa Jh 

’kadj feJ dk er izLrqr fd;k x;k gS rFkk r`rh; [kaM esa ys[k dk milagkj fd;k x;k gSA    

 

¼1½ 

*izek* dks Li"V djus ds fy;s mls *vizek* ls Hksn djuk vko’;d gSA la’k;] foi;Z; vkSj rdZ dk Kku 

izek ugha gSA blhfy;s la’k; dh O;k[;k vko’;d gSA la’k; lw= dh O;k[;k djrs gq, Hkk";dkj 

okRL;k;u la’k; dk ik¡p gsrq vkSj m|ksrdj ek= rhu gsrq ekurs gSaA ;|fi okpLifr feJ ,oa 

mn;ukpk;Z m|ksrdj ds er dk gh leFkZu djrs gSa rFkkfi bu rhuksa ds erksa esa Hkh ,d ljy js[kh; 

xeu ugha gSA lw=dkj vius izFke lw= esa izek.k vkSj izes; inksa ds ckn *laa’k;* in dk vfHk/kku djrs 
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gSaA blhfy, U;k; ijaijk esa izek.k vkSj izes; dk y{k.k ,oa mudk fo’ys"k.k djus ds Ik’pkr~ la’k; dk 

y{k.k ,oa fo’ys"k.k fd;k x;k gSA  

                     lw= esa la’k; dk y{k.k % & 

 

la’k; ,d vuo/kkfjr Kku gS vkSj og vuo/kkfjr Kku foe’kZ dgykrk gSA fo"k; ds izlax usa ukuk 

izkdjd vFkksZa dk Kku gksuk foe'kZ dgykrk gSA gekjk ;g Kku fd veqd fo’k; LFkk.kq gS ok iq#"k la’k; 

dk ,d mnkgj.k gSA bl Kku esa ge nksuksa esa ls fdlh ,d ds fo’ks"k&/keZ dh vis{kk djrs gSaA fo’ks"k&/keZ 

dh vis{kk djuk ;k vkdka{kk djuk fo’ks"kkis{k dgykrk gSA la’k; esa gesa fo"k; dk fo’ks"k&/keZ miyC/k ugha 

gksrk gSA fo’ks"k&/keZ miyC/k gksus ls la’k; ugha gksrk gSA fo'ks"k&/keZ vKkr gksus esa gh ml fo'ks"k&/keZ dh 

vis{kk ;k vkdka{kk laHko gSA **fo'ks"kL;kis{kk vkdka{kk lk pkuqiyH;ekus fo'ks"ks ;qäkA**
� 
 ^fo'ks"kkis{k* 

fo'ks"k&/keZ dh Le`fr dk vis{k gksrk gSA la'k; esa fo'ks"k&èkeZ dks vKkr gksus ds vfrfjä ml fo'ks"k&/keZ 

dh Le`fr Hkh visf{kr gSA fo’ks"k&/keZ dh Le`fr ds fouk la’k; ugha gksrk gSA iz’u mifLFkr gksrk gS fd 

Kkrk dks nwj ls izR;{k gksrk gqvk fo"k; esa dkSu lk fo'ks"k&/keZ Le`fr dk fo"k;&oLrq gS \ Kkrk dks nwj 

ls izR;{k gksrk gqvk fo"k; dh Å¡pkbZ vkSj foLrkj ns[kdj ;g la’k; gksrk gS fd og fo"k; LFkk.kq gS ok 

iq#"kA bl mnkgj.k esa Kkrk dks fdl fo’ks"k&/keZ dh Le`fr gks jgh gS\ D;k Kkrk dks fo"k; dk ml 

fo’ks"k&/keZ dh Le`fr gS ftldk mls la’k; gS ;k fdlh vU; fo'ks"k&/keZ dh Le`fr gks jgh gS] ;k fdlh 

vU; fo"k; ds fo'ks"k&èkeZ dh Le`fr gks jgh gS\ ^^fo'ks"kkis{kks foe'kZ% la'k; bfrA fo'ks"kkis{kks fo'ks"kLe`R;is{k 

bfrA vFk lk fo'ks"kLe`fr% fda fo'ks"kfo"k;k] fda la'k;fo"k;fo'ks"kfo"k;k] mrkU;fo"k;sfr \**
�
 m|ksrdj dgrs 

gSa fd fo'ks"kkis{k ,d lkekU; dFku gS vkSj blls fdlh fuf'pr fo"k; dk fo'ks"k&/keZ dk cks/k ugha gksrk 

gSA fo'ks"kkis{k in ds iz;ksx ls ge ;g ugha dgrs fd gesa fdlh fo'ks"k fo"k; ds fo'ks"k&/keZ dh Le`fr gks 

jgh gS] ;k fdlh vU; fo"k; dkA ;fn gesa iwoZ esa Kkr fo"k; ds fo'ks"k&èkeZ dh Le`fr gksrh gS rks og 

Le`fr iwoZ esa vuqHkwr fo'ks"k&/keZ dh gksrh gSA ;fn la'k; ,sls fo"k; ds izlax esa gks jgk gS tks iwoZ esa rks 

vKkr Fkk ijUrq og fo"k; fdlh ,sls fo"k; ds ln`'k gS tks igys Kkr Fkk] rks og Le`fr ml vU; fo"k; 

ds fo'ks"k&/keZ dk gksrk gS tks fo"k; igys Kkr FkkA ;g Le`fr fo"k; ds lkn`'; ds QyLo:Ik gksrk gSA 

okfÙkZddkj ds vuqlkj&^^fo'ks"kkis{k bfr lkekU;opua] u iqujusuko/kk;Zrs rL; ok vU;L; osfrA ;nk 

rn~xrk fo'ks"kk% lqLewf"kZrk HkofUr] rnkuqHkwrs"kq fo'ks"ks"kq Le`fr%A ;nk RouqiyC/kiwosZ·FksZ la'k;%] rnk 

lkn`';knU;xrku~ fo'ks"kku~ lqLew’kZr bfrAÞ
�                                              

                 okpLifr la’k; ds HkkokRed i{k ij cy nsrs gSaA os dgrs gSa fd la’k; esa gesa lR; 

tkuus dh bPNk gksrh gSA fo’ks"k&/keZ dh vis{kk fo’ks"kkis{k gS vkSj ogk¡ Kkrk dks lR; tkuus dh bPNk 
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gksrh gSA ;|fi gekjh bPNk esa vis{kk gksrh gS rFkkfi okD; ds lkeF;Z ls ;g Li"V gS fd fo’ks"k&/keZ dh 

vis{kk esa Kkrk dks lR; dks xzg.k djus dh bPNk gksrh gSA la'k; esa lR; tkuus dh bPNk gksrh gS] 

blls lR; tkuus dh bPNk dks la'k; dk gsrq ugha dguk pkfg;sA fo'ks"kkis{kk ls ;g cks/k gksrk gS fd 

igys ds vuqHkwr oLrq ds /keZ ds lkn`'; ds vk/kkj ij mRiUu Lej.k esa nks fo'ks"kksa esa ge lR; dk xzg.k 

djuk pkgrs gSaA okpLifr fy[krs gSa&^^fo'ks"kkis{k bfr opusu fo'ks"kL;kis{kk mP;rsA vis{kk'kCn'p 

;|ihPNk;ka orZrs] rFkkihg ft?k`{kk;ka okD;lkeF;kZr~A u p lk la'k;L; gsrq%A rL;k% la'k;s lfr Hkkokr~A 

rLekn~ fo'ks"kkis{k;k ft?k`{kky{k.k;sg fo'ks"k;ks% iqjksofrZoLrqlkn`';kr~ Lej.ks lR;xzg.ka y{k.kh;e~A**
� 
bl 

fooj.k ls Li"V gS fd okLro esa uS;kf;d la’k;oknh ugha gSa vfirq lR; tkuus ds fy;s la’k; dk 

fo’ys"k.k djrs gSaA izek dks Li"V djus ds fy;s gh la’k; dh ijh{kk dh x;h gSA 
 

                                                     *fo’sk"kkis{k* ds vfrfjä *foe’kZ* in la’k; 

dk nwljk y{k.k gSA fo"k; esa LFkk.kq vkSj iq#"k dk Kku gksuk gh foe’kZ gSA vr,o *la’k;* in y{; vkSj 

*foe’kZ* mldk y{k.k gSA m|ksrdj ds vuqlkj fo"k; esa ukuk izkdjd vFkksZa dk Kku gksuk foe'kZ dgykrk 

gSA **foe'kZ bfr ukukFkkZoe'kZua foe'kZ%A**
�
 okpLifr y{k.k vkSj y{; esa Hksn djrs gq, dgrs gSa fd *foe'kZ* 

la'k; dk lkekU;&y{k.k vkSj *la'k;* in y{; gSA ^^v= p foe'kZ% la'k; bfr la'k;lkekU;y{k.ke~A r= 

la'k; bfr y{;funsZ'k%] foeZ'k bfr y{k.kine~A**
�
 okpLifr ds vuqlkj ,d /kehZ esa ukuk izdkjd vFkksZa 

dk Kku gksuk gh ugha vfirq ukuk izdkjd fojks/kh vFkksZa dk Kku gksuk foe'kZ dgykrk gSA **,dfLeu~ 

/kfeZf.k fojksf/kukukFkkZoe'kksZ foe'kZ%] fda fLofnfr Kkue~A**
�
 okpLifr foe’kZ dks la’k; dk ,d lkekU; 

y{k.k ekurs gSa ijUrq mn;ukpk;Z ds vu qlkj *foe’kZ* in ls la'k; ds nks lekU; y{k.k & fo"k;r% vkSj 

Lo:ir% & lwfpr gksrs gSA mn;ukpk;Z dh ;g vo/kkj.kk fo"k; vkSj mlds Lo:Ik ds Hksn ij vk/kkfjr 

gSA fo"k; LFkk.kq gS ok iq:"k fo"k;r% la’k; dk mnkgj.k gSA ;gk¡ la’k; fo"k;r% gksrk gSA fo"k; bl 

izdkjd gS ok ml izdkjd Lo:ir% la'k; dk mnkgj.k gSA ;gk¡ la’k; Lo:ir% gksrk gSA  ^^foe'kZ 

bR;usu p fo"k;r% Lo:ir'p lkekU;y{k.k};a lwfpre~A r= izFkeekg&,dkfLefUufrA 

f}rh;ekg&fdafLofnfrA**
�
 fo’ks"kkis{k vkSj foe’kZ la’k; ds y{k.k gSaA bl izdkj ;g Li"V gS fd ,d /kehZ esa 

ukuk izdkjd fojks/kh vFkksZa dk Kku gksuk la’k; gSA la’k; dk y{k.k Li"V djus ds ckn la’k; ds gsrq ij 

fopkj fd;k x;k gSA 
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lw= ds vuqlkj la’k; ds gsrq % & 

 

la’k; dk y{k.k izLrqr djus ds ckn la’k; dk gsrq izLRkqr fd;k x;k gSA lw=dkj ds vuqlkj 

Þlekukusd/keksZiiÙksfoZizfriÙks#iyC/;uqiyC/;O;oLFkkr’p fo’ks"kkis{kks foe’kZ% la’k;%Þ
 � 

¼1A 1A 23½ bl lw= 

ds vuqlkj ¼�½ fo"k; esa leku&/keZ dk Kku gksus ls] ¼�½ vusd&/keZ dk Kku gksus ls ] ¼�½ foizfrifÙk 

gksus ls] ¼�½ miyfC/k dh vO;oLFkk gksus ls] vkSj ¼�½ vuqiyfC/k dh vO;oLFkk gksus ls gesa la’k; gksrk gSA 

Hkk";dkj ds vuqlkj ;s la’k; ds gsrq gaSA lR; tkuus dk bPNqd Kkrk fo"k; esa fo’ks"k&/keZ dh vis{kk 

djrk gSA Kkrk dh og vis{kk&cqf) gh la’k; izofrZr djrh gSA ml dkj.k ls fo’ks"kkis{k vkSj foe’kZ dks 

la’k; dk y{k.k dgk x;k gSA nwj ls fn[kkbZ nsrs fdlh Å/oZ oLrq dh yEckbZ vkSj foLrkj dks ns[krs gq, 

gesa la’k; gksrk gS fd og Å/oZ oLrq LFkk.kq gS ok iq#"kA oLrq dh yEckbZ vkSj foLrkj nksuksa ds leku /keZ 

gSaA Qyr% la’k; gksrk gSA fo"k; esa LFkk.kq vkSj iq#"k nksuksa ds leku /keZ dks ns[krs gq, bPNqd Kkrk igys 

ns[ks x;s nksuksa ds fo’ks"k&/keZ vo/kkfjr ugha djrk gSA og vuo/kkj.kkRed Kku la’k; dgykrk gSA nksuksa 

dk leku&/keZ miyC/k gS ijUrq fo’ks"k&/keZ ughaA okRL;k;u ds vuqlkj & Þ leku/keksZiiÙksfoZ’ks"kkis{kks 

foe’kZ% la’k; bfrA LFkk.kqiq#"k;ks% lekua /keZekjksgifj.kkgkS Ik’;u~ iwoZn`"Va p r;ksfoZ’ks"ka cqHkqRleku% 

fdafLofnR;U;rja uko/kkj;frA ;r~ rnuo/kkj.kKkua l la’k;%A lekueu;ks/kZeZeqiyHks] fo’ks"keU;rjL; 

uksiyHk bR;s’kk cqf)jis{kkA lk la’k;L; izofÙkZdk orZrsA rsu fo’ks"kkis{kks foe’kZ% la’k;%AÞ
�0
  

 

                      m|ksrdj la’k; lw= dh O;k[;k djrs gq, bl izdj.k dks ,d ubZ fn’kk esa 

ysdj pys tkrs gSaA mudh O;k[;k okRL;k;u dh O;k[;k ls fHké gSA okRL;k;u ds foijhr m|ksrdj 

la’k; ds rhu gh gsrq Lohdkj djrs gSa A muds vuqlkj la’k; fo"k; esa leku&/keZ dk Kku gksus ls] fo"k; 

esa vusd&/keZ dk Kku gksus ls] vkSj foizfrifÙk ls mRié gksrk gSA brj in ;Fkk miyfC/k vkSj vuqiyfC/k 

dh vO;oLFkk muds fo’ks"k.k gSaA la’k; esa gesa fo"k; ds Lo:Ik dk vo/kkj.k ugha gksrk gSA ge ;g fu’p; 

ugha dj ikrs fd fo"k; LFkk.kq gS ok iq#"kA la’k;kRed Kku fu’p;kRed ugha gksrk gSA vuo/kkj.kkRed 

gksuk gh vfu’p;kRed gksuk gSA fo"k; ds Lo:Ik dk vuo/kkj.kkRed izR;; la’k; dgykrk gSA og izR;; 

tks fo"k; ds leku/keZ ls mRié gksrk gS og vuo/kkj.kkRed gksrk gS vk Sj la’k; dgykrk gSA ;gk¡ Kkrk 

fo"k; dk fo’ks"k/keZ vo/kkfjr ugha djrk gSA muds vuqlkj leku/kekZfn ls mRié la’k; esa fo"k; ds 

Lo:Ik dk vo/kkj.k ugha gksrk gSA m|ksrdj Lo:Ik vkSj fo"k; ds Lo:Ik] rFkk] izrhfr vkSj vo/kkj.k esa 

Hksn djrs gSaA os dgrs gSa fd leku/kekZfn ls mRié fo"k; ds Lo:Ik dk vuo/kkj.kkRed izR;; tks fo"k; 

ds fo’ks"k&/keZ dks vo/kkfjr ugha djrk gS la’k; dgykrk gSA iz’u mBrk gS fd izR;; vuo/kkj.kkRed 
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dSls dgk tk ldrk gS \ bl iz'u dk mÙkj ds fy;s gh m|ksrdj Lo:Ik vkSj fo"k; ds Lo:Ik esa Hksn 

djrs gSa rFkk izrhfr gksus dks izR;; dgrs gSaA izR;; vuo/kkj.kkRed ugha dgk tk ldrk gS] vkSj la’k; 

vuo/kkj.kkRed gksrk gSA izR;; dks vuo/kkj.kkRed dguk fojks/kh gSA fo"k; ds Lo:Ik dk 

vo/kkj.kkRedRo izR;; dk izR;;Ro dgykrk gSA m|ksrdj dgrs gSa fd la’k; uked izR;; dks 

vuo/kkj.kkRed dguk fojks/kh rc gS ;fn ;g izR;; fo"k; ds Lo:Ik dks vo/kkfjr djrk gSA Lo:Ik dh 

izrhfr gksus ls izR;; dks vuo/kkj.kkRed gksuk fojks/kh ugha gSA la’k; esa gesa Lo:Ik dh izrhfr gksrh gS] u 

iqu% ge fo"k; ds Lo:Ik dk vo/kkj.k djrs gSaA vkSj fo"k; ds Lo:Ik dks vo/kkfjr ugha djus ls la’k; 

gksrk gSA izrhr gksuk gh izR;; dgk tkrk gSA okfÙkZd dh iafä nz"VO; gS & Þr= 

leku/keksZiiÙksjusd/keksZiiÙksfoZizfriÙks’p f=fo/k% ,o la’k; brjinfo’ks"k.kkn~ Hkorhfr lw=kFkZ%A r= 

fo"k;Lo:ikuo/kkj.kkRed% izR;;% la’k; leku/kekZfnH; mRiéks fo"k;L; fo’ks"ka uko/kkj;fr ;% izR;;% l 

la’k; bR;qP;rsA izR;;ks·uo/kkj.kkRed’psfr O;kgre~A izR;;L;Srr~ izR;;Roa ;nqr 

fo"k;Lo:iko/kkj.kkRedRoa ukeA u psn;a fo"k;Lo:ieo/kkj;fr] izR;;Roa rfgZ O;kgre~ HkofrA u 

Lo:iizR;k;ukr~A Lo:ieL; izrh;rs] u iquj;a fo"k;Lo:ieo/kkj;fr] vr’p la’k;%A izrh;r bfr fg 

izR;; bR;qP;rsAÞ
�� 
 

 

 fo"k; esa leku&/keZ ds Kku ls la’k; % &  

Hkk";dkj lw= dh O;k[;k djrs gq, dgrs gSa fd fo"k; esa leku&/keZ ¼Å/oZRo vkSj foLrkj½ dk Kku gksus 

ls ge fo’ks"k&/keZ dh vis{kk djrs gSaA fo"k; dk ;g Kku vfu’p;kRed gksrk gSA fo’ks"kkis{k :Ik ;g 

vfu’p;kRed Kku la’k; dgykrk gSA Kkrk iwoZ esa LFkk.kq vkSj iq#"k nksuksa dk fo’ks"k&/keZ ns[k pqdk gSA 

Kkrk LFkk.kq vkSj iq#"k nksuksa ds leku&/keZ dks fo"k; esa ikdj nksuksa ds iwoZ esa ns[kk gqvk fo’ks"k&/keZ dk 

Lej.k djrk gSA Kkrk ;g fu’p; ugha dj ikrk gS fd fo"k; LFkk.kq gS ;k iq#"kA ;g vfu’p;kRed Kku 

la’k; dgykrk gSA Kkrk dks nksuksa ds leku&/keZ dk Kku gksrk gS] ijUrq mls nksuksa esa ls ,d dk 

fo’ks"k&/keZ dk Kku ugha gksrk gSA Kkrk fo’ks"k&/keZ dh vis{kk djrk gS vkSj Kkrk dh ;g cqf) vis{kk 

dgykrh gSA vis{kk cqf) la’k; dks izofrZr djrh gSA ml dkj.k ls fo"k; esa ukuk izdkjd vFkksZa dk Kku 

tgk¡ fo"k; dh vis{kk gksrh gS la’k; dgykrk gSA Hkk";dkj dgrs gSa fd & Þleku/keksZiiÙksfoZ’k"kkis{kks 

foe’kZ% la’k; bfrA LFkk.kqiq#"k;ks% lekua /kekZjksgifj.kkgkS i’;u~ iwoZ“"Va p r;ksfoZ’k"ka cqHkqRleku% 

fdafLofnR;U;rja uko/kkj;frA ;r~ rnuo/kkj.kKkua l la’k;%A lekueu;ks/kZeZeqiyHks ] fo’ks"keU;rjL; 

uksiyHk bR;s’kk cqf)jis{kkA lk la’k;L; izofÙkZdk orZrsA rsu fo’ks"kkis{kks foe’kZ% la’k;%AÞ
�� 
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                                          Hkk";dkj okRL;k;u lw= dh O;k[;k dk fn’kk funsZ’k 

ek= djrs gSa] os ;qfä dh ijrksa dks ugha [kksyrsa gSaA bu ijrksa dks m|ksrdj [kksyuk vkjEHk djrs gSa vkSj 

okpLifr rFkk mn;ukpk;Z iw.kZr;k [kksy nsrs gSaA m|ksrdj *leku/keZ* esa leku in dh O;k[;k lkn`’; 

ds vFkZ esa djrs gSaA os dgrs gSa fd Þu czweks xq.k% lk/kkj.k bfr] ukfi lkekU;e~] vfi rq lkn`’;kFkZ% 

lekukFkZ%AÞ
��
 nwj ls fn[kkbZ nsrs /kehZ esa gesa la’k; gksrk gS fd og LFkk.kq gS ok iq#"kA okRL;k;u ds 

vuqlkj ;g la’k; fo"k; esa nksuksa ds leku&/keZ ds Kku ls gksrk gSA D;k lw=LFk *leku* in dks lk/kkj.k 

ds vFkZ esa xzg.k fd;k tk lerk gS \ m|ksrdj ds vuqlkj *leku* in dks lk/kkj.k ds vFkZ esa xzg.k 

ugha fd;k tk ldrk gSA *leku* dks lk/kkj.k ds vFkZ esa xzg.k djus ls ;g dguk pkfg;s fd la’k; 

lk/kkj.k/keZ ds Kku ls gksrk gSA ;gk¡ iqu% *lk/kkj.k* in dk vFkZ fopkj.kh; gks tkrk gSA *lk/kkj.k* in 

xq.kokpd gks ldrk gS ;k lkekU;okpd gks ldrk gSA m|ksrdj ds vuqlkj *lk/kkj.k* in xq.kokpd 

ugha gSA xq.k ,d nzO; esa gksrk gS blhfy;s xq.k dks ,dnzO;òfÙkRo gksrk gSA xq.k dks ,d nzO; esa gksus ls 

xq.k LFkk.kq vkSj iq#"k nksuksa esa lk/kkj.k ugha gks ldrk gSA vr,o ,d nzO; esa ik;s tkus okys ;s xq.k 

lk/kkj.k ds vFkZ esa xzg.k ugha fd;s tk ldrs gSaA *lk/kkj.k* in lkekU;okpd Hkh ugha gSA Å/oZRo uked 

lkekU; fu’p; gh nzO; esa ugha gksrk gS] vfirq Å/oZ uked xq.k esa gksrk gSA lkekU; ds nzO;ko`fÙkRo ls 

*lk/kkj.k* in lkekU;okpd ugha gSA *Å/oZ* xq.k esa orZeku Å/oZRo uked lkekU; nzO; esa la’k; mRié 

djus dk gsrq ugha gks ldrk gSA xq.k dk gesa vo/kkj.k gksrk gS] vr% xq.k dks vo/kkfjrRo gksrk gSA xq.k 

ds vo/kkfjrRo ls xq.k esa ik;s tkus okys lkekU; Hkh vo/kkfjr gksrk gS] vkSj og vFkZ vo/kkfjr gksrk gS 

tgk¡ xq.k vo/kkfjr gksrk gSA vFkZ vo/kkfjr gksus ls la’k; dh miifÙk ugha gksrh gSA m|ksrdj dgrs gSa 

fd lk/kkj.k ds vFkZ dh vU; izdkj ls O;k[;k laHko ugha gSA *lk/kkj.k* in xq.kokpd ugha gS] 

lkekU;okpd Hkh ugha gS] vr% *leku* in dks lk/kkj.k ds vFkZ esa xzg.k ugha fd;k tk ldrk gSA vfirq 

*leku* in lkǹ’;kFkZ gSA ftu nks vFkk sZa dks eSus igys ns[kk Fkk muesa Å/oZRo&y{k.k uked /keZ ik;k FkkA 

mu nksuksa esa Å/oZRo&y{k.k uked tks /keZ orZeku Fkk ml /keZ ds ln`’k ;g /keZ gSA ml /keZ dh 

miyfC/k v/;olk; dgk tkrk gSA bl izdkj ;gk¡ iz’u mBrk gS fd ;g D;ksa ugha dgk x;k fd 

leku/keZ dh miyfC/k ls la’k; gksrk gS \ leku/keZ dh miyfC/k ls la’k; gksuk Lohdkj djus ls vuqä 

dk Hkh Kku gks tkrk gSA *lkn’̀;* in dks xzg.k ugha djus ls vkSj leku/keZ dh miyfC/k ls la’k; gksuk 

Lohdkj djus ls LFkk.kq vkSj iq#"k esa tks /keZ vuqä gS og vuqä /keZ Hkh tkuk tkrk gS] vkSj bl izdkj 

fo’ks"k dk vfHk/kku O;FkZ gks tkrk gSA LFkk.kq vkSj iq#"k ds fo’ks"k&/keZ dks tkuus dh gekjh vis{kk vkdka{kk 

dgykrh gS vkSj og vkdka{kk fo’ks"k&/keZ dks ogk¡ vuqiyH;eku gksus esa gh laHko gSA fo’ks"k&/keZ dks ogk¡ 

miyC/k gksus esa mls tkuus dh vkdka{kk ugha gksrh gSA og fo’ks"k&/keZ vuqiyH;eku gS vkSj gesa mls 
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tkuus dh vkdka{kk gksrh gS] rHkh la’k; gksrk gSA vr,o og vkdka{kk vuqiyH;eku fo’ks"k esa gksrk gSA ;fn 

Kkrk LFkk.kq ;k iq#"k dk fo’ks"k&/keZ ugha ns[krk gS rks fo’ks"k dh vuqiyfC/k ls og lkekU; gh ns[krk gSA 

vc ;g dgrs gSa fd la’k; esa /kehZ esa u lkekU; u fo’ks"k ns[kuk pkfg;s rks ml fLFkfr esa lw= esa 

fo’ks"kkis{k uked opu O;FkZ gks tkrk gSA bl lkeF;Z ls ge /kehZ esa LFkk.kq vkSj iq#"k dk lkekU; tkurs 

gSa vkSj lkekU; miyC/k gksrk gSA m|ksrdj ds vuqlkj Þleku’kCn% lk/kkj.kkFkZ% lekuL; /keZL;ksiiÙksfjfr 

lk/kkj.kL;sfr ;kor~A fda iquj= lk/kkj.ke~] fda xq.k vkgks lkekU;fefr \ ;fn xq.k%] l u lk/kkj.k%A 

dLekr~ \ ,dnzO;òfÙkRokr~ ifjek.kL;A ,dnzO;o`fÙk ifjek.ke~] rr~ dFka lk/kkj.ka Hkfo’;rhfr \ 

lkekU;efi u ;qäe~ nzO;kof̀ÙkRokr~A u áw/oZRoa nzO;s orZrsA fda rfgZ \ xq.ks ifjek.ksA u pks/oZRoa ifjek.ks 

orZekua lkekU;a nzO;s la’k;a drqZeqRlgrsA dLekr~ \ xq.kL;ko/kkfjrRokr~A ;n~o`fÙk lkekU;a lks·FkksZ·o/kkfjr 

bfrA u lk/kkj.kkFkZL;kU;Fkk O;k[;kukr~A u czweks xq.k% lk/kkj.k bfr] ukfi lkekU;e~] vfi rq lkn`’;kFkZ% 

lekukFkZ%A ;kogeFkkSZ iwoZenzk{kaa r;ks;ksZ /keZ% Å/oZRoy{k.kks orZrs] rsu /kesZ.k ln`’kks·;a /keZ miyH;r bfrA 

rL; miifÙkj/;olk;%A ;nqäa Hkofr ln`’kL; /keZL;ksiyfC/k%] rnqäa Hkofr lekuL; /keZL;ksiifÙkfjfrA 

dLekr~ iqujsoeso uksP;rs leku/keksZiyC/ksfjfr \ vuqäefi ;Leknsrn~xE;rs] xE;ekuL; pkfHk/kkua O;FkZe~A 

dsu iqujsrn~ xE;r bfr fo’ks"kkis{k bfr opusuA  dFke~ \ fo’ks"kL;kis{kk vkdka{kkA lk pkuqiyH;ekus fo’ks"ks 

;qäkA ;fn pk;a fo’ks"ka u i';fr fo’ks"kkuqiyC/ksxZE;r ,rr~ lkekU;a i';rhfrA vFk iquj;a u lkekU;a u 

fo’ks"ka Ik’;sr~ rnk fo’ks"kkis{k bfr O;FkZa opua L;kr~A ,rsu lkeF;sZu  xE;rs lkekU;eqiyHkr bfrAÞ
��
 bl 

izdkj m|ksrdj lw=LFk *leku* in dh O;k[;k lk“’; ds vFkZ esa djrs gq, okRL;k;u ls fHké gks tkrs 

gSaA 

   m|ksrdj ds vuqlkj *leku/keksZiifÙk* in esa *miifÙk* miyfC/k gh dk i;kZ; gSA miifÙk dh 

izek.kxE;rk miyfC/k dgykrk gSA la’k; esa gesa fo’ks"k dh vis{kk gksrh gS vkSj og fo’ks"k ogk¡ 

vuqiyH;eku gksrk gSA la’k; esa vuqiyH;eku dk l„ko gksrk gS vkSj ;gk¡ vuqiyH;eku fo|eku gksrk 

gSA vuqiyH;eku dk l„ko uked /keZ vfo|eku ds rqY; gksrk gSA vuqiyH;eku dk l„ko gksus dk 

vFkZ gS vuqiyH;eku dks fo|eku gksukA vc iz’u mBrk gS fd vuqiyH;eku dk fo|eku gksuk vfo|eku 

ds rqY; dSls gSa \ m|ksrdj dgrs gSa fd vuqiyH;eku ds l„ko dks vkSj vfo|eku dks izek.k dk 

vkyEcu ugha gksrk gSA izek.k dk vkyEcu ugha gksuk gh nksuksa dh lekurk gSA nksuksa dks izek.k dk 

vukoyEcuRo gksrk gSA vfo|eku dks Hkh izek.k dk Lora= vkyEcu ugha gksrk gS vkSj vuqiyH;eku dk 

l„ko Hkh vuqiyfC/k y{k.k izkIr gksrk gSA mls Hkh izek.k dk vkyEcu ugha gksrk gSA fo|eku dk 

vfo|eku ds lkFk ;gh lekurk gSA bl izdkj lw= esa *miifÙk* in miyfC/k dk i;kZ; gSaAokfÙkZddkj 

dh ;g ;qfä nz"VO; gS & ÞvFk oksiyfC/ki;kZ; ,oksiifÙk’kCn bfrA miifÙk% izek.kxE;rkA lk pksiyfC/k%A 
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;% iqujuqiyH;ekul„koks /keZ%] lks·fo|ekuon~ HkorhfrA dk iqufoZ|ekuL;kfo|ekusu lekurk \ 

izek.kkukyEcuRoe~A vfo|ekuefi izek.kL;kyEcua LorU=a u Hkofr] lnI;uqiyfC/ky{k.kizkIrfefrAÞ
��
 

*miifÙk* uked fo"k; ’kCn ls gesa fo’kf;u~ dk cks/k gksrk gSA Kku fo"k;h gksrk gS A leku/keksZiifÙk ’kCn 

ls fo"k;h ¼Kku½ dk vfHk/kku gksrk gSA bl ’kCn ls ge LFkk.kq vkSj iq#"k ds leku/keZ dk vfHk/kku djrs 

gSaA okfÙkZddkj ds vuqlkj bl okD; ls ykSfdd U;k; izfrcfU/kr ugha gksrk gS] vfirq ;g iz;ksx 

yksdkuqdwy gSA yksd esa yksx */kwe ls vfXu dh vuqfefr gksrh gS* uked okD; iz;ksx djrs gSaA yksx ;g 

ugha dgrs fd */kwe&n’kZu ls vfXu dh vuqfefr gksrh gS*A okD; esa /kwe&n’kZu ’kCn vUrfuZfgr gSA bl 

okD; ls ;g cks/k gksrk gS fd ge /kwe dks ns[kdj vfXu dk vuqeku djrs gSaA Þfo"k;’kCnsu ok fo"kf;.ka 

izR;;ekg] leku/keksZiifÙk‛’kCnsu ok fo"k;h izR;;ks·fHk/kh;r bfrA ykSfdda ok U;k;eusu okD;suko#)hfr] 

yksds oäkjks HkofUr /kwesukfXujuqeh;r bfrA u p okD;s n’kZu ’kCn% Jw;rsA vFkZizR;k;dRokn~ okD;s 

n’kZu‛’kCne~ vuqtkukfr /kwea n`"V~okFkkfXujuqeh;r bfrAÞ
��
  

 

D;k leku/keZ ds lkFk vO;oPNsn dk lekos’k mfpr gS %& 

 

lw= ds vuqlkj fo"k; esa leku&/keZ dk Kku gksus ls la’k; gksrk gSA fo"k; esa LFkk.kq vkSj iq#"k nksuksa ds 

leku&/keZ dk Kku gksus ls ge nksuksa esa Hksn ugha dj ikrs gSa] Qyr% gesa la’k; gksrk gSA vr,o 

,dns’kh; uS;kf;d dgrs gSa fd lw= esa leku/keZ ds lkFk *vO;oPNsngsrq* dk Hkh iz;ksx gksuk pkfg;sA bl 

izdkj vO;oPNsn gsrq ls fof’k"V leku&/keZ ds Kku ls la’k; gksrk gSA bl er ds vuqlkj dsoy 

leku&/keZ dk Kku la’k; dk gsrq ugha gSA ,slk dgus ls ÑrdRo ls fuR;Ro vkSj vfuR;Ro esa Hkh la’k; 

gksuk pkfg;sA ijUrq ogk¡ la’k; ugha gksrk gS D;ksafd ÑrdRo uked leku&/keZ fuR;Ro vkSj vfuR;Ro dk 

O;oPNsn gsrq gksrk gSA vr,o ;g dguk mfpr gS fd vO;oPNsn gsrq ls fof’k"V leku&/keZ ds Kku ls 

la’k; gksrk gSA okpLifr dgrs gSa fd bl er ds vuqlkj leku&/keZ O;oPNsn Hkh djrk gSA Qyr% bl 

er ds vuqlkj ek= leku&/keZ la’k; dk gsrq ugha gSA tSls ÑrdRo uked leku&/keZ ’kCn uked 

lk/;/kehZ esa vkSj ?kVkfn uked n`"VkUr/kehZ nksuksa esa leku gSA ijUrq ;g leku&/keZ fuR;Ro vkSj 

vfuR;Ro ds chp l a’k; dk gsrq ugha gSA vfirq ÑrdRo uked ;g leku&/keZ lk/;/kehZ *’kCn* esa 

vfuR;Ro dk v;ksx LFkkfir djrk gSA blls ;g Li"V gS fd leku&/keZ O;oPNsn gsrq Hkh gksrk gS vkSj 

ek= mlh ls la’k; ugha gksrk gSA vr% bl er ds vuqlkj lw= esa *vO;oPNsngsrq* uked in Hkh dguk 

pkfg;sA vO;oPNsngsrq ls fof’k"V leku&/keZ dk Kku la’k; dk gsrq gSA okpLifr fy[krs gSa & Þ 

,dnsf’kukeqila[;kueqiU;L;fr & vO;oPNsnsfrA rs fdy eU;Urs O;oPNsngsrqjfi /keZ% lekuks HkofrA ;Fkk 
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ÑrdRoa lk/;/kfeZf.k ‚kCns n`"VkUr/kfeZf.k p ?kVknkS lekue~] u pklkS fuR;kfuR;Rola’k;gsrq%] vfi 

RofuR;RoL;k;ksxa lk/;/kfeZf.k O;ofPNufÙkA vrks·O;oPNsngsrksfjfr oDrO;feR;FkZ%AÞ
��
 

                                m|ksrdj ds vuqlkj lw= esa leku/keZ ds lkFk vO;oPNsn gsrq dk 

lekos’k mfpr ugha gSA muds vuqlkj *leku* in ds vFkZ dk Kku ugha gksus ls *vO;oPNsngsrq* dks 

lekfo"V djus dk izLrko j[kk x;k gSA vO;oPNsn gsrq dks lekosf’kr djus  ds ihNs ;g vo/kkj.kk gS 

fd leku/keZ ls O;oPNsn Hkh gksrk gSA m|ksrdj dgrs gSa fd ,d gh /keZ leku vkSj iqu% ogh /keZ nksuksa 

dk O;oPNsn ugha dj ldrk gSA O;oPNsngsrq LFkk.kqtkfr dks iq#"ktkfr ls fHké djrk gSA og tks 

rTTkrh; esa gksrk gS vkSj fotkrh; esa ugha gksrk gS O;oPNsn gsrq dgykrk gSA os nksuksa esa leku ugha gks 

ldrk gSA mldks lekukFkZrk ugha gksrh gSA ijUrq leku&/keZ rTtkrh; vkSj fotkrh; nksuks a esa gksrk gS] 

Qyr% gesa la’k; gksrk gSA vr,o LFkk.kq vkSj iq#"k ds leku&/keZ ds Kku ls la’k; gksrk gS vkSj 

vO;oPNsngsrq dk lekos’k mfpr ugha gSA m|ksrdj ,dns’kh; uS;kf;d ds er dks vkSj vius er dks 

fuEu ’kCnksa esa O;ä djrs gSa & ÞvO;oPNsngsrksfjfr oäO;e~A ;fnna leku/keksZiiÙksfjfr ine~ 

,rfLeéO;oPNsngsrks% lekuL; /keZL;ksiiÙksfjfr oäO;e~A u fg dsoyk leku/keksZiifÙk% la’k;dkj.ka HkofrA 

vU;Fkk ÑrdRokfnukfi la’k;% L;kr~A lekua fg ÑrdRoa lokZfuR;kukfefr O;oPNsngsrqRoké HkofrA u] 

lekukFkkZifjKkukr~A O;oPNsngsrq’p] leku’p /keZ bfr u ;qT;rsA O;oPNsngsrqukZe foof{krrTtkrh;o`fÙkRos 

lfr ;ks fotkrh;ko`fÙk% l O;oPNsngsrq%A rL; p lekukFkZrk ukfLrA lekuks fg uke 

foof{krrTtkrh;o`fÙkRos lfr vU;tkrh;o`fÙk%A rLeknO;oPNsngsrksfjfr u oäO;e~AÞ
��
  

                                       okpLifr ds vuqlkj lw= esa *leku* in lkn`’; vFkZ dk 

okpd gS] ijUrq ÑrdRo vkSj vfuR;Ro ds mnkgj.k esa *leku* in lkn`’; dk cks/k ugha djkrk gSA nwj 

ls fn[kkbZ nsrs oLrq esa gesa la’k; gksrk gS fd oLrq LFkk.kq gS ok iq#"k gSA ;g la’k; LFkk.kq vkSj iq#"k ds 

lkn’̀; ds vk/kkj ij gksrk gSA la’k; vius fo"k; dk miLFkkid gksrk gSA la’k; vius fo"k; dk 

miLFkkid gksus ls nks ijLij fojks/kh oLrq] ;Fkk LFkk.kq vkSj iq#"k] mifLFkr gksrs gSa vkSj gesa la’k; gksrk 

gS fd nwj ls fn[kkbZ nsrk oLrq LFkk.kq gS ok iq#"kA *leku* nksuksa ds fy;s tkuk tkrk gSA yEckbZ vkSj 

foLrkj nksuksa ds fy;s leku gS] vr% gesa la’k; gksrk gSA yEckbZ vkSj foLrkj rTtkrh; LFkk.kq esa vkSj 

mlls vU;tkrh; iq#"k nksuksa esa gksrk gSA ;gk¡ LFkk.kq vkSj iq#"k esa lkn`’; gSA ;g tks dgk x;k gS fd 

ÑrdRo uked leku/keZ ls O;oPNsn Hkh gksrk gS ] vr% leku/keZ ds lkFk vO;oPNsn gsrq dk Hkh iz;ksx 

djuk pkfg;s mfpr ugha gSA ftl izdkj dk lk“’; ge LFkk.kq vkSj iq#"k es ikrs gSa bl izdkj ls 

ÑrdRo rTtkrh; vkSj vU;tkrh; esa ugha ikrs gaSA *leku* ’kCn dk vFkZ lkn`’; ogk¡ ugha gSA vr,o 

;g dguk lehphu ugha gS fd vO;oPNsn gsrq ls fof’k"V leku&/keZ ds Kku ls la’k; gksrk gSA okpLifr 
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ds ’kCnksa esa & Þla’k;insu p Lofo’k;ksiLFkkidsu ijLijfojksf/kukS rkoqifLFkrkS] rsu rkH;ka leku bfr 

xE;rsA rsu foof{krrTtkrh;o`fÙkRos lR;U;tkrh;o`fÙkjso xE;rsA u pSoa ÑrdRoe~A rLekr~ u 

oäO;eO;oPNsngsrkfjfrA leku ’kCnkFkZ% lkn`’;a r= ukLrhR;FkZ%AÞ
��
   

  

ek= leku&/keZ dk Kku la’k; ds fy;s i;kZIr ugha gS %& 

 

D;k dsoy leku&/keZ dk Kku la’k; dk gsrq gS ;k iqu% blds lkFk vU; Hkh visf{kr gS \ nwj ls fn[kkbZ 

nsrs oLrq dk yEckbZ vkSj foLrkj ns[kdj gesa la’k; gksrk gS fd og oLrq LFkk.kq gS ok iq#"kA D;k dsoy 

miyC/k gksrk gqvk leku&/keZ la’k; dk gsrq gS \ m|ksrdj dgrs gSa fd dsoy miyH;eku leku&/keZ 

la’k; dk gsrq ugha gSA leku/keZ ds Kku ds lkFk lkFk miyfC/k vkSj vuqiyfC/k dh vO;oLFkk Hkh visf{kr 

gSA miyfC/k vkSj vuqiyfC/k dh vO;oLFkk ls fof’k"V leku&/keZ dk Kku la’k; dk gsrq gksrk gSA D;k 

brus ek= dks la’k; dk gsrq dgk tk ldrk gS \ m|ksrdj ds vuqlkj bruk ek= gh la’k; dk gsrq ugha 

gSA fo’ks"k dh vkdka{kk] leku&/keZ dh miyfC/k] oLrq dh miyfC/k vkSj vuqiyfC/k fLFkj ugha gksuk la’k; 

dk gsrq gSA oLrq dks veqd gksus dk Hkko bnUrk vkSj veqd ugha gksus dk Hkko usnUrk dgykrk gSA 

O;qRifÙk ds vuqlkj bna dk Hkko bnUrk vkSj bna ugha gksus dk Hkko usnUrk dgykrk gSA vr,o leku/keZ 

dk Kku] bnUr;k ;k usnUr;k O;ofLFkr ugha gksuk vkSj fo’ks"kkdka{kk gksus esa gesa la’k; gksrk gSA m|ksrdj 

ds ’kCnksa esa & Þlks·;a lk/kkj.kks /keZ miyH;eku% la’k;gsrq%A fda dsoy bfr \ u dsoy%A fda rfgZ \ 

miyC/;uqiyC/;O;oLFkkr’pA ;fn pksiyC/;uqiyC/kh u O;ofLFkrs Hkor bfrA fdesrkokUek=a lk/kufefr\ 

usR;qP;rsA ;fn p fo’ks"kkdka{kk HkofrA leku/keZeqiyHkrsA miyC/;uqiyC/kh u O;ofr"Bsrs bnUr;k usnUr;k 

ok] fo’ks"kkdka{kk;ka p lR;keFkZlUnsgks HkorhfrAÞ
�0
okpLifr miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks 

lk/kd&ck/kd izek.k ds vHkko ds in esa O;k[;k djrs gSa rFkk dgrs gSa fd bnUrk vkSj vfunUrk dk ugha 

gksuk gh lk/kd&ck/kd izek.k dk vHkko gSA 

                           oLrq ;Fkk iq#"k dk fo’ks"k y{k.k dk izR;{k miyfC/k vkSj bl fo’ks"k 

y{k.k ds fo#) y{k.kksa dk izR;{k vuqiyfC/k dgykrh gSA okpLifr miyfC/k vkSj vuqiyfC/k dh 

vO;oLFkk dh O;k[;k lk/kd&izek.k vkSj ck/kd&izek.k ds vHkko ds inksa esa djrs gSaA oLrq bnUrk vkSj 

vfunUrk ls O;ofLFkr gksrk gSA bnUrk dk gksuk vkSj vfunUrk dk ugha gksuk miyfC/k vkSj vuqiyfC/k 

dh O;oLFkk  gSA miyfC/k vkSj vuqiyfC/k dh O;oLFkk ls fof’k"V leku&/keZ dk Kku la’k; dk gsrq ugha 

gksrk gSA miyfC/k vkSj vuqiyfC/k dh vO;oLFkk esa oLrq dk lk/kdizek.k vkSj ck/kdizek.k dk vHkko gksrk 

gSA Å/oZ oLrq esa f’kj vkSj gkFk dk izR;{k gksuk rFkk oØ dksVjkfn dk izR;{k ugha gksuk iq#"k gksus dk 
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lk/kdizek.k gSA blls ;g LFkkfir gksrk gS fd og m/oZ oLrq iq#"k gh gSA ;g bnUrk ls O;ofLFkr gksuk 

dgykrk gSA ;k bnUrk ds fu"ks/k ls ge dgrs gSa fd ;g iq#"k ugha gSA ;g vfunUrk ls O;ofLFkr gksrk 

gSA ;k mlds fo#) f’kj&gkFk dk izR;{k ugha gksuk rFkk oØ dksVjkfn dk m/oZ oLrq esa izR;{k gksuk iq#"k 

gksus dk ck/kdizek.k gSA blls ;g LFkkfir gksrk gS fd og m/oZ oLrq iq#"k ugha gSA m/oZ oLrq esa 

f’kj&gkFk dk gksuk iq#"k dh bnUrk rFkk bnUrk dk ugha gksuk vfunUrk dgykrh gSA bnUrk dk fu"ks/k 

vfunUrk gSA gekjk ;g Kku fd og m/oZ oLrq iq#"k gh gS iq#"k dh bnUrk ls O;ofLFkr gksrk gSA iqu% 

gekjk ;g Kku fd og m/oZ oLrq iq#"k ugha gS iq#"k dh vfunUrk ls O;ofLFkr gksrk gSA bnUrk dk gksuk 

vkSj vfunUrk dk vHkko O;oLFkk dgykrh gSA okpLifr dh bl O;k[;k ls la’k; esa lk/kd vkSj 

ck/kd&izek.k dk vHkko dk gksuk nf’kZr gksrk gSA ÞmiyC/;uqiyC/kh u O;ofr"Bsrs bfrA 

f’kj%ik.;knhukeqiyfC/koZØdksVjknsjuqiyfC/k% iq#"kL; lk/kda izek.ke~A rf}#)L; ok 

f’kj%ik.;knsjuqiyfC/koZØdksVjkns#iyfC/k% iq#"kL; ck/kda izek.ke~A rf) iq#"k ,ok;a ok bnUr;k O;ofr"Brs] 

bnUrkfu"ks/ksu ok uk;a iq#"k bR;funUr;k O;ofr"Brs rnHkkoks O;oLFkkA rnusu lk/kdck/kdizek.kkHkkoks 

nf’kZr%AÞ
�� 

bl izdkj lw= ls ;g Li"V gS fd fo"k; esa leku/keZ dk Kku] miyfC/k vkSj vuqiyfC/k dh 

vO;oLFkk rFkk fo’ks"k&/keZ dh vis{kk ls gesa vusd vFkksZa dk fo"k; esa Kku gksrk gS vkSj Qyr% gesa la’k; 

gksrk gSA  

 

 

rhuksa dk leLr la’k; dk dkj.k gS ;k vleLr % & 

 

;g iz’u fopkj.kh; gS fd fo"k; esa leku/keZ dk Kku] miyfC/k vkSj vuqiyfC/k dh vO;oLFkk rFkk 

fo’ks"k&/keZ dh vis{kk leLr :Ik ls la’k; ds gsrq gSa ok i`Fkd~&i`Fkd~ :Ik lsA D;k bu rhuksa esa ls dksbZ 

Hkh ,d ,d la’k; ds gsrq gSa ;k dksbZ Hkh nks nks la’k; ds gsrq gSa \ m|ksrdj ds vuqlkj bu rhuksa esa ls 

,d ;k nks in la’k; ds gsrq ugha gSaA ,d vkSj nks in ds fu"ks/k ls ;g Li"V gS fd ;s rhuksa gh in 

lfEefyr :Ik ls la’k; ds gsrq gSaA ;fn dsoy ;g dgrs gSa fd leku/keZ ds Kku ls la’k; gksrk gS rks 

miyC/k fo’ks"k ds lkekU; dk gesa izR;{k gksrk gS vkSj mldk Hkh gesa la’k; gksuk pkfg;sA ijUrq ,slk ugha 

gksrk gSA  vr,o ;g ugha dgk tk ldrk gSa fd dsoy leku/keZ ds Kku ls gesa la’k; gksrk gSA 

m|ksrdj ds ’kCnksa esa Þfdfena leLra dkj.ke~] mrkleLrfefr \ leLrfefr czwe%A ;fn leku/keksZiiÙksfjfr 

dsoyeqP;rs miyC/kfo’ks"kL;kfi lkekU;ksiyfC/kjLrhfr rnkfi la’k;% L;kr~AÞ
�� 

os dgrs gSa fd miyfC/k vkSj 

vuqiyfC/k dh vO;oLFkk ek= ls Hkh la’k; ugha gksrk gSA lIre jl ;k n’ke nzO; vuqiyC/k gksrk gSA tc 



 
 

278 

 

ge miyH;eku inkFkZ dks ns[krs gSa rks gesa ;g la’k; ugha gksrk gS fd og miyH;eku inkFkZ lIre jl 

gS ok ugha] ;k og miyH;eku inkFkZ n’ke nzO; gS ok ughaA ml miyH;eku inkFkZ esa gesa lkekU; dk 

cks/k gksrk gSA vuqiyC/k ¼lIre jl ;k n’ke nzO;½ ds lkekU; dh Hkh miyfC/k vkSj vuqiyfC/k dh 

vO;oLFkk gksrh gh gSA miyfC/k vkSj vuqiyfC/k dh vO;oLFkk ek= dks la’k; dk gsrq ekuus ls 

miyH;eku inkFkZ esa ;g la’k; gksuk pkfg;s fd ;g lIre jl gS ;k ughaA ;k n’ke nzO; gS ok ugha gSA 

ijUrq ;gk¡ gesa ;g la’k; ugha gksrk gSA vr% miyfC/k vkSj vuqiyfC/k dh vO;oLFkk ek= ls bl izdkj 

dk la’k; ugha gksrk gSA okfÙkZd dh iafä nz"VO; gS & Þ;fn iqu#iyC/;uqiyC/;O;oLFkkr‛p la’k; 

bR;srkonqP;rs] vuqiyC/klkekU;L;kfi DofpnqiyC/;uqiyC/;O;oLFkk vLrhfr la’k;% L;kr~AÞ
�� 

 

                                   okpLifr m|ksrdj ds mä er dks lk/kd vkSj ck/kdizek.k ds 

vHkko dh lgk;rk ls Li"V djrs gSaA muds vuqlkj tc ge vius le{k inkFkZ dks ns[krs gSa rks gesa 

lkekU; dk Kku gksrk gSA vuqiyC/k lIre jl ;k n’ke nzO; ds lkekU; dks Hkh miyfC/k vkSj vuqiyfC/k 

dh vO;oLFkk gksrh gSA miyfC/k vkSj vuqiyfC/k dh vO;oLFkk gksus ls ogk¡ lk/kd vkSj ck/kd izek.k dk 

vHkko gksrk gS] ijUrq gesa la’k; ugha gksrk gSA okpLifr dgrs gSa fd miyH;eku inkFkZ esa vuqiyC/k ds 

lkekU; dks miyfC/k vkSj vuqiyfC/k dh vO;oLFkk gksrh gSA ogk¡ lk/kd ;k ck/kd izek.k ugha gksrk gS] 

ijUrq gesa ;g la’k; ugha gksrk gS fd D;k og miyH;eku inkFkZ lIre jl gS ok ughaA blls Li"V gS 

fd miyfC/k vkSj vuqiyfC/k dh vO;oLFkk ek= la’k; dk gsrq ugha gSA okpLifr ds ’kCnksa esa & 

ÞvuqiyC/klkekU;L;kfi DofpnqiyC/;uqiyC?;O;oLFkkLrhfrA ;Fkk lIres jls n’kes ok nzO;sA u fg r= 

lk/kda ck/kda okfLr izek.ke~A u p la’k;%AÞ
�� 

 

                                 okpLifr ds vuqlkj lIre jl esa ;k n’ke nzO; esa lk/kd ;k 

ck/kd izek.k ugha gksrk gS] ijUrq la’k; ugha gksrk gSA mn;ukpk;Z okpLifr ds bl er dks nks ubZ 

rkfdZd vo/kkj.kkvksa ls Li"V djrs gSaA miyH;eku inkFkZ lIre jl gS ;k ugha] ;k miyH;eku inkFkZ 

n’ke nzO; gS ;k ugha gS uked la’k;kRed Kku esa fo"k; /kfeZrk ls ;k /keZrk ls gks ldrk gSA mn;ukpk;Z 

fo"k; dh /kfeZrk vkSj /keZrk esa Hksn djrs gSaA fo"k; /kfeZu~ gksrk gksrk gS] blfy;s fo"k; /kfeZrk ls gks 

ldrk gSA iqu% fo"k; esa /keZ gksrk gS blfy;s fo"k; /keZrk ls gks ldrk gSA mä la’k;kRed Kku es a 

lIrejl /kfeZrk ls ;k /keZrk ls laHko ugha gSA vuqiyC/k lIre jl ds lkekU; dks Hkh miyfC/k rFkk 

vuqiyfC/k dh vO;oLFkk gksrh gS] ijUrq os la’k; ds gsrq ugha gaSA bl izdkj ds la’k; esa fd ;g 

vuqHkw;eku inkFkZ lIre jl gS ;k n’ke nzO; gS] fo"k; /kfeZrk ls ;k /keZrk ls xzg.k ugha gksrk gSA bl 

izdkj ds la’k; esa ;g lUnsg Hkh ugha gksrk fd ;g miyH;eku inkFkZ lIre jl gS ;k n’ke nzO; gSA 

;fn dgrs gSa fd ;g la’k; gksrk gh gS fd lIre jl gS ;k ugha gS rks mn;ukpk;Z mldk [kaMu djrs 
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gSaA muds vuqlkj lIre jl ;k n’ke nzO; vuuqHkwr gksrk gSA muds vuqlkj vuuqHkwr esa Lej.k dk vHkko 

gksrk gS vkSj ftldk gesa Le`r ugha gS og la’k; dk fo"k; ugha gks ldrk gS D;ksafd vLe`r dks la’k; dk 

vfo"k;Ro gksrk gSA lIre jl vuuqHkwr gS] Qyr% ogk¡ Lej.k dk vHkko gksus ls mldh Le`fr ugha gksrh 

gSA lIre jl dh Le`fr ugha gksus ls  og la’k; dk fo"k; ugha gksrk gSA vr,o ;g la’k; ugha gksrk gS 

fd vuqHkw;eku inkFkZ lIre jl gS ;k ugha gSA bl izdkj ;g Li’V gS fd ek= miyfC/k vkSj vuqiyfC/k 

dh vO;oLFkk la’k; dk gsrq ugha dgk tk ldrk gSA mn;ukpk;Z ds vuqlkj & ÞrFkk fg lIreks jl% 

la’k;Kkus /kfeZr;k fo"k;% L;kn~] /keZr;k okA u dnkfpYyksd ,oa lafnX/ks ;n;a lIreks jl% LFkk.kqokZ 

iq#"kks osfr] nzO;a ok xq.kks osfrA ukI;soa lfUnX/ks v;eqiyH;eku% inkFkZ% lIreks ok jlks n’kea ok nzO;fefrA 

lIreks jl% fdefLr ukfLr osfr lUnsgks HkoR;sosfr psr~A u] vuuqHkwrs Lej.kkHkkokr~] vLe`rL; p 

la’k;kfo’k;Rokr~AÞ
��
  

                                  ;g Li"V fd;k tk pqdk gS fd leku/keZ dh miifÙk] miyfC/k 

vkSj vuqiyfC/k dh vO;oLFkk] rFkk fo’ks"kkis{k esa ls ,d ,d in ek= ls la’k; ugha gksrk gSA D;k buesa ls 

fdlh nks ls la’k; gksrk gS \ m|ksrdj ds vuqlkj nks in ek= ls Hkh la’k; ugha gksrk gSA ;gk¡ rhu 

fodYi curs gSa & ¼1½ leku/keZ dk Kku] vkSj vuqiyfC/k rFkk vuqiyfC/k dh vO;oLFkkA ¼2½ miyfC/k 

vkSj vuqiyfC/k dh vO;oLFkk] rFkk fo’ks"kkis{kA ¼3½ leku/keZ dk Kku rFkk fo’ks"kkis{kA bu rhuksa esa ls 

fdlh ls Hkh la’k; ugha gksrk gSA m|ksrdj dgrs gSa fd leku/keZ dh miifÙk rFkk miyfC/k vkSj 

vuqiyfC/k dh vO;oLFkk uked nksuksa inksa dks gksusa esa Hkh gesa la’k; ugha gksrk gSA os dgrs gSa fd ukS;ku 

rFkk >wys ij >wyrs gq, O;fä dks nwj ls fn[kkbZ nsrs oLrq esa Å¡pkbZ vkSj foLrkj nksuksa /keksZa dk Kku 

gksrk gSA ;g ioZr vkSj ckny dk leku/keZ gSA ;gk¡ miyfC/k vkSj vuqiyfC/k dh vO;oLFkk Hkh gS] ijUrq 

mUgsa ;g la’k; ugha gksrk gS fd ;g ckny gS ;k ioZr gSA m|ksrdj ds ’kCnksa esa & Þ,oa 

leku/keksZiiÙks#iyC/;uqiyC/;O;oLFkkr‛psfr in};s·fi ukS;kuizsa[kkfnxrL; u Hkofr la’k;%AÞ
��
 okpLifr 

dgrs gSa fd ukS;ku vkSj >wyk ij vk:< O;fä tkrs gq, nwj esa Å¡pk vkSj foLrkjoku~ oLrq ns[krk gSA nwj 

ls ns[kus ij Å¡pkbZ vkSj foLrkj ioZr vkSj okny nksuksa dk leku/keZ gksrk gSA vr,o gesa bl leku/keZ 

dk Kku gksrk gSA iqu% buesa ls fdlh ,d dk lk/kd vkSj nwljs dk ck/kdizek.k dk vHkko Hkh ik;k tkrk 

gS ftlls miyfC/k vkSj vuqiyfC/k dh vO;oLFkk Hkh gksrh gSA ijUrq fdlh fo’ks"k dh Le`fr dk vHkko gksus 

ls ;g la’k; ugha gksrk gS fd *;k ;g okny gS ;k ;g ioZr gS*A Le`fr dk vHkko gksus ls nwj ls fn[kkbZ 

nsrk oLrq la’k; dk fo"k; ugha gksrk gSA okpLifr ds ’kCnksa esa & ÞukSnksyk|k:<ks fg xPNu~ fonwjs 

vkjksgifj.kkgo}Lrqn’kZus·fi lR;fi p lk/kdck/kdizek.kkHkkos fo’ks"kLe`R;Hkkokr~ ux bfr ok ukx bfr ok u 

lfUnX/ksAÞ
��
 mn;ukpk;Z leku/keZ dk iz;ksx ugha djrs gSa] vfirq os ln`’k in dk iz;ksx djrs gSaA okLro 
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esa nwj ls fn[kkbZ nsrs oLrq esa tc ;g la’k; gksrk gS fd og oLrq LFkk.kq gS ok iq#"k] ioZr gS ;k okny 

rks gesa ogk¡ nksuksa dh lekurk dk cks/k ugha gksrk gS] vfirq lkn`’; dk cks/k gksrk gSA os dgrs gSa fd nks 

vo/kkfjr oLrqvksa esa gh lekurk dk cks/k laHko gSA mn;ukpk;Z ds vuqlkj ukS;ku vkSj >wyk ij vk:< 

O;fä nwj esa Å¡pk vkSj foLrkjoku~ oLrq ns[krk gS rk s mls ioZr vkSj okny ds lkn`’; dk cks/k gksrk gSA 

lkn’̀; dk n’kZu gksus esa Hkh ogk¡ Lej.k dk vHkko gksus ls *okny gS ;k ioZr gS* uked la’k; ugha gksrk 

gSA iVq ds vH;kl dk vknj gksus ls Lej.k vkSj iVq ds vH;kl dk vknj dk vHkko gksus ls vLej.k 

gksrk gSA vr,o ln’̀k ds n’kZu esa Hkh Lej.k dk vHkko gksus ls la’k; laHko ugha gSA mä fLFkfr esa iVq ds 

vH;kl ds lEeku dk vHkko gksus ls laLdkj dk vHkko gksrk gS vkSj iqu% Lej.k dk vHkko gksus ls la’k; 

laHko ugha gksrk gSA bl izdkj mn;ukpk;Z dgrs gSa fd nks in ek= ls l a’k; laHko ugha gSA mn;ukpk;Z 

fy[krs gSa fd & ukSnksysfrA ln`’kn’kZus·I;Lej.ka rq iV~oH;klknjizR;;kHkkokr~A ;Fkk fg rFkkfo/kizR;;tU;% 

laLdkj%] rFkk rnqn~cks/;ks·ihfrAÞ
��
 

                       m|ksrdj ds vuqlkj miyfC/k vkSj vuqiyfC/k dh vO;oLFkk vkSj nksuksa esa ls 

fdlh ,d /kfeZ ds fo’ks"k&/keZ dh vis{kk gksus ls Hkh la’k; ugha gksrk gSA os dgrs gSa fd vR;UrkuqiyC/k 

vFkZ esa miyfC/k vkSj vuqiyfC/k dh vO;oLFkk rFkk /kfeZ ds fo’ks"k&/keZ ds Kku dh vis{kk nksuksa gksrk gS 

vkSj bl izdkj ogk¡ la’k; gksuk pkfg;sA ijUrq muds vuqlkj nksuksa inksa dks gksus esa vR;UrkuqiyC/k vFkZ 

esa leku&/keZ vuqiyH;eku~ gksus esa la’k; ugha gksrk gSA Þ,oeqiyC/;uqiyC/;O;oLFkkrks fo’ks"kkis{k bfr 

in};s fo/kh;ekus·R;UrkuqiyC/ks lkekU;s·FksZ la’k;% L;kr~Þ
��
   

                                okpLifr ds vuqlkj vuqiyH; gksuk ,d /keZ gS vkSj ;g /keZ ftl 

/kehZ esa ik;k tkrk gS ogk¡ miyfC/k vkSj vuqiyfC/k dh vO;oLFkk rFkk fo’ks"kkis{k nksuksa fo/kh;eku inksa dks 

gksus esa Hkh gesa la’k; ugha gksrk gSA okfÙkZddkj bl fodYi esa miyfC/k vkSj vuqiyfC/k dh vO;oLFkk rFkk 

fo’ks"kkis{k uked nks inksa dk fo/kku djrs gq, dgrs gSa fd vR;UrkuqiyC/k uked lkekU; ls fof’k"V vFkZ 

esa bu nks inksa dks gkus esa Hkh la’k; ugha gksrk gSA okpLifr bu nksuksa inksa dks fo/kh;eku dgrs gSaA 

vuqiyH; gksuk ftu /kfeZ;ksa dk rqY; /keZ gS mUgsa ln`’k/keZoku~ dgk x;k gSA miyfC/k vkSj vuqiyfC/k dh 

vO;oLFkk rFkk fo’ks"kkis{k uked nks fo/kh;eku inksa ls la’k; gks rks vuqiyH;eku uked leku&/keZ ls 

;qä /kehZ esa bu nksuksa fo/kh;eku inksa dks gksus esa gesa vuqiyH;eku esa la’k; gksuk pkfg;sA ml 

vuqiyH;eku /kehZ esa lk/kd&ck/kd izek.k dk vHkko gksus ls miyfC/k vkSj vuqiyfC/k dh vO;oLFkk gksrh 

gS rFkk /kehZ ds fo’ks"k /keZ dh Lèfr gksus ls fo’ks"k&/keZ dh vis{kk gS] vr% ml vuqiyH;eku esa la’k; 

gksuk pkfg;sA ijUrq  vuqiyH; uked leku /keZ ls fof’k"V /kehZ esa vFkkZr~ vuqiyC/k vFkZ esa ge ;k 

Vs<kiu rFkk dksVj ;k f’kj vkSj gkFk xzg.k ugha djrs gSa ftlls fd vuqiyH;eku /kehZ esa la’k; gksA vr% 
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bu nks inksa ls la’k; ugha gksrk gSA okpLifr ds ’kCnksa esa &  Þ,oeqiyC/;uqiyC/;O;oLFkkrks fo’ks"kkis{k bfr 

in};s fo/kh;ekus·U;r% Le;Zek.kkn~ fo’ks"kkr~ ln’̀k/keZofr /kfeZ.;uqiyH;ekus la’k;% L;kr~A vfLr fg rnk 

fo’ks"kLe`fr% lk/kdck/kdizek.kkHkko‛p] uks [kYouqiyH;ekus leku/kesZ /kfeZf.k rn~xrk oØdksVjkn;ks ok 

f’kj%ik.;kn;ks ok ‚kD;xzgk bfrAÞ
�0
  

                                    D;k leku&/keZ dk izR;{k gksus ls rFkk /kfeZ esa fo’ks"k&/keZ dh 

vkdka{kk gksus ls la’k; gksrk gS \ m|ksrdj ds vuqlkj lkekU;&/keZ ds n’kZu gksus esa vkSj /kfeZ esa 

fo’ks"k&/keZ dh vkdka{kk gksus esa Hkh miyfC/k vkSj vuqiyfC/k O;ofLFkr gksus ls la’k; ugha gksrk gSA tSls 

,d nz"Vk tc fdlh oLrq dks ns[krk gS rks mls lkekU; vkSj fo’ks"k ls ;qä vFkZ miyC/k gksrk gSA ogk¡ 

miyfC/k vkSj vuqiyfC/k O;ofLFkr gksrk gSA og nz"Vk tc ml LFkku ls nwj pyk tkrk gS rks mldks nwj 

pys tkus ls fo"k; nwj gks tkrk gSA fo"k; dks nwj gks tkus ls mls fo"k; dk lw{e fo"k;&fo’ks"k ugha 

fn[krk gSA nz"Vk dks ek= Å¡pkbZ vkSj foLrkj :Ik lkekU; fn[krk gSA rFkkfi nz"Vk dks fo"k; dk lw{e 

fo"k;&fo’ks"k dh Le`fr jgrh gSA blls iqu% miyfC/k vkSj vuqiyfC/k O;ofLFkr gksrk gS vkSj nz"Vk dks 

la’k; ugha gksrk gSA bl izdkj mä rhuksa fodYiksa ij fopkj djus ds mijkUr m|ksrdj dgrs gSa fd 

leku&/keZ dk izR;{k] miyfC/k vkSj vuqiyfC/k dh vO;oLFkk] vkSj /kfeZ ds fo’ks"k&/keZ dh vkdka{kk rhuksa 

esa ls nks dks gksus ls la’k; ugha gksrk gSA okfÙkZd dh iafä nz"VO; gS &Þ,oa leku/keksZiiÙksfoZ’ks"kkis{k bfr 

pksP;ekus lkekU;/keZn’kZus lR;fi fo’ks"kkis{kk;ka p lR;ke~ miyC/;uqiyC/;ksO;ZoLFkkukr~ u Hkofr la’k;%A 

,oa p ;nk;a nz"Vk n`"ViwoZa lkekU;fo’ks"koUreFkZeqiyHkrs] r= pksiyC/;uqiyC/kh O;ofLFkrs Hkor%A lks·;a 

nz"Vk rLekr~ LFkkukn~ ;nkiSfr rrks·L;kixekn~ fo"k;foizd’kkZféfeÙkknYifo"k;k fo’ks"kk ukoHkklUrsA 

egkfo"k;a lkekU;eoHkklrsA miyC/;uqiyC/kh iquO;ZofLFkrs Hkor%A fo’ks"kkuqLe`fr‛pkfLr] u p lfUnársAÞ
��
  

                                         m|ksrdj ds bl er dks okpLifr mnkgj.k ds lkFk 

Li"V djrs gq, dgrs gSa fd fo"k; esa lk/kd&izek.k vkSj ck/kd&izek.k dk vHkko ugha gksus ls miyfC/k 

vkSj vuqiyfC/k O;ofLFkr gksrk gSA iqu% bl mnkgj.k ls os fo"k; dk vYifo"k;Ro vkSj egkfo"k;Ro dks 

Hkh Li"V djrs gSaA nz"Vk tc ey; ioZr ls pyus okys eUn ok;q ds izHkko ls ukprs gq, okfVdk ds o`{k 

dh ’kk[kk ij e/kq ds en ls eÙk Hkzej rFkk iape Loj esa xkrs gq, dks;y dk laxhr lqurs gq, ml o{̀k 

dk vuqHko djrk gS vkSj iqu% ogk¡ ls nwj gks tkrk gS rks nwj esa fLFkr nz"Vk gkFkh ln`’k /keZ ls ;qä fo"k; 

dk vuqHko djrk gSA bl mnkgj.k esa os fo"k; dk lw{e fo"k; ftuls o`{k dks fo’ksf"kr fd;k x;k gS ò{k 

dk vYifo"k;Ro] rFkk Å¡pkbZ vkSj foLrkj dks mudk egkfo"k;Ro dgrs gaSA og egkfo"k;Ro cgqO;kih gksrk 

gSA ml nz"Vk dks gkFkh vkSj o`{k ds fo’ks"k&/keZ dh Le`fr gksrh gSA vr,o o`{k dk lk/kd&izek.k vkSj 

ck/kd&izek.k dk vHkko ugha ik;k tkrk gSA blls nz"Vk dks nwj pys tkus ds mijkUr Hkh mlds fy;s 
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miyfC/k vkSj vuqiyfC/k nksuksa O;ofLFkr gksrs gSaA leku&/keZ dk izR;{k vkSj /kfeZ esa fo’ks"k&/ke Z dh vis{kk 

gksus esa Hkh ml nz"Vk dks la’k; ugha gksrk gSA bl izdkj m|ksrdj ds vuqlkj rhuksa inksa esa ls ,d ,d 

in ls la’k; ugha gksrk gS] iqu% nks nks inksa ls la’k; ugha gksrk gS] vkSj bl izdkj inksa ds leLr dks 

la’k; dk y{k.k dgrs gSaA muds vuqlkj rhuksa esa ls fdlh ,d ;k nks inksa ds ;qXe ls la’k; ugha gksrk 

gSA leku&/keZ dk Kku] miyfC/k vkSj vuqiyfC/k dh vO;oLFkk] vkSj /kfeZ esa fo’ks"k&/keZ dh vkdka{kk 

uked ,d in la’k; mRié ugha djrk gSA bl izdkj m|ksrdj ,d&,d in dk fu"ks/k djrs gSaA iqu% 

¼1½ leku&/keZ dk Kku] vkSj miyfC/k rFkk vuqiyfC/k dh vO;oLFkk] ¼2½ leku&/keZ dk Kku vkSj /kfeZ 

esa fo’ks"k&/keZ dh vkdka{kk] vkSj ¼3½ miyfC/k rFkk vuqiyfC/k dh vO;oLFkk ,oa /kfeZ esa fo’ks"k&/keZ dh 

vkdka{kk uked nks inksa ds ;qXe ls Hkh la’k; ugha gksrk gSA leLr in ds xzg.k ls nks inksa ls la’k; gksus 

dk fu"ks/k gks tkrk gSA bl izdkj m|ksrdj dgrs gSa fd /kfeZ esa leku&/keZ dk Kku gksus ls] miyfC/k 

vkSj vuqiyfC/k dh vO;oLFkk gksus ls] fo’ks"k&/keZ dh vkdka{kk gksus ls gesa /kfeZ esa ukuk izdkjd vFkksZa dk 

Kku gksrk gSA /kehZ esa ukuk izdkjd vFkksZa dk Kku gksuk la’k; dgykrk gSA m|ksrdj dk ;g er muds 

fuEu iafä;ksa ls Li"V gS & ÞrLeknsdf}ini;qZnklsu leLra y{k.keqP;r bfr 

leku/keksZiiÙks#iyC/;uqiyC/;O;oLFkkr‛p fo’ks"kkis{k bfr pSdSdini;qZnkl%A 

leku/keksZiiÙks#iyC/;uqiyC/;O;oLFkkr‛p leku/keksZiiÙksfoZ’ks"kkis{k bfr p miyC/;uqiyC/;O;oLFkkrks 

fo’ks"kkis{k bfr p f}ini;qZnkl% Ñr% leLrinifjxzgs.kA ;Lekr~ 

leku/keksZiiÙks#iyC/;uqiyC/;O;oLFkkr‛p fo’ks"kkis{kks foe’kZ% la’k; bR;kg] rsu Kki;fr 

leLresrYy{k.kfefrAÞ
��
  

                              m|ksrdj] okpLifr vkSj mn;ukpk;Z dh ;g O;k[;k mUgsa okRL;k;u 

ls fHké dj nsrh gSA okRL;k;u ds vuqlkj /kfeZ esa ¼1½ leku&/keZ dk Kku gksus ls] ;k ¼2½ vusd&/keZ 

dk Kku gksus ls] ;k ¼3½ fojks/kh Kku vFkkZr~ foizfrifÙk gksus ls] ;k ¼4½ miyfC/k dh vO;oLFkk gksus ls] 

;k ¼5½ vuqiyfC/k dh vO;oLFkk gksus ls /kfeZ esa la’k; gksrk gSA LFkk.kq vkSj iq#"k nksuksa dk leku&/keZ 

miyC/k gksuk vkSj nksuksa ds ,d dk fo’ks"k miyC/k ugha gksus dh cqf) vis{kk dgykrh gSA okRL;k;u ds 

vuqlkj og vis{kk cqf) la’k; izofÙkZr djrh gSA ;gh dkj.k gS fd os fo’ks"kkis{k vkSj foe’kZ dks la’k; dk 

y{k.k dgrs gSaA muds ’kCnksa esa & Þlekueu;ks/kZeZeqiyHks] fo’ks"keU;rjL; uksiyHk bR;s’kk cqf)jis{kkA lk 

la’k;L; izofÙkZdk orZrsA rsu fo’ks"kkis{kks foe’kZ% la’k;%AÞ
��
  

                             okRL;k;u dh O;k[;k Kkr`LFk /keZ vkSj Ks;LFk /keZ ds Hksn ij 

vk/kkfjr gSA os miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks Kkr`LFk /keZ dgrs gSa rFkk mUgsa la’k; dk nks 

i`Fkd~ gsrq ekurs gSaA m|ksrdj bu nksuksa dks la’k; dk nks i`Fkd~ gsrq ugha ekurs gSaA okRL;k;u leku vkSj 
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vusd&/keZ dks Ks;LFk /keZ dgrs gSaA bl izdkj os Kkr`LFk&/keZ vkSj Ks;LFk&/keZ esa Hksn djrs gSaA 

m|ksrdj miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks Kkr`LFk rFkk leku vkSj vusd&/keZ dks Ks;LFk /keZ 

ugha ekurs gSaA os Kkr`LFk /keZ vkSj Ks;LFk /keZ ds Hksn dks ugha ekurs gSaA bl Hksn dks fujLr djus ds 

fy;s os bl fcUnq ij fopkj djrs gSa fd /kfeZ dk /keZ la’k; dk dkj.k gS ;k iqu% /keZ dk KkuA muds 

vuqlkj /kfeZ dk /keZ la’k; dk dkj.k ugha gS] vfirq /keZ dk Kku la’k; dk dkj.k gS vkSj og Kkrk esa 

gksrk gSA bl izdkj Kkr`LFk vkSj Ks;LFk /keZ dk Hksn lekIr gks tkrk gSA m|ksrdj dgrs gSa  & Þ r= 

lekuks·usd‛p /keksZ Ks;LFk% miyC/;uqiyC/kh iquKkZr̀LFks bfr Hkk";e~A r=ksiyC/;uqiyC/;ksLrkor~ i`Fkd~ 

la’k;dkj.kRoa u Hkorhfr pfpZresrr~A leku% vusd‛p /keksZ Ks;LFk bR;srnfi u cq/;kegs] fde= /keZ% 

la’k;dkj.keqr Kkufefr \ u /keZ% la’k;dkj.kfeR;usd/kk lefFkZre~A lekukusd/keZKkua rq la’k;dkj.ke~A 

rPp Kkrfj orZr bfr ukfLr Hksn%AÞ
��
 ftl izdkj miyfC/k vkSj vuqiyfC/k dh vO;oLFkk rFkk fo’ks"kkis{k 

dks leku&/keZ ds Kku dk fo’ks"k.k ds :Ik esa vo/kkfjr dj  leku&/keZ ds Kku dks m|ksrdj la’k; dk 

gsrq dgrs gS mlh izdkj okpLifr dk er gS fd m|ksrdj *,rsu* in ds iz;ksx ls miyfC/k vkSj 

vuqiyfC/k dh vO;oLFkk rFkk fo’ks"kkis{k inksa dks vusd&/keZ ds Kku ds lkFk vkSj foizfrifÙk ds lkFk Hkh 

tksM+rs  gSa rFkk dgrs gSa fd vusd&/keZ ds Kku ls rFkk foizfrifÙk ls la’k; gksrk gSA vr% lw= esa rhu 

in & leku&/keZ dk Kku] vusd&/keZ dk Kku] vkSj foizfrifÙk &  la’k; ds gsrq gSaA ’ks"k nks in fo’ks"k.k 

gSaA okpLifr ds ’kCnksa esa & Þf=inifjxzgeusd/keksZiiÙksfoZizfriÙksfjR;=kfi ;kst;fr&,rsusfrÞ
��
  

  

fo"k; esa vusd&/keZ ds Kku ls la’k; % & 

                                       lw=dkj ds vuqlkj fo"k; esa vusd&/keZ dk Kku gksus ls 

la’k; gksrk gSA okRL;k;u dk er gS fd lw= esa *vusd* in ls lekutkrh; vkSj vlekutkrh; nksuksa dk 

Kku gksrk gSA fo’ks"k dks lekutkrh; vkSj vlekutkrh; nksuksa esa ns[ks tkus ls ml vusd&/keZ ds Kku 

ls la’k; gksrk gSA lekutkrh; vkSj vlekutkrh; ds fy;s os vFkZ fo’ks"; gksrs gSaA muds vuqlkj ’kCn 

dks foHkkxtU;Ro gksrk gSA ’kCn dk foHkkxtU;Ro ’kCn dk vlekutkrh; nzO;] xq.k vkSj deZ esa Hkh gksrk 

gSA foHkkxtU;Ro uked fo’ks"k ’kCn dk lekutkrh; vkSj vlekutkrh; nksuksa esa ns[ks tkus ls la’k; gksrk 

gS fd ’kCn nzO; gS ;k xq.k gS ok deZ gSA bl izdkj fo"k; esa vusd&/keZ dk Kku gksus ls la’k; gksrk gSA 

okRL;k;u ds ’kCnksa esa & Þvusd/keksZiiÙksfjfrA lekutkrh;elekutkrh;a pkusde~A rL;kusdL; /keksZiiÙks% 

fo’ks"kL;ksHk;Fkk n`"VRokr~A lekutkrh;sH;ks·lekutkrh;sH;‛pkFkkZ fof’k";UrsA xU/koÙokr~ i`fFkO;kfnH;‛p 

fof’k";rs] xq.kdeZH;‛pA vfLr p ’kCns foHkkxtU;Roa fo’ks"k%A rfLeu~ nzO;a xq.k% deZ osfr lUnsg%A 

fo’ks"kL;ksHk;Fkk n`"VRokr~AÞ
��  

 dqN ,sls Hkh uS;kf;d gSa tks okRL;k;u ds bl er ls lger ugha gSa vkSj 
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vusd/keZ dh vU; izdkj ls O;k[;k djrs gSaA m|ksrdj bu ,dns’kh; uS;kf;d dh O;k[;k dk [kaMu 

djrs gSaA  

 

                        ,dns’kh; uS;kf;d dh O;k[;k dk [kaMu % & 

 

,dns’kh; uS;kf;d vusd ds /keZ dks vusd/keZ vkSj vusd/keZ dks vusd/keZ dgrs gSaA bl er ds vuqlkj 

,d /keZ dks vusd esa gksuk vkSj vusd/keZ dks ,d esa gksuk vusd/keZ dgykrk gSA m|ksrdj dgrs gSa fd 

vusd/keZ dh ;s nksuksa gh O;k[;k *vusd&/keZ* dks nks izdkjksa ls foxzg djus dk ifj.kke gSA la;ksxtRo 

uked ,d /keZ vusd nzO;] xq.k] vkSj deZ dk /keZ gSA nzO;] xq.k] vkSj deZ la;ksxt gksrs gSa] blhfy;s 

mUgsa la;ksxtRo gksrk gSA bl izdkj la;ksxtRo uked ,d /keZ vusd dk /keZ gSA ;g vusd /keZ dh ,d 

O;k[;k gSA iqu% vusd&/keZ dks ,d esa gksuk vusd&/keZ dgk tk ldrk gSA *vusd&/keZ* ls la;ksxtRo] 

fuxqZ.kRo] fuf"Ø;Ro] {kf.kdRo dk cks/k gksrk gS vkSj ;s vusd&/keZ ’kCn esa gksrs gSA ;g vusd&/keZ dh 

nwljh O;k[;k gSA bl izdkj vusd&/keZ ds Kku ls la’k; gksrk gS fd ’kCn nzO; gS] ok xq.k gS] ok deZ gSA 

,dns’kh; uS;kf;d ds er dks m|ksrdj fuEu ’kCnksa esa O;ä djrs gSa & Þvusd/keksZiiÙks% la’k; bfrA 

vusdL;kusd‛p /keZ bfr dsfpr~A vusdL; /keksZ·usd/keZ%A vusdL; nzO;xq.kdeZy{k.kL; la;ksxtRoa /keZ%A 

vusd‛p /keZ% la;ksxtRofuxqZ.kRofuf’Ø;Ro{kf.kdRokfu ’kCnsA rnsoeusd/keksZiiÙks% la’k; bfr dsfpr~AÞ
��
 

m|ksrdj dks *vusd&/keZ* dh ;g O;k[;k Lohdkj ugha gSA os dgrs gSa fd ,dns’kh; uS;kf;d dh O;k[;k 

Lohdkj djus ls *leku&/keZ* ds Kku ls gh la’k; dh O;k[;k gks tkus ls *vusd&/keZ ds Kku dks la’k; 

dk gsrq dguk lw= esa O;FkZ gks tkrk gSA leku&/keZ ds Kku ls gh og ,d tks vusd esa ik;k tkrk gS 

vkSj os vusd tks ,d esa ik;k tkrk gS nksuksa dk ykHk gks tkrk gSA vr% vusd&/keZ dks la’k; dk gsrq 

dgus dk vkSfpR; ugha jg tkrk gSA m|ksrdj dh iafä nz"VO; gS & Þrn;qäe~ ] leku/keksZiiÙksfjR;usuSo 

pfjrkFkZRokr~A leku/keksZiiÙksfjR;usuSo ;‛pSdks·usdo`fÙk% ;‛pkusd ,do`fÙk%] l yH;r bfr pfjrkFkZRokr~A 

u iqujsd/kekZfHk/kkusu iz;kstueLrhfrAÞ
��  

okpLifr dgrs gSa fd m|ksrdj okRL;k;u dh O;k[;k dks xzg.k 

djus ds fy;s gh ,dns’kh; uS;kf;d dh O;k[;k dk [kaMu djrs gSa rFkk *vusd&/keZ* dh O;k[;k djrs 

gSaA okpLifr ds ’kCnksa esa & Þvusd/keksZiiÙksfjR;= Hkk";Ñrks O;k[;ka xzghrqesdnsf’kO;[;kueqiU;L; 

nw"k;;fr &vusdsfrAÞ
�� 

,dns’kh; uS;kf;d dh ;g O;k[;k *leku&/keZ* ls dSls pfjrkFkZ gks tkrk gS \ 

’kCn esa la;ksxtRo gksrk gSA la;ksxtRo nzO; uked dk;Z esa] :ikfn uked xq.k esa] rFkk ‚kjhjkfn dh 

fØ;k esa ik;k tkrk gSA og la;ksxtRo ’kCn] nzO;] xq.k] vkSj deZ dk /keZ gS blhfy;s la;ksxtRo mudk 

leku&/keZ gSA la;ksxtRo vusd dk /keZ gS vkSj ;g vusd dk /keZ leku&/keZ ls gh pfjrkFkZ gks tkrk 
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gSA bl izdkj ls ’kCnxr vusd /keZ Hkh lekurk ds dkj.k gh ’kCn dks nzO;Rokfn gksus dk la’k; mRié 

djrk gSA nzO;] xq.k vkSj deZ lÙo gksrs gSa vkSj mudks lÙo gksus ls la;ksxtRo fcuk Hksn dk mu rhuksa 

esa leku gSaA bl izdkj ls {kf.kdRo nzO;] xq.k] vkSj deZ rhuksa dk leku /keZ gSA *vusd&/keZ* ls 

la;ksxtRo] fuxqZ.kRo] fuf"Ø;Ro] {kf.kdRo dk cks/k gksrk gS vkSj ;s vusd&/keZ ’kCn esa gksrs gSA ’kCn 

la;ksxt] fuxqZ.k vkSj {kf.kd gksrk gSA vr% gesa la’k; gksrk gS fd ’kCn nzO; gS] ok xq.k gS] ok deZ gSA 

’kCnxr bl vusd /keZ dh O;k[;k leku/keZ ls gks tkus ls lw= esa *vusd/keZ* O;FkZ gks tkrk gSA Qyr% 

,ens’kh; uS;kf;d dh O;k[;k ekU; ugha gSA okpLifr ds ’kCnksa esa & Þ’kCnks fg la;ksxt%A la;ksxtRoa fg 

dk;sZ nzO;s xq.ks p :iknkS ‚kjhjkfnfØ;k;ka pkLrhfr nzO;xq.kdeZ.kka lekue~A rLeknusdL; /keZ‛pfjrkFkZ%A 

,oa ’kCnxrks·usdks·fi /keZ% lekur;So nO;RokfnlUnsggsrq%] f=’kq la;ksxtRoa lk/kkj.ka lÙokfnuk fuHkZDrL;] 

fuxqZ.kRoa xq.kdeZ.kks%A ,oa {kf.kdRoa nzO;xq.kdeZ.kkfefr leku/keksZiiÙ;k xrkFkZfeR;FkZ%AÞ
�0
   

 

m|ksrdj] okpLifr vkSj mn;ukpk;Z }kjk vusd/keZ dh O;k[;k % & 

 

m|ksrdj vlk/kkj.k&/keZ dks vusd/keZ dgrs gSaA vlk/kkj.k&/keZ lekutkrh; ;Fkk xks tkfr dks mlls 

brj tkfr ls fHké djrk gSA vr% vlk/kkj.k&/keZ fo’ks"kd gksrk gS vkSj mls fo’ks"kdRo gksrk gSA blls 

;g leL;k mRié gksrk gS fd vlk/kkj.k&/keZ ls vusd/keZ dk Kku dSls gksrk gS \ os dgrs gSa fd 

*vusd* in ls lekutkrh; vkSj vlekutkrh; dk Kku gksrk gS vkSj ml vusd ls fHké djus okyk /keZ 

fo’ks"k/keZ dgykrk gSA vusd&/keZ vusd ls fHké djrk gS vkSj ;g /keZ vusd&/keZ dgykrk gSA 

ÞvFkkusd/keZ‛’kCnL; dks·FkZ% \ vlk/kkj.kks /keZ bfrA dFka iqujlk/kkj.kks /keksZ·usd/keZ bR;usu 

leklinsukfHk/kh;rs lekutkrh;klekutkrh;fo’ks"kdRokr~ \ lekutkrh;elekutkrh;a pkusde~A rLekn~ 

fo’ks"ks fo’ks"kdks /keZ%] vusdLekn~ fo’ks"kks·usd/keZ bfrA rL; pkusdL; /keksZ ;FkkLoa lks·;eusd/keZ bfrAÞ
��
 

m|ksrdj *vusd&/keZ* dh O;k[;k vU; izdkj ls djus ds fy;s *,dkusd* in dk iz;ksx djrs gSa tSlk 

fd okpLifr dh fuEu iafä ls Li"V gS & ÞizdkjkUrjs.kkusd/keZina O;kp"Vs & ,dkusdsfrÞA
��
 og /keZ tks 

,d izR;; gksus dk vkSj ,d izR;; ugha gksus dk gsrq gksrk gS vusd&/keZ dgykrk gSA og /keZ ftlds 

vk/kkj ij ge dgrs gSa fd *;g ,d gS* vkSj *;g ,d ugha gS* vFkkZr~ brj gS vusd&/keZ dgykrk gSA 

vHksn ,d izR;; gksus dk vkSj fo’ks"k&/keZ ,d izR;; ugha gksus dk gsrq gksrk gSA vHksn gksus ls izR;; ,d 

vkSj Hksn gksus ls izR;; brj gksrk gSA tSls ’kCn dk foHkkxtRo ,d ugha gksus ds /keZ dk mnkgj.k gSA 

’kCn foHkkx ls mRié gksus ls og foHkkxt dgykrk gSA vr,o ’kCn dks foHkkxtRo gksrk gSA foHkkxtRo 

foHkkx ls mRié nwljs ’kCnksa ds chp vHksn LFkkfir djrk gSA og foHkkxtRo ’kCn dks brj ls Hkh fHké 
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djrk gSA blhfy;s ’kCnksa dk foHkkxtRo mls brjksa ls Hksn djus dk Hkh gsrq gSA ’kCn dk foHkkxtRo ’kCn 

dks ,d izR;; gksus dk vkSj brjksa ls ,d ugha gksus dk Hkh gsrq gksrk gSA okfÙkZddkj ds ’kCnksa esa & 

Þ,dkusdizR;;gsrqokZ /keksZ·usd/keZ%] ;r ,"k izR;;ks Hkofr bnesdfeneusdfefrA r=SdizR;;gsrqjHksn% 

vusdizR;;gsrqokZ /keksZ fo’ks"k%A ;Fkk ’kCnL; foHkkxtRoe~AÞ
�� 

,d izR;; vkSj ,d izR;; ugha gksus ds mHk; 

dks okpLifr vusd dgrs gSa] vkSj og /keZ tks ml vusd dk gsrq gS vusd&/keZ dgykrk gSA vusd&/keZ 

Hksn vkSj vHksn izR;; dk gsrq gksrk gSA ’kCnksa dk foHkkxtRo ,d nwljs ’kCn ds vHksn dk vkSj brjksa ls 

Hksn dk gsrq gksrk gSA ’kCnksa ds foHkkxtRo ds vk/kkj ij dgrs gSa fd ’kCn ,d gksrk gS vkSj mlls brj 

vusd vFkkZr~ fHké gksrk gSA foHkkxtRo uked /keZ ,d izR;; gksus dk vkSj ogh fo’ks"k ,d izR;; ugha 

gksus dk Hkh gsrq gksrk gSA foHkkxtRo ’kCn dks brj izR;; ls fHké djrk gSA tgk¡ foHkkxtRo ik;k tkrk 

gS og ,d tkfr vkSj tgk¡ foHkkxtRo ugha gS os ,d fHké tkfr gSA tkfr ,d opukRed gksrk gS vkSj 

tkfr ds vfHkizk; dks O;ä djus ds fy;s okpLifr ,d opu dk iz;ksx djrs gSaA okpLifr ds vuqlkj 

& Þ,da pkusda p rnqHk;eusdaA rL;kusdL; izR;;gsrq/keksZ·usd/keZ% HksnkHksnizR;;gsrqfjR;FkZ%A foHkkxtRoa 

foHkkxtkuka ’kCnkukeU;ksU;L;kHksnizR;;gsrq%] rfnrjsH;‛p HksnizR;;gsrq%A rfnnekg & ;rks foHkkxtRokr~ 

,"k izR;;ks Hkorhna foHkkxta ’kCntkra ,de~A bna p rrks·U;n~ vusda fHkée~A r= ; ,o ,dizR;;gsrq% 

/keksZ·Hksn% l ,o vusdizR;;gsrqfoZ’ks"k%A tkR;fHkizk;a pSdopue~AÞ
��
  

                     ’kCn lr~ gksrk gSA ’kCn dks lr~ gksus ls og nzO;] xq.k vkSj deZ ls fufoZHkkftr 

gksrk gSA ’kCn dks lr~ gksus ls mls nzO;] xq.k ;k deZ ls foHkkftr ugha fd;k tk ldrk gSA vr% ’kCn ds 

foHkkxtRo ls la’k; gksrk gS fd ’kCn nzO; gS ;k xq.k gS ;k deZ gSA nzO;] xq.k vkSj deZ esa foHkkxtRo 

vlaHko gksrk gSA nzO;] xq.k vkSj deZ ds fdlh ,d dks foHkkx ls mRié gksrs gq, ugha ik;k tkrk gSA  

foHkkxtRo mu lHkh esa ugha ik;s tkus ls  la’k; gksrk gS fd D;k ’kCn xq.k vkSj deZ ls fHké nzO; gS] ;k 

nzO; vkSj deZ ls fHké xq.k gS] ;k nzO; vkSj xq.k ls fHké deZ gSA ;g nzO;] xq.k] vkSj deZ esa foHkxtRo 

ugha gksus ls gksrk gSA ;g foHkkxtRo ’kCn dk fo’ks"k&/keZ gSA okfÙkZddkj ds vuqlkj & 

ÞlkekU;fo’ks"kleok;sH;% ’kCnL; lnkfnuk fo’ks"ks.k fuHkZäL; rfLeaLrq nzO;a xq.k% deZ osfr foHkkxtRokr~ 

la’k;%A u fg nzO;xq.kdeZ.kkeU;rea foHkkxkr~ tk;ekua n`"Va loZ=klaHkokr~A foHkkxtRoa la’k;a djksfr loZrks 

O;ko`ÙksfjfrAÞ
��
 m|ksrdj ds fy;s ;g LFkkfir djuk vfuok;Z gS fd ’kCn dk foHkkxtRo fdl izdkj ls 

la’k; dk gsrq gSA  

                         
fo"k; esa leku&/keZ ds Kku ls la’k; gksus dks okpLifr mnkgj.k ds :Ik esa izLrqr 

djrs gq, dgrs gSa fd tks /keZ ftl ǹ’;eku fo"k; dk lgpfjr gksrk gS og n`’;eku fo"k; gesa ml /keZ 

dk Lej.k djkrk gSA vkSj ml fo"k; dks lgpfjr /keZ ds fo#) /keZ ds lkFk Hkh lEcU/k gksus ls 
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vfu’p; dh fLFkfr mRié gksrh gS vkSj gesa la’k; gksrk gSA vlk/kkj.k&/keZ dk Kku gks tkus ls gesa la’k; 

ugha gksrk gSA ’kCn dk foHkkxtRo uked vlk/kkj.k/keZ ’kCn ls fHké i`fFkoh ¼nzO;½ ;k mR{ksi.k ¼deZ½ ;k 

xU/k ¼xq.k½ esa dHkh ugha ns[kk tkrk gSA foHkkxtRo uked vlk/kkj.k/keZ gesa nzO; ;k xq.k ;k deZ dk 

Lej.k ugha djkrk gSA Lej.k ugha djkus ls foHkkxtRo dks ogk¡ ;g la’k; mRié ugha djuk pkfg;s fd 

*;k ;g gS ;k ;g* A ogk¡ ftKklk ek= mRié gksuk pkfg;s u fd la’k; mRié gksuk pkfg;sA okpLifr ds 

vuqlkj blh i`"BHkwfe dks Li"V djus ds fy;s m|ksrdj *u fg* inksa dk iz;ksx djrs gSaA vc iz’u mBrk 

gS fd nzO; ;k xq.k ;k deZ es foHkkxtRo D;ksa ugha ik;k tkrk gS \ bl iz’u dk mÙkj nsus ds fy;s gh 

dgk x;k gS fd foHkkxtRo mu lHkh esa vlaHko gksus ls ogk¡ ugha ik;k tkrk gSA nzO;kfn dks foHkkx ls 

tUe gksus esa vUo; rFkk O;frjsd dk fo/kku ugha gksrk gS] vr% fu’p; gh nzO;kfn dk tUe foHkkxr% 

laHko ugha gSA vr,o ;g dgk x;k gS fd foHkkxtRo la’k; dk gsrq ugha gSA blh i{k ds fujkdj.k esa 

okfÙkZddkj dgrs gSa fd foHkkxtRo nzO;] xq.k] vkSj deZ lHkh ls O;koÙ̀k gksus ls la’k; mRié djrk gSA 

okpLifr ;g Li"V djrs gaS fd foHkkxtRo uked ’kCn dk ;g vlk/kkj.k&/keZ nzO;] xq.k] vkSj deZ ls 

O;ko`Ùk gksus ls la’k; dk dkj.k dSls gS \ foHkkxtRo nzO;] xq.k] ;k deZ dk gesa Lej.k dSls djkrk gS \ 

okpLifr m|ksrdj ds rkRi;Z dks Li"V djrs gq, dgrs gSa fd ;|fi foHkkxtRo nzO;kfn;ksa esa dgha ugha 

ns[kk tkrk gS rFkkfi foHkkxtRo dk O;frjsd nzO; esa Hkh ik;k tkrk gS] xq.k esa Hkh ik;k tkrk gS] vkSj 

deZ esa Hkh ik;k tkrk gSA ’kCn vius foHkkxtRo ds dkj.k nzO; vkSj deZ ls O;ko`Ùk gksdj la’k; mRié 

djrk gS fd lr~ ls fo’ksf"kr og ’kCn D;k xq.k gS] xq.k vkSj deZ ls O;ko`Ùk gksdj ’kCn D;k nzO; gS] xq.k 

vkSj nzO; ls O;koÙ̀k gksdj ’kCn D;k deZ gS \ bl izdkj foHkkxtRo uked ’kCn dk vlk/kkj.k&/keZ 

fu’ks/kkRed :Ik ls rr~&rr~ nzO;] xq.k] vkSj deZ izR;sd dk Lej.k djkrs gq, la’k; dk dkj.k cu tkrk 

gSA   okpLifr ds ’kCnksa esa &Þ;n~ ;su lgpfjra n`"Va rr~ Dofpn~ n`’;ekua rr~ Lekj;r~ rf}#)sukfi p 

lacU/kknfu‛pk;;r~ la’k;gsrqHkZofr] ;Fkk lekuks /keZ%A vlk/kkj.kLrq /keksZ foHkkxtRoa ursZ ’kCnkr~ Dofpr~ 

i`fFkO;knkS ok mR{ksi.kknkS ok xU/kknkS ok n`"V bfr dFka Lekj;sr~ ] vLekj;n~ ok dFka r= la’k;a tu;sr~ \ 

rLekr~ dks·;a HkosfnR;rks /kekZfnfr ftKklkek=eqRikn;sr~] u Ro;a ok;a osfr la’k;feR;r vkg & u ghfrA 

dLekr~ u n`"VfeR;r vkg & loZ=klaHkokr~A u fg nzO;knsfoZHkkxrks tUe laHkofr] 

rnUo;O;frjsdkuuqfo/kkukfnR;FkZ%A uUor ,oksDra u la’k;gsrqfjR;r vkg & foHkkxtRoa la’k;a djksfr loZrks 

O;ko`ÙksfjfrA v;eFkZ%] ;|fi foHkkxtRoa u nzO;knkS Dofpn~ n`"Ve~ ] rFkkfi rn~O;frjsd% izR;sda nzO;knkS 

n`"V bfr foHkkxtRosu lnk|fo’ks"koku~ ’kCnks nzO;deZH;ka O;korZeku% fda xq.k%] xq.kdeZH;ka O;korZeku%  fda 

nzO;e~ ] xq.knzO;H;ka O;korZeku% fda desZfr O;frjsdeq[ksu rÙkr~ Lekj;u~ vlk/kkj.kks /keksZ Hkofr 

la’k;dkj.kfefrAÞ
��
 okpLifr dgrs gSa fd os tks ln~ ls laié gksrs gaS os fo’ks"k ds rqY; vius 
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lekutkrh; vkSj vlekutkrh;ksa ls O;kòÙk gks tkrs gSaA tSls i`fFkoh vius xU/koÙo ds dkj.k ty uked 

vU; nzO; ls] xq.k vkSj deZ uked fotkrh;ksa ls i`Fkd~ gks tkrs gSaA bl izdkj :iRo ds dkj.k :Ik xq.k 

gksrk gS ] mR{ksi.kRo ds dkj.k mR{ksi.k deZ gksrk gSA ml izdkj ls ln~ :Ik ’kCn vius foHkkxtRo ds 

dkj.k ’kCn dk lekutkrh; vlekutkrh; ls i`Fkd~ gks tkrk gSA blhfy;s gesa la’k; gksrk gS fd ’kCn 

nzO; gS ;k xq.k gS ;k deZ gSA okpLifr vius bl dFku dks fuEu ’kCnksa e sa O;ä djrs gSa &Þ;r~ [kyq 

lnkfn:ilaiéa fo’ks"kor~ rRlekutkrh;sH;ks·lekutkrh;sH;‛p O;ko`Ùke~] ;Fkk i`fFkoh nzO;e~A vckfnH;‛p 

nzO;kUrjsH;ks xq.kdeZH;‛p fotkrh;sH;ks xU/koÙosu O;ko`Ùka nzO;tkrh;e~A ,oa :iRosu :ia xq.k%A 

mR{ksi.kRosuksR{ksi.ka deZArFkkfo/k% ’kCn% lnkfn:ilaiéks foHkkxtRosu lekuklekutkrh;sH;ks fof’k";rsA 

rLekn~ Hkofr nzO;a xq.k% deZ osfr la’k; bfrAÞ
�� 

 

                              

  ’kCn dk foHkkxtRo fu’p; dk gsrq ugha gS % & 

 

oS’ksf"kd foHkkxt foHkkx ds vk/kkj ij ’kCn ds foHkkxtRo ls mls xq.k dgrs gSa vkSj ’kCn dk foHkkxtRo 

fu’p; dk gsrq gS] la’k; dk ughaA oS’ksf"kd ds vuqlkj foHkkx foHkkx dk vleokf; dkj.k gksrk gSA 

uS;kf;d ’kCn ds foHkkxtRo dks mldk vlk/kkj.k&/keZ ekurs gSa rFkk mls la’k; dk gsrq dgrs gSaA 

uS;kf;d ds vuqlkj foHkkx ’kCn dk vleokf; dkj.k gksrk gSA m|ksrdj oS’ksf"kd ds er dks fuEu ’kCnksa 

esa O;ä djrs gSa & Þuuq p foHkkxtks foHkkxks fo|rs xq.k%AÞ okpLifr bl iafä dk fugkrkFkZ Li"V djrs 

gSa vkSj dgrs gSa fd oS’ksf"kd ds vuqlkj foHkkx foHkkxt gksrk gSA ’kCn dk foHkkxtRo foHkkxt gksrk gS 

vkSj foHkkxt foHkkx ds leku ’kCn ,d xq.k gSA ’kCn dk foHkkxtRo mlds xq.kRo ds fu’p; dk gsrq 

gksrk gS] la’k; dk ughaA muds vuqlkj ’kCn dk foHkkxtRo deZt ugha gksrk gS] vfirq foHkkxt gksrk gSA 

oS’ksf"kd ds vuqlkj oka’k ds nyksa dh fØ;k ls mRié oka’k ds nksuksa nyksa dk foHkkx oka’k ds nyksa esa 

vo#) vkdk’k ds izns’k ds foHkkx dk vleokf; dkj.k gksrk gSA bl izdkj fonh.kZ gksrs gq, oka’k eas nks 

nyksa esa fØ;k gksrh gS ftlls nksuksa nyksa esa ijLij foHkkx gksrk gS vkSj mlls oka’k ds nyksa esa vo#) 

vkdk’k ds Hkkx ds foHkkx ls ’kCn mRié gksrk gSA ;g foHkkx foHkkxt gS vkSj oka’k ds ny ds deZ ls 

mRié ugha gksrk gSA ;g fØ;k fodflr gksrk gqvk dey nyksa esa O;kIr fØ;k esa ns[kk tk ldrk gSA 

f[kyrs gq, dey ds nyksa esa fØ;k gksrh gS vkSj bl izdkj dey f[kyrk gSA f[kyus ls dey vU; ugha 

gks tkrk gS] vfirq izR;fHkKk ds vk/kkj ij ;g fuf’pr gksrk gS fd dey ogh gSA oka’k ds ny dh fØ;k 

Hkh f[kyrs gq, dey ny dh fØ;k ds ln`’k gSA oka’k esa Hkh izR;fHkKk;ekuRo gksus ls Li"V gS fd og 

oka’k vU; ugha gSA vlafnX/k :Ik ls ;g dgk tk ldrk gS fd oka’k ds ny dh fØ;k ls Hkh foHkkx 
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foHkkxt gksuk pkfg;sA vkSj ml izdkj ls dk;Z nzO; Hkh u"V ugha gksrk gSA oka’k ds nyksa esa vo#) 

vkdk’k ds Hkkx dk foHkkx oka’k ds ny dh fØ;k ls ugha gksrk gSA oka’k ds ny ds vkdk’k ds Hkkx ds 

foHkkx dk vU; dkj.k laHko ugha gSA bl izdkj ’kCn dk foHkkxtRo foHkkx ls mRié gksrk gSA ftl 

izdkj foHkkxt foHkkx ,d xq.k gksrk gS mlh ds rqY; ’kCn ds foHkkxtRo ls mldks xq.k gksuk fl) gksrk 

gSA blls Li"V gS fd foHkkxtRo ’kCn ds xq.kRo ds fu’p; dk gsrq gS] la’k; dk ughaA okpLifr oS’ksf"kd 

ds er dks fuEu ’kCnksa esa O;ä djrs gSa & Þv;efHklfU/k%A oa’ks ikVÓekus oa’kny;ks% fØ;k] rrLr;ksfeZFkks 

foHkkx%] rrks oa’knyko#)uHkks HkkxfoHkkx%A lks·;a foHkkxtks foHkkxks u oa’knydeZt%A vo;ofØ;k fg 

rno;oko#)uHkks HkkxfoHkkxtfudk nzO;kjEHkdla;ksxkizfr}fU}foHkkxtudRosu  O;kIrk 

fodlRdeydqM~eynys’kq n"̀VkA u fg r= eqdqfyrkn~ fodkfldeyeU;r~ vkdqafprizlkfjrkaxqfydjryor~ 

rÙosu izR;fHkKk;ekuRokr~A oa’knyfØ;kfi psr~ rkn`’kh] uwueu;kfi 

nzO;kjEHkdla;ksxkizfr}fU}foHkkxtfud;k HkforO;e~A rFkk p nzO;a dk;Zefi u u‛;sr~A rLekr~ uku;k 

oa’knykdk’kfoHkkxks tuf;rO;%A u pkU;nL; dkj.ka laHkofrA rLekn~ oa’knyfØ;ktfurks ny;ksfoZHkkx% 

dk;SZdkFkZleosr% rno#)kdk’kizns’kfoHkkxL;kleokf;dkj.kesf’krO;%A ,oa p xq.k% ’kCnks foHkkxtRokn~ 

foHkkxtfoHkkxofnfr foHkkxtRoa xq.kRofu‛p;g srqfjfr fl)a HkorhfrAÞ
��
  

                                                 mn;ukpk;Z dgrs gSa fd bl izdkj ls Hkh ’kCn 

dk foHkkxtRo la’k; dk gh gsrq gSA ;g gsrq funksZ’k gh gSA muds vuqlkj foHkkx ls nzO; ;k deZ dk 

tUe laHko ugha gSA og foHkkx nzO; ds vuqRiknd esa leosr gS rks og nzO; ds tUe dk dkj.k ugha dgk 

tk ldrk gSA foHkkx nzO; ds mRiknd esa leosr gksrk gS rks la;ksx uk’k ds }kjk og fouk’kd gh gksrk 

gSA foHkkx dks deZ dk dkj.k ekurs gSa rks foHkkx deZ esa ugha gksus esa vk| foHkkx dh mRifÙk gh ugha 

gksrh gS A iwoZ deZ dh fuo`fÙk gksus esa ml deZ dk mÙkj deZ dk Hkh tUe ugha ekuk tk ldrk gSA ;fn 

rks mÙkj la;ksx ls iwoZ deZ dh fuòfÙk ekurs gSa rks foHkkx dh Hkh fuòfÙk gks tkrh gSA foHkkx dh fuòfÙk 

gks tkus ls foHkkx ls mÙkj deZ dk tUe ugha ekuk tk ldrk gSA mlls ;g fl) gksrk gS fd ’kCn dk 

foHkkxtRo ’kCn dks xq.k gksus dk gh izek.k gSA foHkkxtRo ’kCn dks xq.k gksus dk vlafUnX/k O;kfIr gSA 

foHkkx ds vokUrj fo’k"k dks ekudj vlk/kkj.k nks"k ugha fn[kk;k tk ldrk gSA ml izdkj ls vlk/kkj.k 

nks"k fn[kkus esa /kwe Hkh vfXu dk vxed gksuk pkfg;sA vr,o ;g dguk leqfpr ugha gS fd foHkkx ls 

deZ dk tUe gksrk gSA ml izdkj ls Hkh okRL;k;u ds mnkgj.k dk O;qRiknu ek= gSA mn;ukpk;Z ds 

’kCnksa esa &Þ;|I;soefi foHkkxtRokfnfr gsrqjnks"k ,o] u fg foHkkxkn~ nzO;L; tUe laHkofr] deZ.kk s okA l 

fg nzO;kukjEHkdleosrks·dkj.keso] vkjEHkdleosrLrq la;ksxuk’k}kjk fouk’kd ,o] deZ.kks·fi dkj.ka foHkkxks 

Hkoé rkonk|L; rfLeélfr foHkkxL;SokuqiiÙks%A rnqÙkjL;kfi iwoZdeZfuo`ÙkkS tUeA ;nk rq 
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rféo`fÙk#Ùkjla;ksxkr~] rnk foHkkxL;kihfr] dFkeqÙkjdeZtUe foHkkxkr~A rLeknlfUnX/kO;kfIrda foHkkxtRoa 

’kCnL; xq.kRos izek.kesoA u p rnokUrjfo’ks"keknk;klk/kkj.;a nks"k%A rFkk lfr /kweks·I;xed% L;kr~A 

rFkkfi ’k";ksäksnkgj.kO;qRiknuek=fenfefr eUrO;e~AÞ
��
  

                                  m|ksrdj ds vuqlkj foHkkx ’kCn dk vleokf;dkj.k gS rFkk 

’kCn dk foHkkxtRo la’k; dk gsrq gaSA tks foHkkxt foHkkx dks Lohdkj ugha djrs gSa muds fy;s ’kCn dk 

foHkkxtRo la’k; dk gsrq gSA tks iqu% foHkkxt foHkkx Lohdkj djrs gSa muds er esa ’kCn dk foHkkxtRo 

fu’p; dk gsrq gSA os ’kCn ds foHkkxtRo ls ’kCn dks foHkkxt foHkkx ds rqY; xq.k dgrs gSaA foHkkxt 

foHkkx ’kCn dk Hkh vleokf; dkj.k gks rks ’kCn ds bl vleokf;dkj.kdRo ls ’kCn bl vleokf;dkj.k 

ls mRié gksrk gS] vU; inkFkZ ughaA bl izdkj ’kCn dk foHkkxtRo ;k foHkkxt foHkkx uked ’kCn dk 

vleokf;dkj.kRo ’kCn ds flck; vU;= laHko ugha gSA ’kCn dk foHkkxtRo lHkh ls O;ko`Ùk gksus ls la’k; 

dk gsrq gS D;ksafd ’kCn dk ;g fo’ks"k&/keZ ’kCn ds lekutkrh;ksa esa vkSj vkSj mlls fHké vU; Hkwrksa esa ik;s 

tkus ls og la’k; dk gsrq gksrk gSA okfÙkZddkj dk ;g er muds fuEu dFku ls Li"V gksrk gS &    

Þuuq p foHkkxtks foHkkxks fo|rs xq.k%A lR;e~ ] vuH;qixrfoHkkxtfoHkkxL;Srnsoa HkofrA ;% 

iqujH;qixrfoHkkxtfoHkkx%] rL;k;a fu’p;gsrq%] xq.k% ’kCnks foHkkxtRokr~ foHkkxtfoHkkxofnfrA vLrq ok 

rL;kfi foHkkxtfoHkkxkleokf;dkj.kdRokr ~ foHkkxtfoHkkxkleokf;dkj.kd% ’kCnks ukU;% inkFkZ bfrA rnsoa 

foHkkxtRoa foHkkxtfoHkkxkleokf;dkj.kRoa ok ursZ ’kCna laHkorhfr loZrks O;ko`Ùks% la’k;gsrq%A 

rqY;tkrh;s"oFkkZUrjHkwrs"kq p fo’ks"kL;ksHk;Fkk n`"VRokfnfrAÞ
�0
 okpLifr dgrs gSa fd foHkkxt foHkkx gks 

rFkkfi bl izdkjd foHkkxtRo ’kCn dk vlk/kkj.k y{k.k gh gSA os dgrs gSa fd ’kCn dk foHkkxtRo  

vlk/kkj.k y{k.k ls fof’k"V gksrk gSA vlk/kkj.k y{k.k gksus ls foHkkxtRo ’kCn ds flok; vU;= ugha 

ik;k tkrk gS vkSj og fu’p; dk ugha la’k; dk gsrq gSA okpLifr ds ’kCnksa esa & ÞvLrq ok foHkkxtks 

foHkkx%] rFkkfi foHkkxtRoehn`’kelk/kkj.kesosR;rkg vLrq ok rL;kH;qixrfoHkkxL;kfi foHkkxtRoelk/kkj.ka 

fof’k"Ve~AÞ
�� 
 

 

foHkkx foHkkx dk vleokf; dkj.k gS ;k ’kCn dk \ 

 

oS’ksf"kd ds vuqlkj foHkkxt foHkkx nks fof/k;ksa ls gksus ls o s nks izdkjd gksrs gSa & ¼1½ dkj.k ek= ds 

foHkkx ls mRié foHkkx % nzO; dk vo;o :Ik dkj.k esa mRié fØ;k ftl le; nzO; ds mRiknd la;ksx 

ds fouk’kd foHkkx mRié djrh gS ml le; og fØ;k nzO; dk vkdk’kkfn ns’k ds lkFk foHkkx mRié 

ugha djrh gSA tgk¡ nzO; ds mRiknd la;ksx dk fojks/kh foHkkx dk mRikndRo gksrk gS ogk¡ nzO; ds 
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mRiknd la;ksx ds fojks/kh foHkkx ds vuqRikndRo dks nwj gVkrs gq, vkdk’k dks Hkh nwj gVk nsrk gSA 

tSls ty ls ofà nwj gVus ls /kwe Lo;a gh ty ls gV tkrk gSA nzO; dk vkdk’k ls foHkkx nzO; ds 

vo;o :Ik dkj.kksa ds foHkkx ls mRié gksrk gSA nzO; ds vo;o :Ik dkj.kksa ds foHkkx ls nzO; dk uk’k 

gksrk gS vkSj iqu% nzO; dk vdk’k ls foHkkx mRié gksrk gSA nzO; dk vkdk’k ls foHkkx nzO; dk dkj.k 

ek= ds foHkkx ls mRié foHkkx gSA ¼2½ dkj.kkdkj.k foHkkx ls mRié foHkkx % nhoky ls gkFk dk foHkkx 

gksus ls ’kjhj dk Hkh nhoky ls foHkkx gks tkrk gSA ’kjhj vkSj nhoky dk foHkkx ’kjhj dh fØ;k ls mRié 

ugha gksrk gS D;ksafd ’kjhj ml le; fuf"Ø; gksrk gSA gkFk dh fØ;k ls og foHkkx mRié ugha gks ldrk 

gS D;ksafd ,d vkJ; esa gksus okyh fØ;k ml vkJ; ls fHké ns’kksa esa foHkkx dks mRié ugha dj ldrh 

gSA vr% ’kjhj vkSj nhoky dk foHkkx ’kjhj dk dkj.k gkFk vkSj vdkj.khHkwr nhoky ds foHkkx ls mRié 

gksrk gSA ;g dkj.k vkSj vdkj.k ls mRié gksus okyk foHkkx gSA dk;kdk’kfoHkkx dkj.kkdkj.k foHkkx 

iwoZd gksrk gS] dkj.kek= foHkkx iwoZd ughaA oka’k ds nyksa esa foHkkx dkj.kek= foHkkx iwoZd gksrk gSA blh 

fHkérk ds vk/kkj ij uS;kf;d oS’ksf"kd dks mÙkj nsrs gSaA 

                              okpLifr dgrs gSa fd oka’k ds nks nyksa esa ijLij foHkkx ’kCn dh 

mRifÙk esa fufeÙk dkj.k vkSj nyksa esa vo#) vkdk’k dk foHkkx vleokf; dkj.k gksrk gSA oka’k ds nyksa 

ds foHkkx ls mRié ’kCn] vkSj] <ksyd rFkk n.M ds la;ksx ls mRié ’kCn esa Hksn gSA tSls <ksyd vkSj 

vkdk’k dk la;ksx <ksyd ls mRié ’kCn dk vleokf; dkj.k gksrk gS oSls oka’k ds nyksa vkSj vkdk’k dk 

la;ksx QVrs oka’k ls mRié ’kCn dk vleokf; dkj.k ugha gSA oa’k ny esa vo#) vkdk’k dk foHkkx ogk¡ 

’kCn dk vleokf; dkj.k gSA okpLifr dgrs gSa fd oka’k ds nyksa ds foHkkx ls mRié ’kCn vius 

lekutkrh; ds vleokf;&dkj.k ls mRié gksrk gS D;ksafd mu ’kCnksa dk ’kCnRo mu ’kCnksa ds 

vlk/kkj.k&dkj.k tU; gksrk gSA oa’k ds nyksa ds foHkkx ls mRié ’kCn dk ’kCnRo mlds 

vlk/kkj.k&dkj.k tU; gksus ls og vius lekutkrh; ds vleokf;&dkj.k tU; gksrk gSA os lHkh ’kCn 

tks vius vlk/kkj.k&dkj.k ls tUe ysrs gSa os lHkh vius lekutkrh; ’kCn ds vleokf;&dkj.k tU; 

gksrs gSaA tSls <ksyd vkSj n.M ds la;ksx ls mRié ’kCn <ksyd vkSj vkdk’k ds la;ksx uked 

vleokf;&dkj.k ls mRié gksrs gSa ml izdkj ls oa’k ds nyksa ds foHkkx ls mRié ’kCn oka’k ds nyksa esa 

vo#) vkdk’k ds foHkkx uked vleokf;&dkj.k ls mRié gksrs gaSA blhfy;s okpLifr dgrs gSa fd oka’k 

ds nyksa ds foHkkx ls mRié ’kCn dk oka’k ds nyksa esa vo#) vkdk’k dk foHkkx uked vleokf;&dkj.k 

<ksyd vkSj n.M ds ls;ksx ls mRié ’kCn dk <ksyd vkSj vkdk’k dk la;ksx uked vleokf;&dkj.k ds 

rqY; ugha dgk tk ldrk gSA bl izdkj oka’k ds nyksa ds foHkkx ls mRié ‘’kCn oka’k ds nyksa esa vo#) 

vkdk’k ds foHkkx uked vleokf;&dkj.k ls mRié ’kCn gSaA foHkkxtfoHkkx uked ’kCn dk 
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vleokf;&dkj.k ;|fi vaxqfy vkSj vkdk’k ds foHkkx ls mRié gLrkdk’k foHkkx dk vleokf;dkj.kRo 

dk;kdk’k foHkkx esa gS rFkkfi nksuksa fHké gSaA oka’k ds nyksa ds foHkkx ls mRié ’kCn dh mRifÙk esa oka’k ds 

nyksa esa vo#) vkdk’k dk foHkkx uked ’kCn dk vleokf;&dkj.k dkj.k ek= ds foHkkx ls gksrk gSA 

;g dkj.k vkSj vdkj.k ls mRié gksus okyk foHkkx ugha gSA ;gk¡ dkj.k ek= ds foHkkx ls mRié foHkkx 

uked vleokf;&dkj.k ls ’kCn dh mRifÙk gksus ls ’kCn ds foHkkxtRo ls uS;kf;d ’kCn dk la’k;Ro 

fl) djrs gSaA okpLifr dgrs gSa fd Hkk";dkj ’kCn ds foHkkxtRo ls la’k; dh flf) esa nyksa ds ijLij 

foHkkx dks ’kCnksRifÙk dk fufeÙk dkj.k vkSj dkj.k ek= ds foHkkx ls mRié oka’k ds nyksa esa vo#) 

vkdk’k ds foHkkx dks vleokf;&dkj.k dgrs gSaA muds vuqlkj vaxqfy vkSj vkdk’k ds foHkkx ls mRié 

dk;kdk’k foHkkx bl izdkjd ugha gSA og dkj.kkdkj.k ds foHkkx ls mRié gksrk gS] dkj.k ek= ds 

foHkkx ls ughaA vr,o oS’ksf"kd dk ;g er fd ’kCn dk foHkkxtRo mlds fu’p; dk gsrq gS la’k; dk 

ugha ,d fookfnr er gSA okpLifr nksuksa foHkkxtfoHkkx dks ,d nwljs ls i`Fkd~ dj okRL;k;u ds er 

dks fodflr djrs gSaA okpLifr ds ’kCnksa es a & ÞikVÓekus fg oa’ks ’kCnksRiÙkkS oa’kny;ksfeZFkks foHkkxks 

fufeÙkdkj.ke~A oa’knyko#)kdk’kfoHkkxLRoL;kleOkf;dkj.ke~] u rq Hks;kZdk’kla;ksxor~ 

oa’knykdk’kla;ksxks·leokf;dkj.ka HkforqegZfrArFkk fg iz;ksx%] ;ks·;a oa’knyfoHkkxfufeÙk% ’kCn%] l 

fufeÙklekutkrh;kleokf;dkj.ktU;% ] rnlk/kkj.kfufeÙktU;‛’kCnRokr~A ;ks ;% ’kCnks 

;nlk/kkj.kfufeÙktUek ] l loZLrTtkrh;kleokf;dkj.ktU;% ] ;Fkk Hksjhn.Mla;ksxfufeÙk% ’kCnks 

Hks;kZdk’kla;ksxkleokf;dkj.kd%A rFkk pk;e~A rLekr~ rFksfrA rnsoa oa’knyfoHkkxyC/ktUeuk 

oa’knykdk’kfoHkkxsukleokf;dkj.ksu tfur% ’kCn%A rnsoa foHkkxtfoHkkxkleokf;dkj.kdRoa ’kCnL; ] rnfi 

;|I;axqY;kdk’kfoHkkxtgLrkdk’kfoHkkxkleokf;dkj.ks dk;kdk’kfoHkkxs·fLr] rFkkfi 

dkj.kek=foHkkxtfoHkkxkleokf;dkj.kdRokfnfr gsrq% ’k";dkjs.k foHkkxtRokr~ br;us lwfpr%A u 

pkaxqY;kdk’kfoHkkxiwoZd% dk;kdk’kfoHkkx ,oe~A l fg dkj.kkdkj.kfoHkkxiwoZdks ] u rq 

dkj.kek=foHkkxiwoZd%AÞ
�� 

 

                                 oS’ksf"kd foHkkxt foHkkx dh flf) ds fy;s foHkkx dks deZt gksus 

dk fojks/k djrs gSaA muds vuqlkj foHkkx ls la;ksx dk uk’k gksrk gS vkSj la;ksx&uk’k ls nzO;&uk’k gksrk 

gSA f}rUrqd iV dh mRifÙk ds fy;s nksuksa rUrqvksa dk la;ksx vko’;d gSA foHkkx dks deZt dgus ls 

rUrq ds vo;oksa esa fØ;k gksrh gS ,oa fØ;k ls mu vo;oksa esa foHkkx gksus ls rUrq dk uk’k gksus ls iV 

dk uk’k gksrk gSA vr% foHkkx dks deZt dgus ls nzO;&uk’k dh leL;k mBrh gSA oS’ksf"kd ds vuqlkj 

vo;oksa dh fØ;k vkSj foHkkxtudRo esa O;kI;&O;kid Hkko dk fu’p; laHko ugha gSA iùi= dks nks 

foHkkxksa esa gksus esa ge Øe ls gksus dh dYiuk ugha dj ldrs D;ksafd Øe ls gksus dh dYiuk esa izek.k 
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dk vHkko gksrk gSA izek.k dk vHkko gksus ls ge ;g ugha dg ldrs fd dey i= uked dey ds 

vo;o dh fØ;k mudks nks Hkkxksa esa gksus dk tud gSA okpLifr dgrs gSa  fd oa’k ds ny dks nks 

foHkkxksa esa gksuk Hkh dey i= ds vo;o ds rqY; gSA mudk er gS fd nzO; ds vo;oksa dh fØ;k ls 

la;ksx dk uk’k ugha gksrk gS vkSj Qyr% nzO;&uk’k ugha gksrk gSA okpLifr nzO; dk mRikndla;ksx dk 

vizfr}U}h foHkkx vkSj nzO; dk mRikndla;ksx dk izfr}U}h foHkkx esa Hksn djrs gSaA os dgrs gSa fd deZ 

nzO; dk mRiknd la;ksx dk vizfr}U}h foHkkx dk tud gksrk gSA nzO; ds uk’k ds fy;s deZ dks nzO; 

dk mRiknd la;ksx dk izfr}U}h foHkkx dk tud gksuk pkfg;sA vr% nzO;&uk’k ugha gksrk gSA oS’ksf"kd 

;g iz’u dj ldrs gSa fd deZ la;ksx dk izfr}U}h foHkkx dk gh tud D;ksa ugha gS \ oS’ksf"kd dgrs gSa  

fd oa’k ds nks nyksa ds vo;oksa dh fØ;k dey ny ds vo;oksa dh fØ;k ls fHké gksrk gSA oa’k ds nks 

nyksa ds vo;oksa dh fØ;k nkuksa nyksa esa vo#) vkdk’k dks nks foHkkxksa esa gksus dk dkj.k gS] ijUrq dey 

ny ds vo;oksa dh fØ;k muds vo;oksa ds foHkkx dk dkj.k gSA muds vo;o vkSj vkdk’k dk foHkkx 

vo;o ds foHkkx ls gksrk gSA deyny ds vo;oksa dk foHkkx vkSj dey ds vo;oksa dk vkdk’k ds lkFk 

foHkkx fHké gSaA ;fn dey ny dh fØ;k nksuksa dk dkj.k gksa rks oa’kny dh fØ;k nzO; dk mRiknd 

la;ksx dk fojks/kh foHkkx dks tUe nsuk pkfg;sA nksuksa esa ls fdlh esa Hkh mudks nks foHkkxksa dks ,d gh 

okj  gksus dk fu’p; vkSj Øe ls gksus dk izek.k dk vHkko ,d ugha gSA blls Li"V gS fd fØ;k vkSj 

mlds foHkkxtudRo esa lUnsg gksus ls nksuksa esa O;kI;&O;kid Hkko dk fu’p; vlaHko gSA fØ;k vkSj 

foHkkxtudRo ds chp O;kfIr dk vo/kkj.k ugha gksus ls oS’ksf"kd dgrs gSa fd foHkkx deZt ugha dgk tk 

ldrk gSA okpLifr ds vuqlkj fØ;k foHkkx dk gsrq gksrk gS vkSj fØ;k ,d nwljs ls foy{k.k gksrk gSA 

oS’ksf"kd dgrs gSa fd fØ;k dh foy{k.krk Lohdkj djus ls foy{k.k fØ;k ls mRié foHkkx uked dk;Z 

Hkh foy{k.k gksuk pkfg;sA ,d foHkkx nzO;ksRiknd la;ksx dk izfr}U}h vkSj nwljk vizfr}U}h gksuk 

pkfg;sA okpLifr ds vuqlkj ml izdkj ls Hkh bl foy{k.krk dks Lohdkj djuk pkfg;s fd ,d fØ;k 

,d foHkkx dks tUe nsrk gS rks nwljh nwljs foHkkx dks tUe nsrk gSA bl izdkj okpLifr dgrs gSa fd 

ml mnkgj.k ds cy ls foHkkxt foHkkx dh flf) ugha gksrh gSA okpLifr dh iafä nz"VO; gS & 

Þifjgjfr & vuH;qixrfoHkkxtfoHkkxL;Srn~ foHkkxtRoe~ ,oa la’k;dkj.ka HkofrA vuH;qixechta p dqr% 

iqujsrnsoeoxra iùi=ko;ofØ;k foHkkx};tfudsfr ] foHkkx};ØedYiuk;ka izek.kkHkkokfnfr psr~A gUr] 

oa’knyfoHkkx;ksjfi rqY;e~A uuwäa nzO;kjEHkdla;ksxkizfr}fU}foHkkxtuda L;kr~ deZ] rr‛p nzO;uk’kks u 

HkosfnfrA vFk foi;Z;% dLekr~ u Hkorhfr] oa’kny};fØ;So foHkkx};tfudk] iùi=ko;ofØ;k 

Roo;ofoHkkxtfudk] rno;okdk’kfoHkkxLRoo;ofoHkkxtUekA ;fn rq iùi=ko;ofØ;k mHk;tfudk Hkosr~] 

oa’knyfØ;So nzO;kjEHkdla;ksxizfr}fU}ua foHkkxa tu;sfnfrA u pkU;rj= foHkkx};;kSxi|fu‛p;% 
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Øeizek.kkHkko‛p rqY;%A rLekr~ iùi=ko;ofØ;kfoHkkxtudRolansgkn’kD;fofu‛p;ks O;kI;O;kidHkko%A 

fØ;koSy{k.;kr~ rq LogsrqoSy{k.;tUeu% dk;ZL; foHkkxL; oSy{k.;a L;kr~ ] ;nsdks 

nzO;kjEHkdla;ksxizfr}U}h vizfr}U}h psrj%] rFkkfi pSr}Sy{k.;a fØ;k;k vH;qisrO;e~A ;nsdk foHkkxesda 

tu;fr] vU;k rq foHkkx};fefrA rLeknsrnqnkgj.kcysu u foHkkxtfoHkkxflf)%AÞ
�� 

 

                                                    mn;ukpk;Z ds vuqlkj oS’ksf"kd foHkkx vkSj 

vo;oksa dh fØ;k dh O;kfIr dk vo/kkj.k ugha djrs gSa rFkkfi ;g dguk vko’;d gS fd tks fØ;k nzO; 

dk vuqRiknd la;ksx dk fojks/kh foHkkx dks tUe nsrk gS og fØ;k nzO; dk mRiknd la;ksx dk fojks/kh 

foHkkx mRié ugha djrk gSA ;g fØ;k dh foy{k.krk gS fd ,d fØ;k nzO;ksRiknd la;ksx dk fojks/kh 

foHkkx dks tUe nsrk gS rks nwljh fØ;k vuqRiknd la;ksx dk fojks/kh foHkkx dks tUe nsrk gSA oa’k ds 

nyksa ds vo;o dh fØ;k ls oa’k dk nks foHkkx ;k dey ny ds vo;o dh fØ;k ls dey nyksa es 

foHkkx vuqRiknd la;ksx dk fojks/kh gksrk gSA muds vo;oksa dh fØ;k nzO;ksRiknd la;ksx dk vfojks/kh 

foHkkx dk tud gksrk gSA oS’ksf"kd dgrs gSa fd foHkkx ds mä nksuks izdkjksa esa ftl fdlh izdkj ls deZ 

ls nksuksa foHkkxksa dk tUe ,d dky esa gksus esa muds vo;o esa LiUnu gksrk gS vkSj nzO;&uk’k dh leL;k 

mRié gksrh gSA mn;ukpk;Z dgrs gSa fd vo;oksa dh fØ;k ls nzO;&uk’k dh leL;k ugha gksrh gSA fØ;k 

dh foy{k.krk ds vk/kkj ij mn;ukpk;Z dgrs gSa fd tks deZ vuqRiknd la;ksx ds fojks/kh foHkkx dk 

tud gksrk gS og mRiknd la;ksx dk fojks/kh foHkkx dk tud ugha gksrk gSA deZ dh foy{k.krk ds 

vk/kkj ij oS’ksf"kd ds er dk foijhr Hkh fl) gks tkrk gS vkSj foHkkx dks deZt gksus ls oS’ksf"kd 

nzO;&uk’k dh leL;k ugha mBk ldrs gSaA mn;ukpk;Z dh iafä nz"VO; gS & Þuuq HkoRosoa 

rkonqäO;kIrsjuo/kkj.ke~ ] rFkkfi ;k fØ;k nzO;kukjEHkdla;ksxizfr}fU}ua foHkkxekjHkrs] uklkS 

nzO;kjEHkdla;ksxizfr}fU}uefiA rFkkRos ok ;r% dqrf’pr~ deZ.kks ;qxinqHk;foHkkxksiiÙkkS pyR;soko;os 

loZnzO;uk’kizlax%] u pSoe~A rLekn~ ;nukjEHkdla;ksxizfr}fU}tuda rékjEHkdla;ksxizfr}fU}tuda desZfr 

fl)s foi;Z;ks·fi fl) bfrÞ
�� 

 

                           okpLifr dk vfHker gS fd fØ;k dh foy{k.krk ds QyLo:Ik ml 

fØ;k ls mRié foHkkx Hkh foy{k.k gksrk gSA fØ;k dh foy{k.krk ls ,d foHkkx nzO; ds mRiknd la;ksx 

dk fojks/kh gksrk gS] vkSj nwljk nzO; ds vuqRiknd la;ksx dk fojks/kh gksrk gSA mn;ukpk;Z ds vuqlkj 

foHkkx dh ;g foy{k.krk vo’; Lohdkj djuh pkfg;s vU;Fkk foy{k.k fØ;k ls foy{k.k dk;Z mRié gksus 

dk fu;e dh mRifÙk ugha gksrh gSA foy{k.k dk;Z vius foy{k.k gsrq ls gh tUe ysrk gS Qyr% foHkkx 

dh foy{k.krk ds vuqjks/k ls deZ dh foy{k.krk Hkh Lohdkj djuh pkfg;sA deZ dh ;g foy{k.krk mldh 

tkfr ds dkj.k gks ldrh gS ;k lgdkfj;ksa ds dkj.k gks ldrh gSA deZ viuh foy{k.krk ls dgha 
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mRiknd la;ksx dk fojks/kh foHkkx vkSj dgha vuqRiknd la;ksx dk fojks/kh foHkkx dk tud gksrk  gSA 

bl izdkj deZ dk oSy{k.; dgha mRiknd la;ksx dk fojks/kh foHkkx vkSj dgha vuqRiknd la;ksx dk 

fojks/kh foHkkx dh tudrk ds in esa le>k tk ldrk gSA deZ viuh foy{k.krk ls dgha vuqRiknd 

la;ksx dk fojks/kh foHkkx&ek= dk tud gksrk gSA bl izdkj deZ dk oSy{k.; dgha vuqRiknd la;ksx 

dk fojks/kh foHkkx&ek= dh tudrk ds in esa le>k tk ldrk deZ dh foy{k.krk ls dgha mRiknd 

la;ksx dk fojks/kh foHkkx&ek= dk tUe gks ldrk gS vkSj deZ ds bl oSy{k.; dks mRiknd la;ksx dk 

fojks/kh foHkkx&ek= dh tudrk ds in esa le>k tk ldrk gSA dgha deZ viuh foy{k.krk ls 

vuqRiknd la;ksx&ek= dk fojks/kh foHkkx dk tud gks ldrk gS vkSj bl izdkj deZ dk oSy{k.; dgha 

vuqRikndla;ksx ek= dk fojks/kh foHkkx dh tudrk ds in esa le>k tk ldrk gSA mn;ukpk;Z ds 

vuqlkj deZ ds oSy{k.; dk ;g fu;e LFkkfir djus ds fy;s ge l{ke ugha gSaA muds vuqlkj 

vuqRiknd la;ksx dk fojks/kh foHkkx dk tud gksuk gh deZ dk migkj gSA deZ dks vuqRiknd la;ksx dk 

fojks/kh foHkkx dks tUe nsus esa og deZ mRiknd la;ksx dk fojks/kh foHkkx dks tUe ugha ns ldrk gS vkSj 

nzO; ds uk’k dh leL;k ugha gSA bl izdkj foHkkx dks deZt dgus esa dksbZ fojks/k ugha gSA rUrq ds 

vo;oksa dk la;ksx vkSj iqu% rUrqvksa dk la;ksx iV dk mRiknd la;ksx gSA ijUrq rUrq vkSj ohj.k ¼[kl 

dk ?kkl½ dk la;ksx iV dk vuqRiknd la;ksx gSA ohj.k dk la;ksx leokf;dkj.khHkwr rUrq ls gksrk gS 

vkSj og ohj.k fØ;k ls loZFkk jfgr gksrk gSA rUrq iV uked dk;Z dk mRiknd vkSj ohj.k vuqRiknd 

gSA rUrq iV dk dkj.k vkSj ohj.k vdkj.k gksrk gSA  mRiknd rUrq vkSj vuqRiknd ohj.k dk la;ksx 

dkj.k vkSj vdkj.k dk la;ksx dgykrk gSA dkj.k vkSj vdkj.k ds la;ksx ls dk;kZdk;Zxr la;ksx gksrk 

gS tks la;ksxtla;ksx dgykrk gSA vuqRiknd ohj.k dk mÙkj la;ksx rUrq ds mÙkj l;ksx dk tud gksrk 

gSA bl tudRo esa gh deZ dks mRiknd rUrq dk mÙkj la;ksx dk tudRo gksrk gSA ml izdkj ls ugha 

gksus esa dkj.kek= ds la;ksx iwoZd dkj.kkdkj.k la;ksx gksrk gSA ftl izdkj ls fØ;k dks Øe ls gksus esa 

izek.k ugha gS ml izdkj ls ;gk¡ Hkh izek.k ugha gSA ,d fØ;k nks vo;o ek= esa ik;s tkus okyk ,d 

foHkkx dks tUe nsrk gS ] vU; fØ;k nks vo;oksa esa ik;s tkus okyk rFkk vo;o vkSj vuo;o esa ik;s 

tkus okyk nks foHkkx dks tUe nsrk gSA ftl izdkj ls foHkkx dh ;g foy{k.krk gksrh gS ml izdkj ls 

;g Hkh Lohdkj djuk pkfg;s fd ,d fØ;k vuqRiknd la;ksx dk fojks/kh foHkkx dks tUe nsrk gS  rks 

vU; fØ;k mRikndkuqRiknd la;ksx dk fojks/kh foHkkx dks tUe nsrk gSA bl izdkj foHkkx dks deZt 

ekuus ls nzO; Ukk’k dh leL;k ugha mBrh gSA mn;ukpk;Z ds ’kCnksa esa & Þr=kg & fØ;koSy{k.;kr~ 

fRofrA v;eFkZ%A foHkkxL; rkon~ oSy{k.;eo‛;eH;qisrO;e~ ] vU;Fkk fu;ekuqiiÙks%A rnuqjks/kkr~ deZ.kks·fi 

tkfrÑra lgdkfjÑra ok oSy{k.;eo‛;a LohdrZO;e~A rnsrL; oSy{k.;e~ 
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vkjEHkdkukjEHkdla;ksxizfr}fU}foHkkx};tudr;k  ,d=] vU;= 

RoukjEHkdla;ksxizfr}fU}foHkkxek=tudr;k i;ZoL;fr] 

vkgksfLonkjEHkdla;ksxizfr}fU}foHkkxek=tudr;Sd=] vU;= 

RoukjEHkdla;ksxek=izfr}fU}foHkkxtudr;sfr u fu;Urqa ’kD;rsA vukjEHkdla;ksxizfr}fU}foHkkxtudRoa 

fg deZ.k mRlxZ%A rfLeu~ lR;so dqrf’pn~ fo’ks"kknkjEHkdla;ksxizfr}fU}uefi foHkkxa dfj";fr ] dks 

fojks/k% \ ;FkkukjEHkdksÙkjla;ksxtudRos lR;so dqrf’pr~ fo’ks"kknkjEHkdksÙkjla;ksxtudRoefi deZ.k% ] 

vU;Fkk r=kI;u;So fn’kk dkj.kek=la;ksxiwoZdk% dkj.kkdkj.kla;ksxk% dYiuh;k% L;q%A ;Fkk p r= Øes 

izek.ka ukfLr rFksgkihfrA ;nsdk foHkkxesdeo;o};ek=ofrZue~] vU;k rq 

foHkkx};eo;o};ofrZueo;okuo;oofrZua psfrA ;Fkk pSr}Sy{k.;a rFkk ojesoeLrq 

;nsdkukjEHkdla;ksxizfr}fU}ueU;k rq vkjEHkdkukjEHkdizfr}fU}ua tu;rhR;FkZ%AÞ
��
  

                                                 mn;ukpk;Z dgrs gSa fd foHkkxt foHkkx ds 

i{k esa izek.k gh ugha gSA ,d gh le; esa ,d ns’k dk lglz foHkkx gks ldrk gS Qyr% ;g dguk 

lehphu ugha gS fd foHkkx foHkkxt gksrk gSA ;|fi oS’ksf"kd dk er gS fd oa’k ds nks nyksa esa foHkkx ds 

ckn la;ksx dk uk’k vkSj la;ksx ds uk’k ls nzO; dk uk’k gksrk gS vkSj ftl le; la;ksx ds uk’k ls 

nzO;&uk’k gksrk gS ml le; oa’k ds nks nyksa dk foHkkx vkdk’k ls foHkkx djrk gSA bl izdkj oS’ksf"kd 

ds vuqlkj ;g foHkkx foHkkxt gksrk gSA mn;ukpk;Z ds vuqlkj ml izdkj ls Hkh deZ fu;qä ugha gksus 

ls foHkkx ls la;ksx&uk’k vkSj la;ksx&uk’k ls nzO;&uk’k dk Øe izkIr ugha gksrk gSA fu;qä deZ oa’k dks 

nks Hkkxksa esa Øe ls ;k ,d gh le; esa dj ldrk gSA fu;qä deZ oa’k dks nks Hkkxksa esa foHkkx Øe ls 

ugha djrk gSA deZ foHkkx dk vkjEHk vfoyEc djrk gSA deZ dks foHkkx dk vfoyEcdkfjRo gksrk gSA 

foHkkx ds vkjEHk esa deZ vuis{k gksrk gSA deZ dh vuis{krk ds dkj.k deZ ds vfoyEcdkfjRo ds fu’p; 

ls vkjfEHkd deZ dk oa’k dks nks Hkkxksa esa djus dk tudRo Øe ls ugha ekuk tk ldrk gSA foHkkx ds 

vkjEHk esa deZ dh vis{kk esa vk| foHkkx ckn dk foHkkx ugha djuk pkfg;sA foHkkx esa la;ksx dk /oa’k 

gksrk gSA foHkkx gksuk Øe ls ekuus esa mÙkj la;ksx dk /oa’k gksus ls igys iwoZ la;ksx dk /oa’k visf{kr 

gksrk gSA mÙkj la;ksx ds /oa’k ls igys iwoZ la;ksx ds /oa’k dh vis{kk gksuk foyEc dgk tkrk gSA ijUrq 

vkxUrqd la;ksx dks /;ku esa j[kdj fopkj djus ls ikrs gSa fd ogk¡ iwoZ la;ksx dk /oa’k visf{kr ugha gSA 

vr% deZ oa’k dks nks nyksa esa foHkkx Øe ls ugha djrk gSA deZ oa’k dks nks nyksa esa foHkkx ,d gh le; 

esa Hkh ugha djrk gSA ftl le; deZ oa’k ds nks nyksa esa vo#) vkdk’k dks vkdk’kkfn ns’k ls foHkkx 

djrk gS ml le; deZ oa’k dks mlds vU; vo;oksa ls foHkkx ugha djrk gSA deZ oa’k dks nks Hkkxksa esa 

Øe ls ;k ;qxin ls foHkkx ugha djrk gSA vk| foHkkx gksus esa deZ uSjis{; gksrk gSA deZ ds uSjis{kRo 
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ds QyLo:Ik vk| foHkkx gh dky gSA f}rh; foHkkx esa izFke dky ds ckn dk dky fujis{k gksrk gSA 

ijUrq dky uked nzO; dh mis{kk ugha gksrh gSA mn;ukpk;Z dgrs gSa fd oS’ksf"kd dk er fodflr gksrk 

gqvk dey nyksa ds mnkgj.k ls HkXu gks tkrk gSA vo;o dh fØ;k gh oa’k ds nyksa esa vo#) vkdk’k ds 

Hkkx dk foHkkx djrk gS vkSj ;g fodflr gksrk gqvk dey nyksa dh fØ;k esa ns[kk tkrk gSA 

mn;ukpk;Z mä er dks fuEu ’kCnksa esa O;ä djrs gSa & Þuuq pks|esoSrnuqiiée~A u fg foHkkxts foHkkxs 

izek.kefLrA ;kSxi|suSo foHkkxlglzL;kfi lekuns’kL; tk;ekuRokfnR;r vkg v;efHklfU/kfjfrA ;|fi 

oa’kny;ksfoZHkkxkuUrja la;ksxuk’k%] rrks nzO;uk’k%] rrks nzO;uk’kfof’k"Va dkya LorU=a ok vo;oeis{; 

ny;ksoZrZekuks foHkkx vkdk’kkfnns’kkn~ foHkkxa djksrhfr oS’ksf"kdk%] rFkkI;izÑrRokr~ la;ksxuk’knzO;uk’kØeks 

uksiU;Lr%A izÑrL; fg deZ.kks foHkkx};tudRoa Øes.k ok L;kn~] ;kSxi|su ok \ u rkonk|%] deZ.kks 

foHkkxkjEHks·uis{kr;k vfoyEcdkfjRofu‛p;kr~A vis{kk;ka ok] vk|efi foHkkxe~ vuUrjeso u dq;kZr~A 

mÙkjla;ksxs drZO;s iwoZla;ksxiz/oa’kkis{ksfr foyEc%A vkxUrqdHkkoefHklU/kk; rq uSjis{;eqäe~A u f}rh;%] ;nk 

vkdk’kkfnns’kkn~ foHkkxa djksfr deZ u rnko;okUrjkfnfr fLFkfrfjfr oS’ksf"kdk%A rnsrn~ 

;FkkJqreqHk;eI;uqiiée~A vk|s foHkkxs fg drZO;s deZ.kks fujis{kRokr~ l ,o dky%A f}rh;s rq drZO;s 

izFkekuUrjdky ,o uSjis{;e~A vrks u dkykfrikr bR;soeI;qiiÙks%A ;nsR;kfnfLFkfLrq 

fodlRdeydqM~eys’oso HkXusR;rks·L;kFkZekg & vo;ofØ;k ghfrAÞ
�� 

 

      

vusd/keZ dh O;k[;k vleku/keZ ds in esa laHko ugha gS%& 

 

;g dgk tk ldrk gS fd leku/keZ dk la’k; ds gsrq ds :Ik esa mi;ksx gks tkus ls *vusd&/keZ* dk vFkZ 

*vleku&/keZ* gksrk gSA leku&/keZ vkSj vleku&/keZ nksuksas la’k; ds dkj.k ds :Ik esa vkgwr gSaA* 

leku/keZ * dk mi;ksx gks tkus ls *vleku/keZ* dk mi;ksx ugha gqvk gSA vr% og *vusd * in vleku 

dk okpd gSA m|ksrdj bl O;k[;k dks fuEUk ’kCnksa esa O;ä djrs gSa & Þleku/keksZi;ksxkn~ 

oklekuks·usd/keksZ HkofrA ;n~ ok };L;kfi la’k;dkj.kRosuksiuhrL; leku/keZL;klekuL; p 

leku/keZL;ksi;ksxknuqi;qäks·leku% lks·usd‛’kCnL; fo"k;fo’ks"k bfrÞA
�� 

;fn vusd in vleku dk gh 

okpd gS rks lw= esa lekukleku /keZ ds Kku ls la’k; gksuk D;ksa ugha dgk x;k \ lekukleku/keZ uked 

in dk iz;ksx ugha djus dk nks dkj.k fn;s tk ldrs  gSa & vleku/keZ ls vusd ls O;ko`Ùk dk ykHk 

ugha gksrk gSA tks /keZ vusd ls O;koÙ̀k gksrk gS og vusd/keZ dgykrk gSA ;g foxzg vleku/keZ ls izkIr 

ugha gksrk gSA vr% lw= esa vleku/keZ vfHkizsr gksrs gq, Hkh vusd/keZ dk iz;ksx fd;k x;k gSA f}rh;r% 

lw= esa vleku ds LFkku ij vusd dk iz;ksx djus ls ,d o.kZ dk ykHk gks tkrk gSA vleku dh vis{kk 
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vusd esa ,d o.kZ de gksrk gSA vusd in dk iz;ksx yk?ko gksrk gSA yk?ko uked iz;kstu dk vkJ; 

ysdj gh lw= esa vusd/keZ dgk x;k gSA m|ksrdj dh iafä nz"VO; gS & Þ dLekr~ iqujsoeso uksP;rs 

lekukleku/keksZiiÙksfjfr \ uSoa ’kD;a Hkforqe~A vusdLekn~ O;ko`Ùkks ;ks /keZ% lks·usd/keZ bR;;a foxzgks u 

yH;rsA yk?koa p iz;kstue~A ,dk{kjkip;kr~ yk?koa iz;ktuekfJR;SoefHk/kkue~AÞ
�� 

 

                                      m|ksrdj vusd&/keZ dks vlk/kkj.k&/keZ ds vFkZ esa xzg.k 

djrs gaSA os dgrs gSa fd vusd dks vleku ds vFkZ esa ugha xzg.k djuk pkfg;sA m|ksrdj ds bl er ds 

fo#) ;g dgk tk ldrk gS fd ;fn vusd dks vlk/kkj.k ds vFkZ esa xzg.k djrs gSa rks vlk/kkj.k&/keZ 

tks fu’p; dk gsrq gksrk gS og la’k; dk gsrq gks tkrk gSA thfor ‚kjhj esa vkRek dk vfLRkRo fl) djus 

ds fy;s ;g ;qfä fn;k tkrk gS fd thfor ’kjhj vkRek jfgr ugha gksrk gS D;ksafd vkRek jfgr ekuus ls 

’kjhj dks vizk.kkfneku gksus dh leL;k mB tkrh gSA izk.kkfneku gksuk thfor ’kjhj dk vlk/kkj.k&/keZ 

gS vkSj ;g vlk/kkj.k&/keZ fu’p; dk gsrq gS] la’k; dk ughaA vlk/kkj.k&/keZ dks la’k; dk gsrq dgus ls 

vizk.kkfneku gksuk tks vkRejfgr gksus ds fu’p; dk gsrq gS og vlk/kkj.k&/keZ gksus ls la’k; dk gsrq gks 

tkrk gSA bl nks"k ds QyLo:Ik vusd/keZ dks vlk/kkj.k ds vFkZ esa ugha xzg.k djuk pkfg;s vfirq 

vleku ds vFkZ esa djuk pkfg;sA bl ;qfä dks m|ksrdj fuEu ’kCnksa esa O;ä djrs gSa & 

Þ;|usd/kekZFkksZ·lk/kkj.kkFkZ%] vlk/kkj.k‛p /keZ% la’k;dkj.kfefr] usna fujkReda thoPNjhje~ ] 

vizk.kkfneÙoizlaxkfnR;;eI;lk/kkj.kRokr~ la’k;gsrq% izkIr%AÞ
�� 

  

                                    bl leL;k dk fujkdj.k djrs gq, m|ksrdj dgrs gSa fd og 

lk/kkj.k&/keZ tks fouk O;fHkpkj ds lHkh esa ik;s tkrs gSa la’k; ds gsrq ugha gSaA ogh lk/kkj.k&/keZ la’k; ds 

gsrq gSa tks vUo;h ugha gSaA og tks O;fHkpkjh gS l a’k; dk gsrq gS vkSj og tks O;fHkpkjh ugha gS fu.kZ; ds 

gsrq gSaA blh izdkj ls vlk/kkj.k&/keZ dks O;fHkpkjh gksus ls og la’k; dk gsrq vkSj vO;fHkpkjh gksus ls 

fu.kZ; dk gsrq gksrk gSA vlk/kkj.k&/keZ dks leku :Ik ls vU; esa vuqifLFkr gksuk pkfg;sA mls 

vusdo`fÙkRo ugha gksuk pkfg;sA vlk/kkj.k&/keZ dks ,do`fÙkRo gksus ls og vO;fHkpkjh vkSj vusdòfÙkRo 

gksus ls O;fHkpkjh gksrk gSA mlls ;g ugha dg ldrs fd ,do`fÙkRo ;k vusdòfÙkRo la’k; ;k fu.kZ; dk 

gsrq gksrk gSA lk/kkj.kRo vkSj vlk/kkj.kRo gksus esa O;fHkpkj vk Sj vO;fHkpkj la’k; vkSj fu.kZ; dk gsrq 

gksrk gSA tks lk/kkj.k ;k vlk/kkj.k&/keZ O;fHkpkjh gksrk gS og la’k; dk gsrq vkSj tks vO;fHkpkjh gksrk gS 

og fu.kZ; dk gsrq gksrk gSA m|ksrdj ds vuqlkj & ÞuS’k nks"k%A ;FkSo lk/kkj.kks /keZ% la’k;gsrqfjfr 

ukUof;u% lk/kkj.kRos lfr la’k;gsrqRoa Hkofr] vUo;kO;fHkpkjkr~A ,oa O;frjsfd.kks·fi lR;I;lk/kkj.kRos 

foi;Z;lacU/kL;kO;fHkpkjkr~ gsrqHkko bfrA rLekr~ uSdo`fÙkRoeusdo`fÙkRoa ok la’k;dkj.kRos fu.kZ;dkj.kRos 
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ok gsrq%A fda rfgZ \ lk/kkj.kklk/kkj.kRos lfr O;fHkpkjkO;fHkpkjkS la’k;fu.kZ;gsrwA ;ks O;fHkpkjh l 

la’k;gsrq%] ;ks·O;fHkpkjh l fu.kZ;gsrqfjfrAÞ
�0 

;fn lk/kkj.k vkSj vlk/kkj.k/keZ dks O;fHkpfjr gksuk gh la’k; dk gsrq gS vFkkZr~ lk/kkj.k vkSj 

vlk/kkj.k&/keZ li{k vkSj foi{k nksuksa esa ik;s tkus ls la’k; dk gsrq gS rks og /keZ leku&/keZ dgykrk 

gSA bl fLFkfr esa ;gh dguk i;kZIr gS fd leku&/keZ ds Kku ls la’k; gksrk gSA bl izdkj vusd&/keZ 

¼vlk/kkj.k&/keZ½ dks i`Fkd~ :Ik ls dgus dk vkSfpR; lekIr gks tkrk gSA m|ksrdj dgrs gSa fd 

leku&/keZ vkSj vlk/kkj.k&/keZ dh O;fHkpkfjrk ds vfrfjä vU; la’k; dk dkj.k ugha gSA O;fHkpkfjrk 

gksus esa O;fHkpkj HkkokRed fLFkfr ¼ikWftfVo dsl½ esa Hkh gks ldrk gS vkSj fu"ks/kkRed fLFkfr ¼fuxsfVo 

dsl½ esa Hkh gks ldrk gSA bl izdkj O;fHkpkj ds nks Hksn gks tkrs gSa & fo/kh;eku O;fHkpkj vkSj 

izfrf’k/;eku O;fHkpkjA tc leku&/keZ ds Kku ls la‛k; gksrk gS rks fo/kh;eku dk O;fHkpkj vkSj tc 

vusd&/keZ ds Kku ls la’k; gksrk gS rks izfrf"k/;eku dk O;fHkpkj gksrk gSA blh Hksn ds dkj.k vusd/keZ 

dks lw= esa i`Fkd~ vfHk/kku fd;k x;k gSA Þ;fn ráqZHk;ksO;ZfHkpkfjRokr~ la’k;gsrqRoe~] uuq 

leku/keksZiiÙksfjR;usuSo xresrr~A xrkFkZRokr~ u la’k;dkj.kRosu i`Fkxqikns;fefr \ lR;e~] u 

O;fHkpkfjrkeUrjs.kkU;r~ la’k;dkj.ke~ la’k;dkj.ke~ ] vfi rq O;fHkpkfjrk;ka lR;ka fo/kh;ekuO;fHkpkj% 

izfrf’k/;ekuO;fHkpkj‛psfr Hksn%A leku/keksZiiÙksfjR;usu fo/kh;ekuL; O;fHkpkj mifn’;rs] 

vusd/keksZiiÙksfjR;usu izfrf"k/;ekuks O;fHkpkj bfrA ,rkork p Hksnsu i`FkxfHk/kkue~AÞ
��
    

                                             okpLifr dgrs gSa fd QVrs gq, oa’k esa ’kCn dh 

mRifÙk esa mldk foHkkxtRo uked vlk/kkj.k&/keZ gh O;frjsd :Ik ls la’k; dk gsrq gSA os 

*vlk/kkj.k&/keZ * vkSj *vusd&/keZ * ds lEcU/k dks Li"V djrs gSaA oLrq dk vlk/kkj.k&/keZ mls mlds 

lekutkrh; vkSj vlekutkrh; ls O;ko`Ùk djrk gSA oLrq dk vlk/kkj.k&/keZ vusd ls O;ko`Ùk gksus ls 

fl) gksrk gSA og /keZ vusd esa ugha ik;k tkrk gSA vusd ls O;kòfÙk *vusd&/keZ* dk y{k.k gSA ;g 

y{k.k *vusd* in ds v/khu gksrk gSA og O;kòfÙk *vleku* in ls izkIr ugha gksrk gSA blhfy;s bl 

yk{kf.kd in dk xzg.k fd;k x;k gSA vusd ls O;kòÙk gksuk gh vusd&/keZ dk y{k.k gSA og /keZ tks 

vusd ls O;ko`Ùk gS vusd&/keZ dgykrk gS vkSj og *vleku* ds foxzg ls of.kZr ugha gksrk gSA ;g 

vlk/kkj.k&/keZ O;frjsd :Ik ls la’k; dk gsrq gSA okpLifr ds ’kCnksa esa & Þvlk/kkj.kks fg /keksZ 

O;frjsdeq[ksu la’k;gsrq%A l pkusdLekn~ O;ko`Ù;k fl/;frA lk p yk{kf.kdkusdink/khuk uklekuinkr~ 

yH;r bfr iz;kstuoYyk{kf.kdinksiknkue~A y{k.kSo ps;e~ vusdLekn~ O;ko`Ùkks /keksZ·usd/keZ bfr foxzgs.k 

fuoZ.;Zrs bfrAÞ
�� 
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vusd&/keZ dh O;k[;k u´lekl ls laHko ugha gS%& 

 

*vusd&/keZ* dh u´ lekl ij vk/kkfjr O;k[;k dks fujLr djrs gq, m|ksrdj viuh O;k[;k dks l’kä 

djrs gSaA ;g okpLifr dh iafä ls iq"V gksrk gSA Þ,oeusd/keksZiiÙksfjfr Loers O;k[;k; ijerO;k[;kua 

nq"kf;rqeqiU;L;fr &u´ bfrAÞ
��
 dqN uS;kf;d *u´* ds i;qZnklfo"k;Ro ds vk/kkj ij fo"k; esa nks 

vO;fHkpkfj /keksZa dks gksus dks *vusd&/keZ* dgrs gSaA os *vusd&/keZ* dh vU;Fkk O;k[;k djrs gq, dgrs gSa 

fd fo"k; esa ,d ls vU; /keZ dk gksuk gh *vusd&/keZ* dgykrk gSA vkSj bl izdkj fo"k; esa nks 

vO;fHkpkfj /keZ izkIr gksrs gSaA ;s vO;fHkpkfj /keZ ,d nwljs ds fo#) gksrs gSaA fo"k; esa nks fo#) 

vO;fHkpkfj /keksZ dks gksuk gh la’k; dk gsrq gSA tSls & ’kCn dk Jko.kRo vkSj ÑrdRoA ’kCn ds Jko.kRo 

ls ’kCn] ’kCnRo ds rqY;] fuR; dgs tkrs gSaA Jko.kRo uked ;g gsrq gsrq ds ik¡pksa :iksa dk vuqlj.k 

djrk gS] Qyr% ’kCn dk Jko.kRo uked gsrq vO;fHkpkfj gksrk gSA  ’kCn ds ÑrdRo ls ’kCn] ?kV ds 

rqY;] vfuR; dgs tkrs gSaA ÑrdRo uked ;g gsrq gsrq ds ik¡pksa :iksa ls laié gS] Qyr% ;g gsrq Hkh 

vO;fHkpkfj gSA ;g O;k[;k okpLifr dh iafä ls Li"V gS & ÞfuR;% ’kCn% Jko.kRokr~ ’kCnRoofnR;sd% 

iap:iksiéks·O;fHkpkjh gsrq%A vfuR;% ’kCn% ÑrdRokn~ ?kVofnfr pk;eij% iap:iksiéks·O;fHkpkjh 

gsrqfjfrAÞ
�� 

u´ ij vkfJr vusd&/keZ ds bl O;k[;k ls gesa la’k; gksrk gS fd ’kCn fuR; gS ok vfuR;A 

muds vuqlkj ’kCn dk nks fo#) vO;fHkpkjh gsrq la’k; dk gsrq gksrk gSA m|ksrdj bl er dks fuEu 

’kCnksa esa O;ä djrs gSa & Þu´% i;qZnklfo"k;RoknO;fHkpkfj/keZ};ksifuikrks·usd/keZ bfr dsfpr~A ,ds 

Rousd/keksZiiÙksfjR;U;Fkk O;kp{krs] ,dLeknU;ks·usd/keZ bfrA ,oa p fo#)kO;fHkpkfj/keZ};ksifuikrks yH;r 

bfr ;r~ ra izfr rdZekgq%A l p la’k;gsrq% ] ;Fkk Jko.kRoÑrdRos ’kCnL;sfrAÞ
��
  m|ksrdj dgrs gSa fd 

;s nksuksa gsrq gsrq ds ik¡pksa :iksa dk vuqlj.k ugha djrs gSaA ;s nksuksa ;gk¡ vO;fHkpkfj ugha gSaA okpLifr 

dgrs gSa fd bu uS;kf;d dk iz;ksx ;qä ugha gSA fo#) ’kCn dk vFkZ fo#)kFkZ gksrk gSA fo"k; esa bu 

nksuksa gsrqvksa dks gksus ls vFkZ nks gks tkrs gSa vkSj nksuksa vFkksZa dk Lo:Ik fo#) agks tkrk gSA okpLifr ds 

’kCnksa esa & Þu pk;a izfrokfnu% iz;ksxks·fi ;ä bfrA fo#)‛’kCnL;kFkksZ fo#)kFkZ bfr] Lo:ieu;ksfoZ#)a 

ijLijkHkkoofnR;FkZ%AÞ
��
 ,d vFkZ esa nks fo#) /keZ vkil esa ijLij vO;fHkpkjh ugha gks ldrs gSaA oLrq 

ds nks fo#) /keksZa dks oLrq dk vO;fHkpkjh gksus ls oLrq dk nks :Ik izkIr gksrk gSA  ,d oLrq dk nks :Ik 

vlaHko gksus ls ,d vFkZ esa nks fo#) /keZ dks oLrq dk vO;fHkpkjh dguk laHko ugha gSA ;fn nksuksa 

vO;fHkpkjh gksa rks ,d oLrq nks gksuk pkfg;sA ijUrq ,d oLrq nks ugha gksrk gSA blhfy;s nksuksa /keZ oLrq 

dk vO;fHkpkjh ugha dgk tk ldrk gSA m|ksrdj ds vuqlkj & Þ rn;qäe~] vlaHkokr~A u áO;fHkpkfj.kkS 

fo#)kosdfLeéFkSZ /kekSZ laHkor% oLrquks }S:I;klaHkokr~A ;|qHkkoO;fHkpkfj.kkS L;krke~ ] ,da oLrq }ÓkReda 



 
 

301 

 

Hkosr~A u pSrnfLrA rLekr~ uksHkkoO;fHkpkfj.kkfofrAÞ
�� 

 okákFkZ ds Lo:Ik ij vk/kkfjr ;g ;qfä vf/kd 

lehphu gS D;ksfd ,d oLrq dHkh Hkh nks ugha dgs tk ldrs gSaA ,d vFkZ esa nks fo#) /keksZ dk gksuk 

laHko gh ugha gSA nks fo#) /keZ ,d oLrq dk vO;fHkpkjh ugha gks ldrk gSA bl izfrrdZ dh lgk;rk ls 

m|ksrdj *vusd&/keZ* dh viuh O;k[;k dks iq"V djrs gq, dgrs gSa fd lw= esa *vusd&/keZ* 

*vlk/kkj.k&/keZ* dk okpd gSA bl izdkj ;g O;ofLFkr gS fd vusd&/keZ ds Kku ls vFkkZr~ 

vlk/kkj.k&/keZ ls la’k; gksrk gSA m|ksrdj ds ’kCnksa esa & Þrnsoa O;ofLFkresrr~ vusd/keksZiiÙksjlk/kkj.kkr~ 

/kekZr~ la’k; bfrAÞ
��
  

foizfrifÙk gsrq ls la’k; % & 

lw=dkj ds vuqlkj foizfrifÙk la’k; dk rhljk gsrq gSA ,d vFkZ esa fojksf/k;ksa dk n’kZu foizfrifÙk 

dgykrk gSA O;k?kkrh ;k fojks/kh dFku ,d lkFk ugha ik;s tkrs gSaA *vkRek gS* ;g ,d n’kZu dk er gS 

vkSj *vkRek ugha gS* ;g nwljs n’kZu dk er gSA vkRek dk l„ko vkSj vl„ko nksuksa ,d= laHko ugha gS 

vkSj u nksuksa esa ls ,d dk lk/kd g srq miyC/k gSA ogk¡ rÙo dk vo/kkj.k ugha gksrk gS ] Qyr% la’k; 

gksrk gS fd vkRek gS ok ugha gSA okRL;k;u ds ’kCnksa esa & Þ foizfriÙksfjfrA O;kgresdkFkZn’kZua foizfrifÙk%] 

O;k?kkrks fojks/kks·lgHkko bfrA vLR;kRek bR;sda n’kZue~ ] ukLR;kResR;ije~A u p l„kokl„kokS lgSd= 

laHkor%A u pkU;rjlk/kdks gsrq#iyH;rsA r= rÙokuo/kkj.ka la’k; bfrÞ
�� 

okRL;k;u fo"k; dh miyfC/k 

dh vO;oLFkk vkSj vuqiyfC/k dh vO;oLFkk dks la’k; dk nks i`Fkd~ gsrq ekurs gSa] Qyr% os bu nksuksa dks 

foizfrifÙk dh O;k[;k esa lekfgr ugha djrs gSaA okRL;k;u ds er ds foijhr m|ksrdj miyfC/k vkSj 

vuqiyfC/k dh vO;oLFkk dks la’k; dk i`Fkd~ gsrq ugha ekurs gSaA os bu nksuksa dks vU; gsrqvksa dk fo’ks"k.k 

ekurs gSaA blls mUgsa foizfrifÙk dh O;k[;k esa bu nksuksa dks lekfgr djuk vfuok;Z gks tkrk gSA fo"k; 

ds izlax esa fojks/kh fopkj izLrqr gksuk foizfrifÙk gSA vFkZ fojks/kh dFku dk fo"k; gksrk gSA foizfrifÙk ls 

la’k; gksus ds fy;s fo"k; ds izlax esa foizfrifÙk gksuk] fo"k; dh miyfC/k vkSj vuqiyfC/k dh vO;oLFkk 

gksuk] rFkk fo’ks"k&/keZ dk fo"k; esa Le`fr gksuk visf{kr gSA vius bl er dks m|ksrdj fuEu ’kCnksa esa 

O;ä djrs gSa & ÞfoizfriÙks% la’k; bfr ] O;kgrkFkZ% izoknks foizfrifÙk‛’kCnL;kFkksZ] 

O;kgrkFkZizoknfo"k;eFkZeqiyHkekL;ksiyC?;uqiyC/;ksjO;oLFkkus lfr rn~xrfo’ks"kkuqLe`rkS p lR;ka la’k;ks 

HkorhfrAÞ
�0  

okpLifr lw=dkj }kjk *foizfrifÙk* ds iz;ksx dk vkSfpR; Li"V djrs gSaA os dgrs gSa fd 

;|fi fo"k; ds izlax esa fo#) dFku foizfrifÙk gS] rFkkfi oknh vkSj izfroknh dks Kkr og fo#) dFku 

vR;Ur ijks{k gksrk gSA mudks vR;Ur ijks{k gksus ls la’k; dh mRifÙk ugha gksrh gSA blh dks /;ku esa 

j[krs gq, lw=dkj *foizfrifÙk* dk iz;ksx djrs gSaA bl in dk iz;ksx dj mls la’k; dk gsrq dguk 

lw=dkj dk dk;Z gSA vius bl dk;Z dk mYys[k os *foizfrifÙk* in ds iz;ksx ls djrs gSaA okpLifr ds 
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’kCnksa esa & Þ;|fi fo#)k izfrifÙkKkZua foizfrifÙk%] rFkkfi rL;k okfnizfrokfnxrk;k vR;Urijks{kRokr~ 

la’k;dkj.kRokuqiiÙks% Lodk;Za izokna y{k;rhR;FkZ%AÞ
��
   

miyfC/k dh vO;oLFkk ls la’k; % & 

okRL;k;u ds vuqlkj *miyfC/k dh vO;oLFkk* la’k; dk prqFkZ gsrq gSA rkyko vkSj ejhfp nksuksa esa gesa 

ikuh dk izR;{k gksrk gSA rkyko esa izR;{k gksrk gqvk ikuh lr~ vkSj ejhfp esa izR;{k gksrk gqvk ikuh 

vlr~ gSA vr% dgha dgha izR;{k esa rÙo ds O;oLFkkid izek.k dh vuqiyfC/k gksus ls gesa la’k; gksrk gS 

fd D;k ftldk gesa izR;{k gks jgk gS og lr~ gS ;k vlr~A bl izdkj fo"k; esa miyfC/k dh vO;oLFkk 

dks okRL;k;u la’k; dk ,d gsrq dgrs gSaA  muds ’kCnksa esa & ÞmiyC/;O;oLFkkr% [kYofiA 

lPpksndeqiyH;rs rMkxkfn’kq ] ejhfp’kq pkfo|ekueqndfefrA vr% DofpnqiyH;ekus rÙoO;oLFkkidL; 

izek.kL;kuqiyC/ks% fda lnqiyH;rs·Fkklfnfr la’k;ks HkofrAÞ
��
   

vuqiyfC/k dh vO;oLFkk ls la’k; % &  

okRL;k;u ds vuqlkj *vuqiyfC/k dh vO;oLFkk* la’k; dk ik¡pok¡ gsrq gSA o{̀k ds ewy vkSj ’kk[kk esa ty 

gksrk gS ijUrq ml lr~ dk gesa izR;{k ugha gksrk gSA iqu% tks vlr~ gS mldk Hkh gesa izR;{k ugha gksrk gSA 

vr% gesa la’k; gksrk gS fd tks vizR;{k gS og lr~ gS ;k vlr~A muds vuqlkj ÞvuqiyC/;O;oLFkkr‛pA 

lPp uksiyH;rs ewydhydksndkfn ] vlPpkuqRiéa fu#)a okA rr% DofpnuqiyH;ekus ] fda léksiyH;rs ] 

mrklfnfr la’k;ks HkofrAÞ
��
  

 

m|ksrdj }kjk la’k; ds ik¡p gsrqvksa dk [kaMu vkSj rhu gsrqvksa dh LFkkiuk % & 

 

okRL;k;u la’k; ds ik¡p gsrq dk izfriknu djrs gSa] ijUrq m|ksrdj lw= dh iquO;kZ[;k djrs gSa vkSj 

dgrs gSa fd la’k; ds ek= rhu gsrq gh gSaA okRL;k;u dks ;g vo/kkkj.kk Fkh fd la’k; ds fy;s Kkrk vkSj 

Ks; nksuksa gh mÙkjnk;h gSaA muds vuqlkj leku&/keZ vkSj vusd&/keZ Ks;LFk rFkk miyfC/k dh vO;oLFkk 

;k vuqiyfC/k dh vO;oLFkk Kkr`LFk gksrs gSaA bl izdkj foizfrifÙk dks la’k; dk ,d gsrq gksus ls muds 

vuqlkj la’k; ds ik¡p gsrq gks tkrs gSaA okRL;k;u vius bl er dks fuEu ’kCnksa esa O;ä djrs gSa &  

ÞiwoZ% lekuks·usd‛p /keksZ Ks;LFk% ] miyC/;uqiyC/kh iquKkZr̀LFksA ,rkork fo’ks"ks.k iquoZpue~AÞ
�� 

 

                                     Ks;LFk vkSj Kkr`LFk /keZ dk Hksn m|ksrdj Lohdkj ugha 

djrs gSA os dgrs gSa fd miyfC/k dh vO;oLFkk vkSj vuqiyfC/k dh vO;oLFkk i`Fkd~ :Ik ls la’k; dk gsrq 

ugha gSA mu nksuksa dks la’k; dk dkj.kRo ugha gksrk gSA os vU; gsrqvksa dk fo’ks"k.k ek= gSaA m|ksrdj ds 

vuqlkj leku&/keZ vkSj vusd&/keZ Ks;LFk ugha gksrk gSA os fo"k; dk /keZ vkSj fo"k; ds /keZ dk Kku esa 
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Hksn djrs gSa vkSj dgrs gSa fd fo"k; dk /keZ la’k; dk dkj.k ugha vfirq /keZ dk Kku la’k; dk dkj.k 

gSA bl Hksn ds vk/kkj ij m|ksrdj okRL;k;u ds er dk fujkdj.k djrs gSaA leku&/keZ dk Kku vkSj 

vusd&/keZ dk Kku la’k; dk dkj.k gS vkSj os Kkrk esa gksrk gSA vr% Kkr`LFk vkSj Ks;LFk /keZ dk Hksn 

ugha gSA *leku&/keZ* uked la’k; ds gsrq esa fo"k; esa leku&/keZ dk Kku gksrk gSA HkkokRed i{k gksus ls 

;s /keZ fo/kh;eku /keZ gSaA *vusd&/keZ* vlk/kkj.k&/keZ gksrk gS vkSj ml /keZ ls vU; /keksZa dk fujkdj.k 

gksrk gSA ;gk¡ fu"ks/kkRed i{k gksus ls ;g izfrf"k/;eku /keZ dgykrs gSaA blh gsrq ls leku&/keZ vkSj 

vusd&/keZ dks la’k; dk iF̀kd~ gsrq dgus dh vko’;drk gSA foizfrifÙk uked gsrq oäkxr gksrk gSA ge 

;g ugha tkurs gSa fd dkSu oäk fo"k; dk lE;d~ izfriknu dj jgk gS vkSj dkSu feF;k izfriknu dj 

jgk gSA bl izdkj Jksrk dks la’k; gksrk gSA vr,o m|ksrdj ds vuqlkj la’k; ds ek= rhu gh gsrq gSa 

vkSj lw= esa vU; nks in fo’ks"k.k ek= gSaA os vius er dks fuEu ’kCnksa esa O;ä djrs gsa & Þr= 

lekuks·usd‛p /keksZ Ks;LFk% miyC/;uqiyC/kh iquKkZr̀LFks bfr Hkk";e ~A r=ksiyC/;uqiyC/;ksLrkor~ i`Fkd~ 

la’k;dkj.kRoa u Hkorhfr pfpZresrr~A leku% vusd‛p /keksZ Ks;LFk bR;srnfi u cq/;kegs] fde= /keZ% 

la’k;dkj.keqr Kkufefr \ u /keZ% la’k;dkj.kfeR;usd/kk lefFkZre~A lekukusd/keZKkua rq la’k;dkj.ke~A 

rPp Kkrfj orZr bfr ukfLr Hksn%A lekukusd/keZ;ksLrq i`FkxfHk/kkus mäa iz;kstue~] 

fo/kh;ekuizfrf"k/;eku/keZHksnkfnfrA foizfriÙksfjR;;a oDr`xr% la’k;gsrq%A ds·= lE;Dizfriék% ds feF;sfr 

Jksrq% la’k;ks HkofrA ,rkork Hksnsu i`FkxfHk/kkue~AÞ
�� 

okpLifr ds vuqlkj miyfC/k vkSj vuqiyfC/k dh 

vO;oLFkk lk/kd vkSj ck/kd izek.k dk vl„ko gSA miyfC/k dh vO;oLFkk lk/kdizek.k dk vl„ko vkSj 

vuqiyfC/k dh vO;oLFkk ck/kdizek.k dk vl„ko gSA os dgrs gSa fd leku vkSj vusd/keZ dk Kku gksus 

esa rFkk fo’ks"k Le`fr gksus esa vkSj lk/kd&ck/kd izek.k vl„ko esa la’k; gksrk gSA lk/kdizek.k ;k 

ck/kdizek.k dks gksus esa la’k; ugha gksrk gSA blhfy;s miyfC/k vkSj vuqiyfC/k dh vO;oLFkk la‛k; dk 

i`Fkd~ dkj.k ugha gSA okpLifr ds ‚kCnksa esa & Þuks [kyq lekukusd/keksZiyC/kkS lR;ke~] lR;ka p fo’ks"kLe`rkS 

lk/kdck/kdizek.kkl„kos la’k;ks HkorhR;qDre~A rLekr~ uksiyC/;uqiyC/;O;oLFks i`Fkd~ la’k;dkj.ks bfrAÞ
�� 

 

;g fopkj.kkh; gS fd la’k; ds fy;s Kkrk mÙkjnk;h gS ;k Ks; mÙkjnk;h gS ;k nksuksa gh mÙkjnk;h gSaA 

oLrqr% Kku dh izfØ;k esa Ks; dk /keZ fuf’pr gksrk gSA vr,o ;g dgus dk vkSfpR; ugha gS fd 

leku&/keZ vkSj vusd&/keZ Ks;LFk gksrs gSaA iqu% ;g dgus dk Hkh vkSfpR; ugha gS fd miyfC/k dh 

vO;oLFkk ;k vuqiyfC/k dh vO;oLFkk Kkr`LFk gksrs gSaA miyfC/k vkSj vuqiyfC/k dh vO;oLFkk vU; 

gsrqvksa dk fo’ks"k.k gS vkSj m|ksrdj ds vuqlkj os la’k; ds i`Fkd~ gsrq ugha gSA os dgrs gSa fd Ks;LFk /keZ 

vkSj Kkr`LFk /keZ dk Hksn ugha gSA ;g leL;k mBrk gS fd ;fn Kkr`LFk vkSj Ks;LFk /keZ dk Hksn ugha gS 

vkSj Kkr`LFkRo mu lHkh gsrqvksa dk fo’ks"k/keZ ugha gS rks Kkr`LFkRo vfo’ksf"kr gksus ds dkj.k leku&/keZ] 
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vu sd&/keZ] vkSj foizfrifÙk uked la’k; ds rhuksa dkj.kksa dk Hksn lekIr gks tkrk gSA Qyr% lw= esa 

mudks i`Fkd~ O;qRikfnr djuk O;F;Z gSA m|ksrdj bl leL;k dk fujkdj.k djrs gSa vkSj dgrs gSa fd 

leku vkSj vusd&/keZ dks la’k; dk i`Fkd~ dkj.k dgus ds fy;s gh mUgsa Kkrk esa gksus dk iz;kstu gSA 

okpLifr bl leL;k dks vkSj m|ksrdj ds funku dks fuEu ’kCnksa esa O;ä djrs gSa &Þuuq ;fn ukfLr 

Hksn%] rr~ fdfenkuha losZ’kka Kkr`LFkRokfo’ks"ks.k =;k.kkefi la’k;dkj.kkuka lekukusdfoizfriÙkhukeHksn%] rFkk 

p i`FkxqiknkuoS;F;ZfeR;r vkg &lekukusd/keZ;ksfjfrAÞ
��
  

;fn dgrs gSa fd mu gsrqvksa esa Kkr`LFkRo vfo’ksf"kr gksus ds dkj.k Kkr`LFkRo ds vk/kkj ij rhuksa gsrqvksa 

esa Hksn ugha gksus ls ;g lHkh leku/keZ gh gSaA leku&/keZ] vusd&/keZ] vkSj foizfrifÙk lHkh leku&/keZ gh 

gSaA blfy;s vusd/keZ vkSj foizfrifÙk uked gsrq O;FkZ gks tkus ls mudk i`Fkd~ iz;kstu ugha gSA vr% ;g 

dguk pkfg;s fd fo"k; esa leku/keZ dk Kku gksus ls vkSj fo’ks"k dh vis{kk gksus ls vuo/kkj.kkRed la’k; 

gksrk gSA m|ksrdj bldk [kaMu  djrs gSa vkSj dgrs gSa fd lw=kFkZ dk Kku ugha gksus ls ;g leL;k 

mBk;h x;h gSA os dgrs gSa fd leku/keZ dk Kku] vusd/keZ dk Kku vkSj foizfrifÙk esa Hksn gksrk gSA 

mu rhuksa esa ftl izdkj ls Hksn gS ml izdkj ls la’k; ds rhu gsrq gSaA m|ksrdj ds ’kCnksa esa &Þleku/keZ% 

loZ ,ok;fefr psr~ \ leku/keksZiiÙksjusd/keksZiiÙksfoZizfriÙks‛psfr loZ ,ok;a leku/keZ ,okfHk/kh;rsA rLekn~ 

oS;F;kZr~ i`Fkxusd/keksZiiÙksfoZizfriÙks‛psfr u iz;kstuefLrA vr ,oa drZO;e~] leku/keksZiiÙksfoZ’ks"kkis{kks 

foe’kZ% la’k; bfrA u ] lw=kFkkZifjKkukr~A lw=kFkZeifjKk;SoSrPpks|r bfrA ;Fkk p Hksn% 

leku/keksZiiÙksjusd/keksZiiÙksfoZizfriÙks‛psfr rFkk p of.kZre~AÞ
��
  

                                               okRL;k;u la’k; dk ik¡p gsrq izfrikfnr djrs gSa] 

Qyr% muds vuqlkj la’k; ds ik¡p izdkj gSaA fo"k; esa leku/keZ dk Kkku gksus l s fo"k; esa ukuk vFkksZa 

dk Kku gksrk gS vkSj fo’ks"k dh vis{kk gksrh gSA ;g Kku la’k; dgykrk gSA os dgrs gSa fd ftl izdkj 

ls leku/keZ ds izlax esa dgk x;k gS ml izdkj ’ks"k lHkh inksa esa gksrk gSA m|ksrdj ds vuqlkj ;g 

O;k[;k lehphu ugha gSA os dgrs gSa fd miyfC/k dh vO;oLFkk vkSj vuqiyfC/k dh vO;oLFkk iwoZ in dk 

fo’ks"k.k gSA bu nksuksa inksa dks fo’ks"k.k gksus ls la’k; ds rhu gh gsrq gSaA bl izdkj la’k; dk ik¡p gsrq 

ugha gksus ls la’k; ds ik¡p izdkj Hkh ugha gSaA m|ksrdj ds vuqlkj fo"k; esa leku/keZ dk Kku gksus esa 

vkSj miyfC/k vkSj vuqiyfC/k dh vO;oLFkk gksus esa fo"k; esa ukuk vFkksZa dk Kku gksrk gS vkSj ge fo’ks"k 

dh vis{kk djrs gSaA fo’ks"k dh vis{kk ls fof’k"V fo"k; esa ukuk vFkksZa dk Kku la’k; dgykrk gSA bl 

izdkj vusd/keZ ds Kku ls la’k; gksus esa vkSj foizfrifÙk ls la’k; gksus esa Hkh dguk pkfg;sA vr,o 

miyfC/k vkSj vuqiyfC/k dh vO;oLFkk la’k; ds gsrq ugha gSa vkSj os iwoZ inksa dk fo’ks"k.k gSaA okpLifr ds 

’kCnksa esa & Þlk/kdck/kdizek.kkHkojfgra =;efi u la’k;dkj.kfeR;qDrfefrÞ
�� 

mlls fl) gksrk gS fd 
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miyfC/k vkSj vuqiyfC/k dh vO;oLFkk la’k; ds i`Fkd~ gsrq ugha gSaA okfÙkZddkj vius er dks fuEu ’kCnksa 

esa O;ä djrs gSa &Þvijs iqu% leku/keksZiiÙ;kfnfHk% inS% i`Fkd~ iapfo/ka la’k;a o.kZ;fUrA 

leku/keksZiiÙksfoZ’ks"kkis{kks foe’kZ% la’k; bfrA ,oa ‘’ks"k s"kq ins"kqA ré ;qäe~ ] miyC/;uqiyC/;O;oLFkk;k% 

iwoZinfo‛’ks"k.kRokr~A leku/keksZiiÙkkS lR;eqiyC/;uqiyC/;O;oLFkk;ka p lR;ka fo’ks"kkis{kks foe’kZ% la’k; bfr 

lw=kFkZ%A ,oeusd/keksZiiÙksfoZizfriÙks‛psfr okP;e~A rLekéksiyC/;uqiyC/;O;oLFkk iF̀kd~ la’k;dkj.kfefrAÞ
�0
  

                                              okRL;k;u dks miyfC/k rFkk vuqiyfC/k dh 

vO;oLFkk dks la’k; dk gsrq dguk D;ksa vko’;d gS \ bl iz’u dk mÙkj nsrs gq, os dgrs gSa fd tks 

miyC/k gS og miyC/k gks Hkh ldrk gS ;k iqu% ugha Hkh gks ldrk gSA iqu% tks vuqiyC/k gS og 

vuqiyC/k gks Hkh ldrk gS ;k iqu% ugha Hkh gks ldrk gSA ;gh miyfC/k vkSj vuqiyfC/k dh vO;oLFkk gSA 

;gh dkj.k gS fd okRL;k;u miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks la’k; dk gsrq dgrs gSaA m|ksrdj 

dk vfHker gS fd miyfC/k vkSj vuqiyfC/k dh bl vO;oLFkk ds vk/kkj ij mUgsa la’k; dk nks i`Fkd~ gsrq 

dguk vuqfpr gS D;ksafd blls yksd Kku dk fojks/k gks tkrk gSA tks ;g dgrs gSa fd miyfC/k vkSj 

vuqiyfC/k dh vO;oLFkk ls la’k; gksrk gS os yksd dks fu’p;iwoZd izofrZr gksus ls ckf/kr djrs gSaA 

okpLifr yksd&fojks/k dks Li"V djrs gq, dgrs gSa fd bu nksuksa dks la’k; dk dkj.k dgus ls vfrizlax 

dh leL;k mB tkrh gS vFkkZr~ yksd esa tks Hkh dqN miyC/k ;k vuqiyC/k gS mlds izlax esa la’k; gks 

tkrk gSA vfrizlax gksus ls yksd fu’p;iwoZd izofrZr ugha gksrk gSA okpLifr ds ’kCnksa esa & Þvfi pSr;ks% 

i`Fkd~ la’k;dkj.kRos·frizlaxkr~ fu’p;iwoZa u izorsZr yksd%] rFkk p yksdfojks/k bfrAÞ
��
 miyfC/k vkSj 

vuqiyfC/k ds bu nks xfr;ksa ds vk/kkj ij mUgsa la’k; dk gsrq dgus ls tks dqN gesa miyC/k gS loZ= 

mldk la’k; gksuk pkfg;sA okRL;k;u dk vuqlj.k djus ls tks miyH; gSa os gks Hkh ldrs gaS ;k ugha Hkh 

gks ldrs gaSA miyC/k ds }Sfo/; ls tks la’k; gksrk gS ml la’k; dh fuòfÙk laHko ugha gSA bl izdkj ogk¡ 

la’k; gksuk fuf’pr gSA gekjs vuqHko esa la’k; dk fuokj.k ugha gksus ls yksd&Kku ckf/kr gksrk gSA ;fn 

;g dgrs gSa fd fo’ks"k dk n’kZu gksus ls la’k; dh fuòfÙk gksrh gS rks m|ksrdj dk mÙkj gS fd miyfC/k 

dh nks xfr gksus ls ;g Lohdkj ugha gSA ;g leL;k fo’ks"k dk n’kZu gksus esa Hkh cuk jgrk gSA ;g 

leL;k cuk jgrk gS fd tks fo’ks"k miyC/k g S og lr~ gS ;k vlr~ gSA miyfC/k dh nks xfr mu lHkh esa 

gksrh gS tks miyC/k gksrs gSaA loZ= miyfC/k ds }Sfo/; ls gesa la’k; gksrk gSA bl izdkj la’k; 

vfuokj.kh; gks tkrk gSA m|ksrdj vkxs dgrs gSa fd vuqiyfC/k dks Hkh }Sfo/; gksrk gSA ftldk 

vuqiyfC/k gS og vuqiyC/k gks Hkh ldrk gS ;k iqu% ugha Hkh gks ldrk gSA ;g vuqiyfC/k dh vO;oLFkk 

gS vkSj bls okRL;k;u la’k; dk gsrq dgrs gSaA m|ksrdj ds vuqlkj bls la’k; dk gsrq ekuus ls dgha Hkh 

la’k; ls NqVdkjk ugha gS vkSj bl izdkj yksd&Kku ckf/kr gksrk gSA tc ?kj esa lkai ugha gS vFkkZr~ lkai 
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dh vuqiyfC/k gS rks vuqiyfC/k dh vO;oLFkk dks la’k; dk gsrq dgus ls gesa ;g la’k; gksrk gS fd ?kj 

liZoku~ gS ;k vliZoku~ gSA ;g la’k; fuokj.kh; ugha gSA loZ= gesa la’k; gksrk gS vkSj la’k; ls NqVdkjk 

ugha gSA vius bl ;qfä dsoy ls m|ksrdj fl) djrs gSa fd miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks 

la’k; dk i`Fkd~ gsrq ekuus ls yksd&Kku dk fojks/k gks tkrk gS] Qyr% os la’k; ds gsrq ugha gSaA 

m|ksrdj ds ’kCnksa esa & ÞmiyC/;uqiyC/;ks}SZfo/;kPp la’k;ks usks ;qä%A dqr% \ yksdfojks/kkr~A 

miyC/;u qiyC/;O;oLFkkukr~ la’k;ks Hkorhfr czqok.kks yksda ck/krsA dFkfefr \ ;fRdafpn;eqiyHkrs loZ=kL; 

la’k;su HkforO;e~A fda dkj.ke~ \ miyH;ekua }s/kk HkorhfrA miyC/;ks}SZfo/;kPp ;% la’k;ks Hkofr rL; 

dqrks fuo`fÙk% \ fo’ks"kn’kZukféorZr bfr psr~ \ fo’ks"ks’oI;soe~A ; ,rs fo’ks"kk miyH;Urs fdesrs lUr 

mrkgks·lUr bfr ;kon~] ;konqiyHkrs] loZ=ksiyfC/k}Sfo/;kr~ la’k; bR;fuoR;Z% la’k;%A 

,oeuqiyfC/k}Sfo/;s·fi oäO;e~A u pkL; Dofpr~ lek‛okl% L;kr~A ;nk;eiojdknkS likZnhéksiyHkrs rnk 

rL; liZonsr}s‛e vkgks·liZofnfr la’k;ks HkofrA v;efi la’k;ks·fuoÙ;Z ,osfr loZ=k‛oklks u L;kr~AÞ
�� 

okpLifr dgrs gSa fd miyfC/k vkSj vuqiyfC/k ds }Sfo/; ds vk/kkj ij mUgsa la’k; dk gsrq dguk mfpr 

ugha gSA miyfC/k vkSj vuqiyfC/k ds }Sfo/; ds dkj.k la’k; gksus ls la’k; dk fuokj.k gh laHko ugha gSA 

tks Hkh dqN gesa miyC/k ;k vuqiyC/k gksrk gS loZ= la’k; gksuk pkfg;sA miyC/k ;k vuqiyC/k dk 

fu’p;iwoZd fu%’kadrk ugha gksrh gSA blls mPNsnokn dk tUe gksrk gSA vkSj okRL;k;u dks ;g ugha 

dguk pkfg;s fd vuH;kln’kkié esa miyfC/k vkSj vuqiyfC/k dh vO;oLFkk esa la’k; gksrk gSA 

vH;kln’kkié esa vO;oLFkk ugha gksrh gS vkSj Qyr% la’k; ugha gksrk gSA okpLifr ds vuqlkj 

vuH;kln’kkié esa Hkh miyfC/k vkSj vuqiyfC/k dh vO;oLFkk esa la’k; ugha gksrk gSA miyfC/k vkSj 

vuqiyfC/k dh vO;oLFkk fo"k; esa leku/keZ ds Kku ds lkFk la’k; mRié djrk gSA vuH;kln’kkié esa 

nwj ls ofà ds Kku esa ;g la’k; ugha gksrk fd og ioZr gS ;k cknyA bu rhuksa esa fdlh Hkh izdkj ls 

/keZ dh lekurk ugha gSA nwj ls ofà ds n’kZu esa gesa ;g la’k; gksrk gS fd ;g dqlqe ds Qwy dk <sj gS 

;k m’kkdkyhu izdk’k gSA bu rhuksa esa lekurk ik;h tkrh gSA ;gk¡ leku/keZ dk Kku brj dkj.k ds 

lkFk feydj la’k; mRié djrk gSA bl izdkj leku/keZ ds n’kZu fouk v;ksX;kuqiyfC/k ls Hkh la’k; ugha 

gksrk gSA okpLifr ds vuqlkj lw= esa miyfC/k vkSj vuqiyfC/k dh vO;oLFkk la’k; dk i`Fkd~ dkj.k ugha 

gSA mu nksuksa dks la’k; dk i`Fkd~ dkj.k ekuus ls fo’ks"k ds n’kZu ls Hkh ’kadk dh fuo`fÙk ugha gksrh gSA 

gesa loZ= ’kadk gksrh gS vkSj bl izdkj izek dk mPNsn gh gksrk gSA  okpLifr vius er dks fuEu ’kCnksa 

esa O;ä djrs gSa & Þu pkL; Dofpnk‛oklks fu%’kadrk] u pkuH;kln’kkiés miyC/;uqiyC/;O;oLFkk;ka 

la’k; bfr okP;e~ ( vuH;kln’kkiés fg nwjkn~ ofàKkus miyC/;O;oLFkk;k vfi u ukxks ok uxks osfr 
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la’ksjrs] fda rq fda’kqdfdlqefup;ks ok m"kcqZ/kks osfr ] r= leku/keksZiifÙkjso dkj.kferjlfgrkA 

,oe;ksX;kuqiyfC/kek=knfi u la’k;ks fouk leku/kekZfnn’kZufeR;qDre~AÞ
��
  

                                         mn;ukpk;Z vuH;kln’kkié dk vfHkizk; Li"V djrs gSa 

vkSj dgrs gSa fd vuHk;kln’kkié esa Hkh miyfC/k vkSj vuqiyfC/k dh vO;oLFkk ls la’k; okP; ugha gSA  

fo"k; dh miyfC/k esa vU; izek.k gksus dk fu’p; ugha gksuk vuH;kln’kkié gSA bl fLFkfr esa fo"k; esa 

lkekU; Kku gh gksrk gSA fo"k; ds lkekU;cqf)Ro dh miyfC/k ls lR;Ro vlR;Ro dk gesa lansg gksrk 

gSA ;fn vuH;kln’kkié dk ;g vFkZ vfHkizsr gS rks ;g lw= ds izFke in ls gh tkuk tkrk gSA vr% 

miyfC/k&vuqiyfC/k dh vO;oLFkk la’k; dk gsrq ugha gSA vuH;kln’kkié esa ;fn mlds mik;d vFkZ esa 

lansg foof{kr gS rks ;g lansg vFkZ ds Lo:Ik ds dkj.k gks ldrk gS ;k ns’k&dky ds dkj.k gks ldrk 

gS ;k izdkj ds dkj.k gks ldrk gSA ;g dguk fd vuH;kln’kkié esa vFkZ esa la’k; Lo:ir% gksrk gS rks 

fojks/k gksus ls gh ;g fodYi vlaxr gks tkrk gSA Lo:ir% la’k; gksus ls gesa *;g ;g ugha gS* uked 

dFku izkIr gksrk gSA ijUrq ;g dguk fd *;g ;g ugha gS * laHko gh ugha gSA vr,o vuHk;kln’kkié esa 

mlds mik;d vFkZ esa lansg Lo:ir% ugha gksrk gSA mn;ukpk;Z dgrs gSa fd vuH;kln’kkié ds mik;d 

vFkZ esa ns’kdkyr% la’k; funzk dk ladV ls gh laHko gSA funzk dk ladV ds lUnsg esa la’k; ekufld gh 

gksrk gSA og la’k; okákFkZ dsfUnzr ugha gksrk gSA funzk dk ladV ds vHkko ds fu’p; ds dkj.k la’k; ds 

ml ,d dkj.k dk fu"ks/k gks tkrk gSA Qyr% vuH;kln’kkié ds mik;d vFkZ esa ns’kdkyr% la’k; ugha 

gksrk gSA okpLifr dgrs gSa fd brj dkj.k lfgr fo"k; ds leku/keZ dk Kku la’k; mRié djrk gSA os 

dgrs gSa fd nwj ls ofà ds Kku esa miyfC/k dh vO;oLFkk gksrh gS ijUrq blls ;g la’k; ugha gksrk fd 

fo"k; ioZr gS ;k cknyA mn;ukpk;Z okpLifr ds er dks Li"V djrs gq, bl iz’u ij fopkj djrs gSa 

fd fo"k; LFkk.kq gS ;k iq#"k uked la’k; esa vO;oLFkk dk gsrq D;k gS \ muds vuqlkj fo"k; LFkk.kq gS ;k 

iq#"k uked la’k; esa LFkk.kq vkSj iq#"k  miyfC/k&vuqiyfC/k ds vuqRikn ls gh vO;ofLFkr gksrk gSA 

vuH;kln’kkié ds ewy mnkgj.k esa ty dk Kku vizkek.; dh ’kadk ds dkj.k gh vO;ofLFkr gksrk gSA 

bl izdkj mn;ukpk;Z dgrs gSa fd vuH;kln’kkié esa miyfC/k&vuqiyfC/k dh vO;oLFkk esa la’k; okP; 

ugha gSA mn;ukpk;Z vius er dks fuEu ’kCnksa esa O;ä djrs gSa & Þu pkuH;kln’kkié bfrA 

vuH;kln’kkiéksiyC/kkS fg izek.ksrjHkkokfu’p;s cqf)RolkekU;ksiyC/ks% lR;RoklR;Rolansg bfr ;|fHkere~] 

izFkeinsuSo xresrr~A rrLrn~}kjds·FksZ lansg bg foof{kr bfr ;fn] lks·fi Lo:irks ns’kdkyr% izdkjrks 

osfr \ vk|Lrkof}jks/kknsoklaxr%A u ghnfena u osfr laHkofrA funzk|qiIyokHkkofu‛p;su 

rnsddkj.kdksfVO;qnklkr~ f}rh;ks·fi fujLr%A miIyolansgs Rok/;kfRed ,o la’k;%A r`rh;s Rokg & u 
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ukxks ok uxks osfrA ,rkokaLrq  fo’ks"kks ;r~ LFkk.kqokZ iq#"kks osR;=ksiyC/;uqiyC/;uqRiknknsokO;ofLFkrsA iÑrs 

rwnkgj.ks tkreso tyKkueizkek.;’kad;k u O;ofLFkrfefrAÞ
�� 

 

                                            okpLifr lw=LFk *leku/keZ* dh egÙkk Li"V djrs gSa 

vkSj dgrs gSa fd leku/keZ ds n’kZu ds fouk v;ksX;kuqiyfC/k ls Hkh la’k; ugha gksrk gSA mn;ukpk;Z 

dgrs gSa fd v;ksX;kuqiyfC/k ls mRié la’k; dk fo"k; vR;UrkuqiyC/k Js.kh dk mYys[k ugha djrk gS 

D;ksafd vR;UrkuqiyC/k dk gesa Le`fr ugha gksrk gS] vkSj la’k; ds fy;s Le`fr visf{kr gSA ;g la’k; 

miyC/k Js.kh dk Hkh mYys[k ugha djrk gSA ;g dgk tk ldrk gS fd ;g la’k; ugha gksrk fd *ijek.kq 

gS ;k ftlls ;g fl) gksrk gS fd ijek.kq gS ghA mn;ukpk;Z dgrs gSa fd ;g la’k; ns’k&dky fo’ks"k ls 

laié /kehZ dks xzg.k djus ls gksrk gSA ml izdkj ls miyC/k gksrk gqvk og ijek.kq Lo:Ikr% ugha] vUo; 

ls] O;frjsd ls ;k foizfrifÙk ls Lej.k fd;s tkrs gSaA mn;ukpk;Z ds vuqlkj la’k; dk izR;sd gsrq 

fo"k;O;oLFkk ds izfr gsrq ugha gSaA lekxzh ds Hksn ls la’k; ds Hksn esa =Sfo/; fl) gksrk gS] vkSj fo"k; Hksn 

ls la’k; ik¡p izdkjd ugha vfirq vusd izdkjd gksrs gSaA mn;ukpk;Z ds vuqlkj & Þ,oe;ksX;sfrA ;fn 

fo’ks"kLe`frlfgrk;k v;ksX;kuqiyC/ks% /kfeZ.keuUrHkkZO; la’k;% L;kr~] l rkoékR;UrkuqiyC/kdksVÓqYys[kh ] 

r= Le`rsjHkkokr~A ukI;qiyC/kdksVÓqYys[khA u fg Hkofr ijek.kqjfLr u osfr vLR;so ;r% bgsfr psr~ \ rfgZ 

ns’kdkykfnfo’ks"ka /kfeZ.keqiknk;ksii|rsA rFkk p l miyC/k% léUo;rks O;frjsdrks foizfrifÙkrks ok fo’ks"kkS 

Lekj;sr~] u Lo:ir bfr iwokZuqizos’k bR;FkZ%AÞ
��
  

                                    m|ksrdj ds vuqlkj tks la’k; dks ik¡p izdkjd dgrs gSa mUgsa 

Hkh la’k; esa dkj.kÑr Hksn vkSj LoHkkoÑr Hksn esa vUrj djuk pkfg;sA okRL;k;u ;fn dkj.kÑr Hksn 

ekurs gSa rks mUgsa la’k; dks ik¡p izdkjd ugha vfirq vusd izdkjd dguk pkfg;sA vc ;fn la’k; ds 

LoHkko Hksn ls la’k; dks ik¡p izdkjksa esa foHkkftr djrs gSa rks la’k; dk LoHkko Hksn vlaHko gksus ls la’k; 

dk ,d gh :Ik izkIr gksrk gSA la’k; gksuk gh la’k; dgykrk gSA bl vk/kkj ij m|ksrdj dgrs gSa fd 

lw= ds vuqlkj la’k; ik¡p izdkjd ugha gSA m|ksrdj ds ’kCnksa esa & Þ;s"kka p iapfo/k% la’k; bfr lw=kFkZ%] 

rSjI;L; dkj.kÑrks Hksnks oäO;% LoHkkoÑrks okA rn~ ;fn rkor~ dkj.kÑrks Hksn%] u iapfo/k%] vusdfo/k% 

la’k; bfr izkIre~A vFk LoHkkoHksnkr~ ] LoHkkoHksnL;klaHkoknsd:i% la’k;%] la’khfr% la’k; bfrA rLekr~ 

iapfo/k% la’k; bfr u lw=kFkZ%AÞ
��
 okpLifr dh Li"V ekU;rk gS fd lekxzh ds Hksn ls la’k; dk rhu 

izdkjd gksuk fl) gksrk gS vkSj fo"k; Hksn ls rks la’k; vusd izdkjd gks tkrs gSaA okpLifr ds ’kCnksa esa 

ÞlkexzhHksnsu Hksns =Sfo/;a la’k;L; lkexzhfuosf’kdkj.kHksnsu rq u iapfo/k%] vfi Rousdfo/k bR;FkZ%AÞ
��
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                                          ¼2½ 

 

Jh ’kadj feJ }kjk okRL;k;u vkSj m|ksrdj ds erksa dk [kaMu 

 

U;k; dk lekurU= oS’ksf"kd dk er U;k; ls iw.kZr;k fHké gSA d.kkn vius oS’ksf"kdlw= ds nwljs v/;k; 

ds f}rh; vkfàd esa la’k; ds gsrq ij fopkj djrs gSaA Jh ’kadj feJ vius oS’ksf"kdlw=ksiLdkj esa la’k; 

lw= dh O;k[;k djrs gSa vkSj okRL;k;u] m|ksrdj] okpLifr ,oa mn;ukpk;Z ds erksa dk [kaMu djrs gSa 

mu lHkh ds erksa dk [kaMu dj os viuk LorU= er izLrqr djrs gSaA bl izdkj Jh ’kadj feJ 

izek.kehekalk ds l a’k; tSls egÙoiw.kZ fo"k; ij U;k; ls iw.kZr;k fHké gks tkrs gaSA Jh ’kadj feJ dgrs gSa 

fd dkj.k Hksn ds vk/kkj ij la’k; dks ik¡p izdkjd dguk ;k rhu izdkjd dguk vuqfpr gSA 

vuqHkw;eku fo"k; esa leku/keZ ds Kku ls] fo’ks"k dk vizR;{k gksus ls] rFkk fo’ks"k dh Le`fr ls gesa la’k; 

gksrk gSA bl izdkj fo"k; esa ,d ek= leku/keZ dk Kku gksuk gh la’k; dk gsrq gSA  

                       oS’ksf"kdlw= ds vuqlkj& ÞlekU;izR;{kkf}’ks"kkizR;{kkf}’ks’kLe`rs‛p la’k;%AÞ
��
 nwj 

ls fdlh Å¡ps inkFkZ dk izR;{k gksus esa gesa o`{k rFkk iq#"k nksuksa ds leku&/keZ ek= dk izR;{k gksrk gS 

vkSj mudk fo’ks"k&/keZ ;Fkk gLr&ikn ;k ’kk[kk&dksVjkfn dk nwjrk nks"k ds dkj.k izR;{k ugha gksrk gSA 

lkFk gh lkFk gesa o`{k rFkk iq#"k nksuksa dk Lej.k gksrk gSA gesa ;g Kku gksrk gS fd ;g o`{k gS ;k 

iq#"kA fo"k; dk ;g Kku la’k; dgykrk gSA okRL;k;u lw= dh O;k[;k djrs gq, la’k; ds ik¡p gsrq 

Lohdkj dj la’k; dk ik¡p izdkj rFkk m|ksrdj la’k; ds rhu gsrq Lohdkj dj la’k; dk rhu izdkj 

Lohdkj djrs gSaA bu nksuksa gh erksa ds foijhr Jh ’kadj feJ dgrs gSa fd la’k; u ik¡p izdkjd gS u 

rhu izdkjd vfirq la’k; dk ,d gh izdkj gSaA ;g fHké fo"k; gS fd nwljh jhfr ls tSlk fd lw=dkj 

d.kkn Lo;a dgrs gSa fd la’k; ds nks izdkj gSaA Jh ’kadj feJ miLdkj esa fy[krs gSa fd & ÞrFkk p 

la’k;ks u f=fo/kks u ok iapfo/k% fdURosdfo/k ,o] izdkjkUrjs.k rq }Sfo/;a lw=Ñnso Li"V;frAÞ 
��
  

                                          Jh ’kadj feJ ek= la’k; ds gsrq ij gh ugha vfirq ;g 

Hkh fopkj djrs gSa fd xksreh; U;k; esa dgs x;s la’k; ds vU; gsrq ekU; D;ksa ugha gaSA muds vuqlkj 

lkekU;oku~ /kehZ dk izR;{k :Ik ls xzg.k gksus ls ogk¡ erqi~ izR;; dk yksi gks tkrk gSA bl izR;; ds 

;ksx ls fo"k; esa fo’ks"k dk gksuk fl) gksrk gSA *erqi~* izR;; dk yksi gksus ls /kehZ esa gesa fo’ks"k dk 

izR;{k ugha gksrk gSA fo’ks"k O;koÙkZd&/keZ gksrk gS vkSj og /keZ ,d dks nwljs ls fHké djrk gSA oØ 

dksVjkfn ò{k dk O;koÙkZd /keZ gS] rFkk gkFk vkSj eLrd iq#"k dk O;koÙkZd /keZ gSA vuqHkw;eku fo"k; esa 

gesa LFkk.kqRo vkSj iq#"kRo uked nks dksfV;ksa dk Lej.k gksrk gSA bl izdkj *erqi~* izR;; ds yksi ls 
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lkekU;oku~ /kehZ dk izR;{k gksus ls] ijLij Hksn djus okys fo’ks"k&/keZ ds vizR;{k ls] rFkk fo’ks"k dh Le`fr 

ls ogk¡ nks dksfV;ksa dk Lej.k gksus ls la’k; gksrk gS fd /kehZ LFkk.kq gS ok iq#"kA Lej.k Kku dk cks/k 

djkrk gS D;ksafd vuqHko gksus okyh LFkk.kqRo rFkk iq#"kRo uked nksuksa gh dksfV la’k; ds dkj.k gSaA os 

dgrs gSa fd pdkj dk iz;ksx dj lw=dkj vǹ"Vkfn uked la’k; ds dkj.k dk laxzg djrs gaSA xksreh; 

U;k; ds vuqlkj fo"k; esa vlk/kkj.k&/keZ ds Kku ls Hkh la’k; gksrk gSA ’kadj feJ dgrs gSa fd U;k;lw= 

esa ;g ugha dgk x;k gS fd vlk/kkj.k&/keZ vfu’p;kRedKku dk tud gksrk gSA Jh ’kadj feJ dgrs gSa 

fd vlk/kkj.k&/keZ dk vUrHkkZo lk/kkj.k&/keZ esa gh gks tkus ls vlk/kkj.k&/keZ dks gsrq ugha dgk tk 

ldrk gSA vlk/kkj.k&/keZ dks la’k; dk dkj.kRo O;ko`fÙk }kjk gksrk gSA ;g /keZ li{k vkSj foi{k nksuksa 

ls O;ko`Ùk gksrk gSA li{k vkSj foi{k esa ugha gksuk ,d lk/kkj.k&/keZ gh gSA bl izdkj vlk/kkj.k&/keZ dk 

lk/kkj.k&/keZ esa vUrHkkZo gks tkus ls og la’k; dk i`Fkd~ gsrq ugha gSA muds vuqlkj foizfrifÙk Hkh la’k; 

dk i`Fkd~ gsrq ugha gSA fo"k; esa nks fojks/kh Kku ls mRié nks okD;ksa dk uke gh foizfrifÙk gSA tSls *’kCn 

fuR; gS* vkSj *’kCn vfuR; gS* uked nks okD; foizfrifÙk dgs tkrs gSaA ’kadj feJ dgrs gSa fd bu nksuksa 

okD;ksa ls mRié nks fojks/kh Kku fo"k; esa ,d dky esa laHko ugha gSA fo"k; esa nksuksa fojks/kh Kku feydj 

la’k; dk dkj.k ugha gks ldrk gSA vr% ’kCnRo vlk/kkj.k&/keZ gS ftldk vUrHkkZo lk/kkj.k&/keZ esa gks 

tkrk gS ;k lÙo&izes;Ro uked lk/kkj.k&/keZ la’k; dk gsrq gSA bl izdkj foizfrifÙk Hkh la’k; dk gsrq 

ugha gSA ’kadj feJ ds vuqlkj ÞlkekU;izR;{kkfnfrA lkekU;orks /kfeZ.k% izR;{kkr~ xzg.kkr~ erqCyksikr~A 

fo’ks"kkizR;{kkfnfrA fo’ks"kL; ijLijO;koÙkZdL; /keZL; oØdksVjkns% f’kj%ik.;kns‛pkizR;{kknxzg.kkr~A 

fo’ks"kLe`rs% fo’ks"kL; dksfV};L; LFkk.kqRoi#"kRoy{k.kL; Lej.kkr~A Lej.kefi xzg.kija 

DofpnuqHkw;eku/keZ;ksjfidksfVRokr~] pdkjknn`"Vkns% la’k;dkj.kL;laxzg%A vlk/kkj.kks 

/keksZ·uk/;olk;kRedKkutud bfr uksä%A ;}k vlk/kkj.kL;kfi O;ko`fÙk}kjk dkj.kRoa li{kfoi{kO;ko`fÙk% 

lk/kkj.k/keZ ,osfr uksä%A ÞfoizfrifÙkjfi fo#)izfrifÙk};tU;a okD;};a ’kCnks fuR; bR;ija rnqHk;a] 

rnqHk;tU;a p Kku};e;qxi„kfoRokr~ lEHkw; u la’kk;derLr= ’kCnRokfnjlk/kkj.k%] lÙoizes;Rokfn% 

lk/kkj.kks ok /keZ% la’kk;d bfr i`Fkd~ uksäkA Þ
�0  

  

                                         Xkksreh; U;k; esa Kku vu/;olk; :Ik Kku ugha gksrk 

gSA Qyr% os fo"k; esa vlk/kkj.k/keZ ds Kku dks la’k; dk dkj.k dgrs gSaA foizfrifÙk nks ijLij fo#) 

okD; gksrs gSaA ,d HkkokRed rks nwljk fu"ks/kkRed gksrk gSA foizfrifÙk dh vUo;’kkfyrk rFkk 

O;frjsd’kkfyrk ds dkj.k mls la’k; dk gsrq dgk x;k gSA okRL;k;u miyfC/k vkSj vuqiyfC/k dh 

vO;oLFkk dks la’k; dk nks i`Fkd~ gsrq dgrs gaSA lr~ inkFkZ Hkh miyC/k gksrk gS] vkSj ’kqfä esa vlr~ jtr 

Hkh miyC/k gksrk gSA blls Li"V gS fd miyH;ekurk lr~ vkSj vlr~ nksuksa esa ik;k tkrk gSA ;g 
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miyfC/k dh vO;oLFkk gS vkSj bl vO;oLFkk ls la’k; gksrk gS fd miyH;eku lr~ gS ;k vlr~ gSA iqu% 

oL= ls vko`Ùk lr~ ty Hkh vuqiyC/k gS] vkSj vlr~ vkdk’k dqlqe Hkh vuqiyC/k gSA vuqiyH;ekurk lr~ 

vkSj vlr~ nksuksa esa gSA ;g vuqiyfC/k dh vO;oLFkk gSA vr,o la’k; gksrk gS fd vuqiyH;eku lr~ gS 

;k vlr~A Jh ’kadj feJ miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks lkekU;/keZ esa vUrHkwZr djrs gSaA os 

dgrs gSa fd miyH;ekurk lr~ vkSj vlr~ nksuksa esa leku gksus ls lkekU;/keZ gSA iqu% vuqiyH;ekurk 

lr~ vkSj vlr~ nksuksa esa leku gksus ls lkekU;/keZ gSA ;gk¡ lkekU;/keZ ds izR;{k ls gh la’k; gksrk gSA 

vr,o miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks la’k; dk i`Fkd~ gsrq dguk mfpr ugha gSA m|ksrdj 

}kjk izLrqr la’k; ds rhuksa dkj.k leku/kekZ gSaA la’k;Ro ls vofPNé la’k; uked dk;Z ds izfr rhuksa 

dkj.kksa dh dkj.krk muds leku/keZRo ls gh laHko gSA Qyr% la’k; esa oStkR; dh dYiuk ugha djuh 

pkfg;sA ;g ugha dg ldrs fd veqd la’k; veqd tkfr dk gS vkSj veqd la’k; veqd tkfr dkA blls 

Li"V gS fd la’k; ,d gh tkfr ds gksrs gaSA mu rhuksa dkj.kksa esa ls fdlh Hkh ,d ls la’k; dk gksuk 

ekuus ls vkSj vU; dkj.kksa dks ugha gksus ls O;fHkpkj nks"k vk tkrk gSA bl gsrq ls ’kadj feJ la’k; dk 

rhu dkj.k ugha ekurs gSa vkSj la’k; ds f=Ro dks vLohdkj djrs gSaA ftl izdkj r̀.ktU; ofà vkSj 

ef.ktU; ofà esa ge oStkR; dh dYiuk djrs gSa ml izdkj ls la’k; esa oStkR; dh dYiuk ugha dh tk 

ldrh gS D;ksafd la’k;Ro ls vofPNé leku dk;Z ds izfr dkj.kksa dh dkj.krk dh dYiuk dkj.kksa ds 

leku/keZRo ls gh laHko gSA vr% la’k; esa oStkR; ds vk/kkj ij dkj.k Hksn ls f=Ro LFkkfir ugha fd;k 

tk ldrk gSA ’kadj feJ ds vuqlkj mudk er lehphu ugha gS tks la’k; esa oStkR; LFkkfir djus ds 

fy;s dgrs gSa fd fdlh la’k; esa fof/kdksfVRo ¼Hkko i{k½ iz/kku gksrk gS] rks fdlh la’k; esa fu"ks/kdksfVRo 

iz/kku gksrk gS] rks fdlh la’k; esa mHk; i{k iz/kku gksrk gSA la’k; ;gk¡ O;kid ugha gksus ls ;s la’k;Ro ls 

vofPNé ugha gSaA la’k; ;gk¡ voPNsnd ugha gSA bl izdkj ’kadj feJ dgrs gSa fd la’k; dk ,d gh 

dkj.k gksrk gS vkSj dkj.k Hksn ds vk/kkj ij la’k; u rhu izdkj vkSj u ik¡p izdkjd gksrk gSA os dgrs 

gSa fd ;g fHké fo"k; gS fd lw=dkj d.kkn vU; izdkj ls la’k; dks nks Hkkxksa esa foHkkftr djrs gSaA Jh 

’kadj feJ fy[krs gSa fd & ÞlekurU=s xkSreh;s·u/;olk;KkuL;kuH;qixekr~ vlk/kkj.kks /keZ% 

la’k;dkj.kRosuksä%A foizfriÙksfoZ#)okD;};L;kUo;O;frjsd‛’kkfyr;k la’k;dkj.kRoeqäe~A U;k;Hkk";s p 

miyH;ekuRoa ;r~ la’k;dkj.keqäa lnI;qiyH;r s vlnI;qiyH;rs bfr miyH;ekufena lnl}sfr] 

;PpkuqiyH;ekuRoa lnfi uksiyH;rs ewyddksydksndkfn] vlnfi uksiyH;rs xxukjfoUnkfn] rFkk p 

iapfo/k% la’k; bfrA rnsrRlkekU;esosfr lkekU;izR;{kkfnR;usuSo xrkFkZe~A U;k;okfÙkZds·fi ;r~ dkj.kHksnsu 

la’k;s f=Roeqäa rnfi u lEHkofr O;fHkpkjs.k leku/kekZnhuka =;k.kka dkj.kRoL;SoklEHkokr~A u fg 

r`.kkjf.kef.ktU;oàkS oStkR;on=kfi oStkR;a dYiuh;a] la’k;RokofPNédk;Za izfr leku/keZRosuSodkj.krk;k% 
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dYiukr~A ;Pp iz/kkufof/kdksfVRoiz/kkufu"ks/kdksfVRokfnoStkR;eqäe~ ] rnuuqxrRokékoPNsnde~A rFkk p 

la’k;ks u f=fo/kks u ok iapfo/k% fdURosdfo/k ,o] izdkjkUrjs.k rq }Sfo/;a lw=Ñnso Li"V;frAÞ
��
 

                                     iwoZ i{k ftKklktud Kku dks la’k; dk y{k.k dgrs gSaA 

’kadj feJ ds vuqlkj ftKklktud Kku dks la’k; dk y{k.k dguk mfpr ugha gS D;ksafd 

vfu’p;kRedKku Hkh ftKklk mRié djrk gSA bl Kku esa Hkh ftKklk ds tud dk Kku gksus ls ogk¡ 

Hkh ;g y{k.k ?kfVr gks tkus ls la’k; dk ;g y{k.k vfrO;kfIr nks"k ls nwf"kr gks tkrk gSA la’k; laLdkj 

dk vtud Kku Hkh ugha gSA fufoZdYid Kku laLdkj dk tud ugha gksrk gS vkSj la’k; dks laLdkj dk 

vtudKku dgus ls ;g y{k.k fufoZdYid Kku esa Hkh ?kfVr gks tkrk gSA bl izdkj ;g y{k.k Hkh 

vfrO;kfIr nks"k ls nwf"kr gSA la’k; dks fof’k"V Kku ekuus ls mlds fof’k"VKkuRo ds dkj.k la’k; dks 

laLdkjtudRo gksus ls ;g y{k.k vlaHko nks"k ls nwf"kr gks tkrk gSA /kehZ dks la’k;Rotkfreku gksuk Hkh 

la’k; dk y{k.k ugha gSA ’kadj feJ dgrs gSa fd /kehZ ds ,d va’k esa la’k;Ro dk vHkko gksus ls ml va’k 

esa la’k;Ro tkfr dk vHkko gksrk gS] Qyr% /kehZ dks la’k;Rotkfreku dguk mfpr ugha gSA vkSj ;g ugha 

dg ldrs fd la’k; tkfr dks /kehZ ds ml va’k esa ugha gksuk tkuk ugha tkrk gSA vr,o Li"V gS fd 

/kehZ ds ,d va’k esa la’k;Ro tkfr dk vHkko gksus ls /kehZ dks la’k;Rotkfreku gksuk la’k; dk y{k.k ugha 

gSA bu lHkh y{k.kksa dks [kafMr dj ’kadj feJ dgrs gSa fd ,d /kehZ esa fojks/kh ukukizdkjd Kku gksuk 

la’k; gSA ’kadj feJ ds ’kCnksa esa &  Þuuq ftKklktudKkua la’k; bfr u y{k.ke~ vu/;olk;s·fi 

xrRokr~ ] laLdkjktudKkua la’k; bR;fi fufoZdYidlk/kkj.ka fof’k"VKkuRosu la’k;L;kfi 

laLdkjtudRokr~ ] la’k;Roa p tkfrjfi u y{k.ka /kE;Za’ks la’k;RokHkkosu rna’ks rTtkR;Hkkokr~ 

tkrs‛pkO;kI;o`fÙkRokuH;qixekr~ bfr psr~ ] ,dfLeu~ /kfeZf.k fojksf/kukukizdkjda Kkua la’k; bfr 

rYy{k.kkr~AÞ
��
 

                                Jh ’kadj feJ ds vuqlkj la’k; nks izdkj gaS & cká fo"k; ls 

lEcfU/kr vkSj vUr% fo"k; ls lEcfU/krA cká fo"k; ls lEcfU/kr la’k; dks Hkh ’kadj feJ nks oxksZa esa 

foHkkftr djrs gSa & “’;eku /keZ ls lEcfU/kr vkSj v“’;eku /keZ ls lEcfU/krA tSls Å/oZRo ls fof’k"V 

/kehZ ds n’kZu ls la’k; gksrk gS fd og /kehZ LFkk.kq gS ;k iq#"kA ;gk¡ la’k; “’;eku /kehZ ls lEcfU/kr gSA 

iqu% taxy esa >qjeqV ds vUnj xks&xo; fi.M esa lhax ek= ds n’kZu ls la’k; gksrk gS fd fi.M xks gS ;k 

xo; gSA ;gk¡ /kehZ “’;eku ugha gSA ’kadj feJ ds vuqlkj oLrqr% ;gk¡ la’k; lhax uked /kehZ ls gh 

lEcfU/kr gSA ;gk¡ la’k; gksrk gS fd lhax xkS dk gS ;k xo; dk gSA bPNk ek= ds vkk/kkj ij ;g 

foHkktu fd;k x;k gSA tks lkekU; la’k; dk gsrq dgk x;k gS og lkekU; vusd LFkyksa esa ik;k tkrk 

gSA vusd LFkyksa ij ik;s tkus okys og lkekU; la’k; dk dkj.k gSA ;k ,d /kehZ esa n s[kk x;k lkekU; 
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la’k; dk gsrq gksrk gSA izFke oxZ dks Li"V djrs gq, ’kadj feJ dgrs gSa fd LFkk.kq vkSj iq#"k esa leku 

:Ik ls ik;s tkus okys Å/oZRo la’k; dk dkj.k gSA *“"Vor~* esa ofr izR;; dk iz;ksx lkE; ds vFkZ esa 

gqvk gSA ofr izR;; ds iz;ksx ds dkj.k Å/oZRo* LFkk.kq vkSj iq#"k nksuksa esa lkE; gSA vius le{k /kehZ esa 

ftl Å/oZRo dks ns[krs gSa og Å/oZRo la’k; dk gsrq gSA Jh ’kadj feJ ds vuqlkj & Þf}fo/k% la’k;ks 

cfgfoZ’k;dks·UrfoZ’k;d‛pA cfgfoZ"k;dks·fi “’;eku/kfeZdks·“’;eku/kfeZd‛pA r= “’;eku &/kfeZdks ;Fkk 

Ån~/oZRofof’k"VL; /kfeZ.kks n’kZukr~ v;a LFkk.kq% iq#"kks osfrA v“’;eku/kfeZdks ;Fkk vj.;s >kVk|Urfjrs 

xksxo;kfnfi.Ms fo"kk.kek=n’kZukr~ v;a xkSxZo;ks osfrA oLrqrLr=kfi fo"kk.k/feZd ,o lUnsgks fo"kk.kfena 

xkslEcfU/k xo;lEcfU/k osfrA foo{kkek=kÙkq }Sfo/;kfHk/kkue~A ;r~ lkekU;a la’k;gsrqLrnusd= “’Va 

la’kk;de~ ] ,d= /kfeZf.k ok “’Va la’k;gsrqfjR;= izFkeka fo/kkekg & “’Va p “’Vor~A “’Vew)ZRoa 

la’k;gsrq%A “’Vofnfr ofrizR;;% rsu “’VkH;ka LFkk.kqiq#"kkH;ka rqY;a oÙkZrs iqjksofÙkZfu ;nw/oZRoa Rkn~“’Va 

la’k;gsrqfjR;FkZ%AÞ
��  

                             Jh ’kadj feJ ds vuqlkj ,d /kehZ esa ns[kk x;k lkekU; Hkh la’k; dk 

gsrq gksrk gSA ,d /kehZ esa tks ge igys ftl izdkj ns[kk Fkk nwljs le; ml izdkj ls ugha ns[ks tkus ls 

la’k; gksrk gSA ’kadj feJ ds vuqlkj lw=dkj *la’k; dk gsrq* uked in dk iz;ksx ugha fd;k Fkk vkSj 

bldk iz;ksx ’ks"k jg x;k FkkA pdkj dk iz;ksx igys dgs x;s dFku vkSj bl le; ds dFku ds 

leqPp; dk cks/k djkrk gSA igys pS= dks lds’k ns[kk Fkk] dkykUrj esa pS= dks fu"ds’k ns[kk FkkA pS= 

dks fu"ds’k ns[kuk v;Fkk dk rkRi;Z gSA pS= dk eLrd oL=ko`r gksus esa gesa la’k; gksrk gS fd pS= lds’k 

gS ;k fu"ds’kA bl mnkgj.k esa pS=Ro uked leku /keZ la’k; dk dkj.k gSA og pS=Ro ,d gh /kehZ esa “

’V gSA /kehZ esa ns[kk x;k og vfHké pS=Ro gh la’k; dk gsrq gSA bl izdkj ’kadj feJ dgrs gSa fd ,d 

/kehZ esa ns[kk x;k lkekU; Hkh la’k; dk gsrq gksrk gSA os dgrs gSa fd miyH;ekuRo uked leku/keZ gh 

la’k; dk gsrq gSA muds ’kCnksa esa & Þ,d/kfeZfo"k;a ;n~ “"Va rnqnkgjfr & ;Fkk“"Ve;Fkk"VRokPpA 

la’k;gsrqfjfr ’ks"k%A pdkj% iwoksZäleqPp;kFkZ%A v;Fkk“"VRok)srks;ZFkk“"Vefi la’kk;de~ ;Fkk & pS=ks ;Fkk “

"V% ds’koku~ ] dkykUrjs v;Fkk“;"V% ds’kfoukÑrks “"V bR;FkZ%A Øes.k r=So pS=s oL=ko`reLrds “"Vs 

lfr Hkofr la’k;‛pS=ks·;a lds’kks fu"ds’kks osfrA r= fg pS=Roa lekuks /keZ% la’kk;d% l pSd=So “"V 

bR;fHké ,o /kfeZf.k “"V% la’k;gsrq%AÞ
��
  

                         Jh ’kadj feJ ds vuqlkj vUrfoZ"k;d la’k; Hkh lkekU; ds izR;{k ls gh 

gksrk gS] vU; dkj.kksa ls ughaA os dgrs gSa fd bl izdkjd la’k; fo|k vkSj vfo|k ls gksrk gSA blh gsrq 

ls lw=dkj d.kkn dgrs gSa fd fo|k vkSj vfo|k ls la’k; gksrk gSA tSls T;ksfr"kh tc pUnz&xzg.k ds 

fo"k; esa dgrs gSa rks mudk dFku lgh gks ldrk gS ;k xyr Hkh gks ldrk gSA ogk¡ T;ksfr"kh dks vius 
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Kku esa la’k; gksrk gS fd mudk Kku lgh Fkk ;k xyr FkkA ;g vUrfoZ"k;d la’k; dk mnkgj.k gSA 

nwljk dYi izLrqr djrs gq, os dgrs gSa fd Kku dgha fo|k ¼izek½ vkSj dgha vfo|k ¼vizek½ gksrk gSA 

vr% fo"k; ds Kk;ekuRo ds vk/kkj ij la’k; gksrk gS fd fo"k; lr~ gS ;k vlr~A ;gk¡ Hkh la’k; 

*Kk;ekuRo* uked lkekU; ds izR;{k ls gh gksrk gS] vU; dkj.k ls ughaA ml izdkj ls ’kadj feJ 

xksreh; U;k; esa okRL;k;u }kjk dgs x;s la’k; ds y{k.k esa miyfC/k dh vO;oLFkk vkSj vuqiyfC/k dh 

vO;oLFkk uked la’k; ds nks i`Fkd~ gsrqvksa dks fujLr djrs gSaA Jh ’kadj feJ ds ’kCnksa esa & 

ÞmiyH;ekuRoa lekueso /keZa la’k;dkj.kekg & fo|k·fo|kr‛p la’k;%A fo|sfrA vkUrjla’k;ks fg 

fo|k·fo|kH;ka Hkofr ;Fkk ekSgwfrZd% lE;xkfn’kfr pUnzksijkxkfn] vlE;xfiA r= LoKkus la’k;ks·L; tk;rs 

lE;xkfn"VelE;XosfrA ;}k Kkua fg Dofpf}|k Hkofr DofpPpkfo|k vizek Hkofr] rFkk p Kk;ekuRokr~ 

lfnnel}sfr la’k;ks tk;rsA iqu% la’k;xzg.kfegkfi lkekU;izR;{kknso la’k;ks u rq fufeÙkkUrjkfnfr 

lwpukFkZe~A rFkk p Þlekukusd/keksZiiÙksfoZizfriÙks#iyC/;uqiyC/;O;oLFkkr‛p fo’ks"kkis{kks foe’kZ% la’k;%Þ bfr 

xkSreh;s y{k.ks miyC/;uqiyC/;O;oLFksR;L; i`Fkxso la’k;dkj.kRoa dSf’pnqäa rféjLre~AÞ
��
 

 

 

                                           ¼3½ 

 

milagkj 

 

ys[k ds izFke [kaM esa okRL;k;u] m|ksrdj] okpLifr] vkSj mn;ukpk;Z ds xzaFkksa ds lanHkZ esa rU=kUrxZr 

fopyu vkSj iqu% Jh ’kadj feJ ds miLdkj uked xzaFk ds ifjizs{; esa lekurU=h fHkérk Li"V dh x;h 

gSA fl)kUrksa dk O;wg rU= dgykrk gSA fl)kUr *fl)* vkSj *vUr* nks ’kCnksa dk ;qXe gSA fl) dk 

vkJ; fl)kUr dgykrk gSA Þfl)L; lafLFkfr% fl)kUr%Þ
��
 Hkwr ds izlax esa gekjh vo/kkj.kk gh *vUr* 

dk rkRi;Z gSA Hkwr dks fl) gksus dk vfHkizk; mldk lkekU; vkSj fo’ks"k y{k.k Li"V gksuk gSA *;g vFkZ 

gS* ls mldk lekU; y{k.k dk cks/k gksrk gS vkSj *vFkZ bl izdkjd gS* ls mldk fo’ks"k y{k.k dk cks/k 

gksrk gSA fl)kUr esa vFkZ dk lkekU; vkSj fo’ks"k y{k.k nksuksa Li"V gksrk gSA fdlh vFkZ dk gekjk 

fu’p;kRed fu.kZ; fl)kUr dgykrk gSA vFkZ ds izn’kZu ds fy;s gh fl)kUr dk izfriknu fd;k tkrk 

gSA ’kkL= dks rU= dgrs gSa vkSj blesa ,d nwljs ls lac) vFkZ ds lewg dk mins’k fn;k tkrk gSA 

ÞrU=ferjsrjkfHklac)L;kFkZlewgL;ksins’k% ’kkL=e~AÞ
��
 ’kkL= esa lw=dkj ,d y{e.k js[kk [khaprk gS vkSj 

ml y{e.kjs[kk ds vUrxZr dk fopyu ml rU= ds fodkl dks lwfpr djrk gSA fopyu ds xeu dh 
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fn’kk oØjs[kh;] fr;Zdjs[kh;] ;k iqu% ljyjs[kh; gks ldrk gSA  ljyjs[kh; xeu fopyu ugha gSA og 

xeu ml rU= ds fodkl dks lwfpr ugha djrk gS vfirq ogk¡ iqu#fä ek= gksrk gSA bl fopyu dks 

Li"V ugha djus dk gh ;g ifj.kke gS fd Hkkjrh; Kkuehekalk dks e`r dg fn;k x;k gSA blh gsrq ls 

ys[k esa rU=kUrxZr fopyu Li"V fd;k x;k gSA lekurU= dk vFkZ Li"V djrs gq, okpLifr dgrs gSa 

fd lekurU= esa leku in ,d dk i;kZ; gSA blfy, U;k;;’kkL= uS;kf;dksa dk lekurU= dgykrk gSA 

vkSj lka[;kfn n’kZu ijrU= dgykrk gSA Þleku‛’kCn ,d i;kZ;%A uS;kf;dkuka fg lekua rU=a 

U;k;’kkL=e~ ] ijrU=a p lka[;kfn’kkL=e~AÞ
��
 vr,o oS’ksf"kd dks lekurU= dgus dk vfHkizk; ;g gS fd 

og U;k;’kkL= gh gSA ;g Hkh ,d dkj.k gS fd oS’ksf"kd dks U;k; ds lkFk j[kk tkrk gSA okpLifr }kjk 

izLrqr lekurU= ds y{k.k dks Lohdkj djus ls ;g Li"V gS fd Jh ’kadj feJ dk miLdkj tks 

oS’ksf"kdlw= dk ,d izeq[k Vhdk gS U;k;’kkL= dk gh xzaFk gSA bl xzaFk esa la’k; ds y{k.k vkSj gsrqvksa ds 

izlax esa fopyu ugha vfirq fHkérk ik;h tkrh gSA Jh ’kadj feJ dh ;gh fHkérk mUgsa U;k; ijEijk ds 

,d izeq[k vkpk;Z ds in ij LFkkfir dj nsrk gSA 

                                 okRL;k;u la’k; dk ik¡p vkSj m|ksrdj ek= rhu gsrq Lohdkj 

djrs gSaA ;|fi okpLifr feJ ,oa mn;ukpk;Z m|ksrdj ds er dk gh leFkZu djrs gSa rFkkfi bu rhuksa 

ds erksa esa Hkh ,d ljy js[kh; xeu ugha gSA fo’ks"kkis{k ls fof’k"V foe’kZ gh la’k; gSA okpLifr viuh 

rkRi;ZVhdk esa la’k; ds HkkokRed i{k ij cy nsrs gSaA os dgrs gSa fd la’k; esa gesa lR; tkuus dh bPNk 

gksrh gSA ;gh dkj.k gS fd uS;kf;d la’k;oknh ugha gSaA iqu% U;k; esa la’k; dh vo/kkj.kk vkRe dsfUnzr 

ugha vfirq ckákFkZ dsfUnzr gSA fo"k; vkSj mlds Lo:Ik esa Hksn gksrk gS vr,o la’k; Lo:ir% vkSj 

fo"k;r% gks ldrk gSA tc ;g dgrs gS fd fo"k; LFkk.kq gS ok iq:"k rks la'k; fo"k;r% gksrk gSA tc ;g 

dgrs gS fd fo"k; bl izdkjd gS ok ml izdkjd rks la'k; Lo:ir% gksrk gSA okRL;k;u Kkr`LFk /keZ 

vkSj Ks;LFk /keZ esa Hksn djrs gaSA os miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks Kkr`LFk /keZ dgrs gSa rFkk 

mUgsa la’k; dk nks i`Fkd~ gsrq ekurs gSaA os iqu% leku vkSj vusd&/keZ dks Ks;LFk /keZ dgrs gSaA Kkr`LFk 

/keZ Kkrk ds v/khu gksus ls okákFkZokn dk fojks/kh gks tkrk gSA okákFkZokn esa fo"k; oká gksrk gS vkSj 

/keZ ckáfo"k; esa vofLFkr gksrk gSA ;gh dkj.k gS fd m|ksrdj bl Hksn dks vLohdkj djrs gSaA /kfeZ dk 

/keZ la’k; dk dkj.k ugha vfirq /keZ dk Kku la’k; dk dkj.k gS vkSj og Kkrk esa gksrk gSA bl izdkj 

Kkr`LFk /keZ vkSj Ks;LFk /keZ dk Hksn gh lekIr gks tkrk gSA Lo:Ik vkSj la’k; esa vuqHkwr fo"k; ds Lo:Ik 

esa Hksn gS vkSj blh Hksn ds vk/kkj ij dgk x;k gS fd leku/kekZfn ls mRié fo"k; ds Lo:Ik dk 

vuo/kkj.kkRed izR;; ftlesa fo"k; ds fo’ks"k&/keZ vo/kkfjr ugha gksrk gS la’k; dgykrk gSA la’k; esa gesa 

fo"k; ds Lo:Ik dk vuqHko ugha gksrk gSA iqu% vuuqHkwr la’k; dk fo"k; ugha gks ldrk gS D;ksfd ogk¡ 
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Le`fr dk vHkko gksrk gSA fo"k; dh /kfeZrk vkSj /keZrk esa Hksn gSA fo"k; /kfeZu~ gksrk gksrk gS] blfy;s 

fo"k; /kfeZrk ls gks ldrk gSA iqu% fo"k; esa /keZ gksrk gS blfy;s fo"k; /keZrk ls gks ldrk gSA fo"k; dk 

Lo:Ik /kfeZrk ls ;k /keZrk ls gks ldrk gSA tks fo"k; /kfeZrk ls ;k /keZrk ls xzg.k ugha gksrs gSa os 

vuuqHkwr gksrs gSaA vuuqHkwr esa Lej.k dk vHkko gksrk gS vkSj ftldk gesa Le`r ugha gS og la’k; dk fo"k; 

ugha gks ldrk gS D;ksafd vLe`r dks la’k; dk vfo"k;Ro gksrk gSA  

 

*leku/keksZiifÙk* uked in esa leku vkSj miifÙk inksa dh O;k[;k esa erSD; ugha gSA okfÙkZddkj dgrs gSa 

fd miifÙk izek.kxE; gksrk gS vkSj miifÙk dh izek.kxE;rk gh miyfC/k gSA la’k; esa fo’ks"k dh vis{kk 

gksrh gS vkSj og fo’ks"k vuqiyH;eku gksrk gSA la’k; esa vuqiyH;eku dk l„ko gksrk gS vkSj 

vuqiyH;eku dk l„ko vfo|eku ds rqY; gksrk gSA vuqiyH;eku dk l„ko vfo|eku ds rqY; dSls gS\ 

okLro esa vuqiyH;eku ds l„ko dks vkSj vfo|eku nksuksa dks izek.k dk vkyEcu ugha gksrk gSA izek.k 

dk vkyEcu ugha gksuk gh nksuksa dh rqY;rk gSA D;k dsoy leku&/keZ dk Kku la’k; dk gsrq gS ;k iqu% 

blds lkFk vU; Hkh visf{kr gSA okfÙkZddkj ds vuqlkj fo’ks"k dh vkdka{kk] leku&/keZ dh miyfC/k] 

miyfC/k vkSj vuqiyfC/k dh vO;oLFkk rhuksa leLr :Ik ls la’k; dk gsrq gSA bu rhuksa esa ls dksbZ Hkh ,d 

,d ;k dksbZ Hkh nks nk s la’k; dk gsrq ugha gSa A ,d vkSj nks in ds fu"ks/k ls ;g Li"V gS fd ;s rhuksa gh 

in lfEefyr :Ik ls la’k; ds gsrq gSA m|ksrdj miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks Li"V ugha 

djrs gSaA okpLifr bu nksuksa inksa dks lk/kd&ck/kd izek.k ds vHkko ds in esa O;k[;k djrs gSaA 

lk/kd&izek.k vkSj ck/kd&izek.k dh O;k[;k bnUrk vkSj vfunUrk uked inksa esa djrs gSaA bnUrk dk 

ugha gksuk lk/kd izek.k dk vkSj vfunUrk dk ugha gksuk ck/kd izek.k dk vHkko gSA miyfC/k vkSj 

vuqiyfC/k dh vO;oLFkk vU; inksa ds fo’ks"k.k gSa blhfy;s mUgsa i`Fkd~ :Ik ls la’k; dk dkj.k ugha ekuk 

tk ldrk gSA ;gk¡ okRL;k;u] m|ksrdj] okpLifr] vkSj mn;ukpk;Z ds erksa esa fHkérk ns[kh tk ldrh 

gSA 

                   fo"k; esa vusd&/keZ dk Kku la’k; dk nwljk gsrq gSA lekl ds vk/kkj ij vkSj 

in ds Øe ds vk/kkj ij bl in dk ’kkfCnd fo’ys"k.k ¼lsesUVhdy ,usfyfll½ djrs gq, uS;kf;d ,d 

nwljs ls fHké gks tkrs gSaA *vusd* in ls lekutkrh; vkSj vlekutkrh; nksuksa dk cks/k gksrk gSA 

lekutkrh; dk /keZ lekutkrh; dks vlekutkrh; ls fuo`Ùk djrk gSA mn;ukpk;Z bls fuoR;Z fuorZd 

lacU/k ls Li"V djrs gSaA ,dns’kh; uS;kf;d ds vuqlkj ,d /keZ dks vusd esa gksuk vkSj vusd/keZ dks 

,d esa gksuk vusd/keZ dgykrk gSA vusd/keZ dh ;s nksuksa gh O;k[;k *vusd&/keZ* dks nks izdkjksa ls foxzg 

djus dk ifj.kke gSA ;g Li"V fd;k x;k gS fd ,dns’kh; uS;kf;d dh O;k[;k Lohdkj djus ls 



 
 

317 

 

*leku&/keZ* ds Kku ls gh la’k; dh O;k[;k gks tkus ls *vusd&/keZ ds Kku dks la’k; dk gsrq dguk 

O;FkZ gks tkrk gSA *vusd&/keZ* ls vlk/kkj.k/keZ dk cks/k gksrk gS vkSj vlk/kkj.k/keZ lekutkrh; dks brj 

tkfr ls fHké djrk gSA ,d izR;; gksus dk vkSj ,d izR;; ugha gksus dk gsrq vusd&/keZ dgykrk gSA 

vHksn ,d izR;; dk vkSj fo’ks"k /keZ ,d izR;; ugha gksus dk gsrq gksrk gSA ,d izR;; vkSj ,d izR;; 

ugha gksus ds mHk; dks gh okpLifr vusd dgrs gSa] vkSj vusd izR;; ds gsrq dks vusd&/keZ dgrs ga SA 

vusd&/keZ Hksn vkSj vHksn izR;; dk gsrq gksrk gSA foHkkx ls mRié ’kCnksa dk foHkkxtRo ,d nwljs ’kCn 

ds vHksn dk gsrq vkSj brjksa ls Hksn dk gsrq gksrk gSA tgk¡ foHkkxtRo ik;k tkrk gS og ,d tkfr vkSj 

tgk¡ foHkkxtRo ugha gS os ,d fHké tkfr gSA foHkkxtRo ’kCn dk vlk/kkj.k&/keZ gS vkSj ;g 

vlk/kkj.k&/keZ nzO;] xq.k] vkSj deZ ls O;ko`Ùk gksus ls la’k; dk dkj.k cu tkrk gSA ’kCn dk foHkkxtRo 

gesa nzO;] xq.k] vkSj deZ dk O;frjsd :Ik ls Lej.k djkrk gSA ’kCn ds foHkkxtRo ds dkj.k ’kCn nzO; 

vkSj deZ ls O;ko`Ùk gks tkrk gS vkSj iqu% la’k; gksrk gS fd nzO; vkSj deZ ls O;ko`Ùk og ’kCn D;k xq.k gS] 

xq.k vkSj deZ ls O;ko`Ùk og ’kCn D;k nzO; gS] xq.k vkSj nzO; ls O;ko`Ùk og ’kCn D;k deZ gSA bl izdkj 

foHkkxtRo uked ’kCn dk vlk/kkj.k&/keZ fu"ks/kkRed :Ik ls rr~&rr~ nzO;] xq.k] vkSj deZ izR;sd dk 

Lej.k djkrs gq, la’k; dk dkj.k gSA uS;kf;d ’kCn ds foHkkxtRo ls mldk la’k;Ro fl) djrs gSa] 

ijUrq U;k; dk lekurU= oS’ksf"kd dks ;g Lohdkj ugha gSA oS’ksf"kd ds vuqlkj  foHkkx foHkkxt gksrk gSA 

foHkkx ls mRié foHkkx ,d xq.k gSA vr,o ;g dguk lehphu ugha fd ’kCn dk foHkkxtRo mlds 

la’k; dk gsrq gSA foHkkxt foHkkx ,d xq.k gksus ls ’kCn dk foHkkxtRo fu’p; dk gsrq gS] la’k; dk ughaA 

okpLifr ,oa mn;ukpk;Z m|ksrdj ds er dks fodflr djrs gSa rFkk oS’ksf"kd ds er dk fujkdj.k djrs 

gSaA uS;kf;dksa ds vuqlkj foHkkxt foHkkx dh ladYiuk esa foHkkx foHkkx dk vleokf; dkj.k gks ldrk 

gSA bl izdkj ’kCn dk foHkkxtRo mldk xq.k gksrk gS vkSj og foHkkxtRo fu’p; dk gsrq gSA ;k foHkkx 

ls mRié foHkkx ’kCn dk vleokf; dkj.k gks ldrk gSA uS;kf;d f}rh; i{k dks ekurs gSa vkSj 

foHkkxt&foHkkx dks ’kCn dk vleokf;dkj.k dgrs gaS rFkk mls la’k; dk gsrq ekurs gaSA foHkkxt foHkkx 

nks izdkjd gksrs gSa & ¼1½ dkj.k ek= ds foHkkx ls mRié foHkkxA ¼2½ dkj.kkdkj.k foHkkx ls mRié 

foHkkxA ys[k ds izFke [kaM esa ;g Li"V fd;k tk pqdk gS fd dk;kdk’kfoHkkx dkj.kkdkj.k foHkkx iwoZd 

gksrk gS] dkj.kek= foHkkx iwoZd ughaA oa’k ds nyksa esa foHkkx dkj.kek= foHkkx iwoZd gksrk gSA okpLifr 

dgrs gSa fd oa’k ds nks nyksa esa ijLij foHkkx ’kCn dh mRifÙk dk fufeÙk dkj.k] vkSj nyksa esa vo#) 

vkdk’k dk foHkkx ’kCn dh mRifÙk dk vleokf; dkj.k gksrk gSA oa’k ds nyksa ds foHkkx ls mRié ’kCn 

dh mRifÙk esa oa’k ds nyksa esa vo#) vkdk’k dk foHkkx uked ’kCn dk vleokf;&dkj.k dkj.k ek= ds 

foHkkx ls gksrk gSA ;g dkj.k vkSj vdkj.k ls mRié gksus okyk foHkkx ugha gSA ;gk¡ dkj.k ek= ds 
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foHkkx ls mRié foHkkx uked vleokf;&dkj.k ls ’kCn dh mrifÙk gksus ls ’kCn ds foHkkxtRo ls 

uS;kf;d ’kCn dk la’k;Ro fl) djrs gSaA bl izdkj uS;kf;d dgrs gaS fd oS’ksf"kd dk er fd ’kCn dk 

foHkkxtRo mlds fu’p;Ro dk gsrq gS la’k; dk ugha ,d fookfnr Ikz’u gSA  

                                 uS;kf;d foHkkx dks deZt ekurs gSaA oS’ksf"kd dh ekU;rk gS fd 

foHkkx dks deZt ekuus ls foHkkx ls la;ksx dk uk’k gks tkrk gS vkSj la;ksx&uk’k ls nzO;&uk’k gksrk gSA 

oS’ksf"kd ds vuqlkj foHkkx dks deZt dgus ls nzO;&uk’k dh leL;k mBrh gSA okpLifr bl leL;k dk 

funku nzO; dk mRikndla;ksx dk vizfr}U}h foHkkx vkSj nzO; dk mRikndla;ksx dk izfr}U}h foHkkx esa 

Hksn ds vk/kkj ij djrs gSa vkSj dgrs gSa fd deZ nzO; dk mRiknd la;ksx dk vizfr}U}h foHkkx dk 

tud gksrk gSA deZ nzO; dk mRiknd la;ksx dk izfr}U}h foHkkx dk tud ugha gksrk gSA nzO; ds uk’k 

ds fy;s deZ dks nzO; dk mRiknd la;ksx dk izfr}U}h foHkkx dk tud gksuk pkfg;sA vr% nzO;&uk’k 

ugha gksrk gSA oS’ksf"kd ds vuqlkj fØ;k vkSj mlds foHkkxtudRo esa lUnsg gksus ls nksuksa esa 

O;kI;&O;kid Hkko dk fu’p; vlaHko gSA nksuksa esa O;kfIr dk vo/kkj.k ugha gksus ls foHkkx deZt ugha 

dgk tk ldrk gSA okpLifr ds vuqlkj fØ;k foHkkx dk gsrq gksrk gS vkSj ,d fØ;k nwljs ls foy{k.k 

gksrk gSA fØ;k dh foy{k.krk Lohdkj djus ls foy{k.k fØ;k ls mRié foHkkx uked dk;Z Hkh foy{k.k 

gksrk gSA foy{k.k fØ;k ls mRié ,d foHkkx nzO;ksRiknd la;ksx dk izfr}U}h vkSj nwljk vizfr}U}h gks 

ldrk gSA ml izdkj ls fØ;k dh foy{k.krk dks Lohdkj djus ls ,d fØ;k ,d foHkkx dks tUe nsrk 

gS rks nwljh nwljs foHkkx dks tUe nsrk gSA mn;ukpk;Z dgrs gSa fd tks fØ;k nzO; dk vuqRiknd la;ksx 

dk fojks/kh foHkkx dks tUe nsrk gS og fØ;k nzO; dk mRiknd la;ksx dk fojks/kh foHkkx mRié ugha 

djrk gSA ;g fØ;k dh foy{k.krk gS fd ,d fØ;k nzO;ksRiknd la;ksx dk fojks/kh foHkkx dks tUe nsrk 

gS rks nwljh fØ;k vuqRiknd la;ksx dk fojks/kh foHkkx dks tUe nsrk gSA mn;ukpk;Z dgrs gSa fd fØ;k 

dh foy{k.krk ds QyLo:Ik tks deZ vuqRiknd la;ksx ds fojks/kh foHkkx dk tud gksrk gS og mRiknd 

la;ksx dk fojks/kh foHkkx dk tud ugha gksrk gSA deZ dh foy{k.krk Lohdkj djus l s oS’ksf"kd ds er dk 

fo#) er Hkh fl) gks tkrk gS vkSj foHkkx dks deZt gksus ls oS’ksf"kd nzO;&uk’k dh leL;k ugha mBk 

ldrs gSaA mn;ukpk;Z dgrs gSa fd oS’ksf"kd dks foHkkx dh foy{k.krk vo’; Lohdkj djuh pkfg;s vU;Fkk 

bl fu;e dh mRifÙk ugha gksrh gS fd foy{k.k fØ;k ls foy{k.k dk;Z mRié gksrk gSA deZ dh ;g 

foy{k.krk mldh tkfr ds dkj.k gks ldrh gS ;k lgdkfj;ksa ds dkj.k gks ldrh gSA bl izdkj 

mn;ukpk;Z dgrs gSa fd vuqRiknd la;ksx dk fojks/kh foHkkx dk tud gksuk gh deZ dk migkj gSA                      
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               vleku/keZ ds in esa Hkh vusd/keZ dh O;k[;k dh x;h gSA ;s uS;kf;d dgrs gSa fd 

leku/keZ dk la’k; ds gsrq ds :Ik esa mi;ksx gks tkus ls lw= esa *vusd&/keZ* in dks *vleku&/keZ* ds 

vFkZ esa xzg.k djuk pkfg;sA iz’u mBrk gS fd ;fn vusd/keZ dk vfHkizsr vleku/keZ gS rks lw= esa 

lekukleku/keZ gksuk pkfg;s FkkA bl in dk iz;ksx ugha djus dk nks dkj.k gSa & vleku/keZ ls vusd 

ls O;ko`Ùk dk ykHk ugha gksrk gSA vusd ls O;ko`Ùk /keZ vusd/keZ gS vkSj vusd/keZ dk ;g foxzg 

vleku/keZ ls izkIr ugha gksrk gSA nwljk dkj.k ;g gS fd lw= esa vleku ds LFkku ij vusd dk iz;ksx 

djus ls ,d o.kZ dk ykHk gks tkrk gSA vleku dh vis{kk vusd esa ,d o.kZ de gksrk gSA vusd in 

dk iz;ksx yk?ko gksrk gSA yk?ko ds dkj.k gh lw= esa vusd/keZ dgk x;k gSA vusd/keZ dh ;g O;k[;k 

okfÙkZddkj dks Lohdkj ugha gSA m|ksrdj vusd dks vleku ds vFkZ esa xzg.k ugha djrs gSa vfirq 

vlk/kkj.k ds vFkZ esa djrs gSaA ;g dgk tk ldrk gS fd vusd dks vlk/kkj.k ds vFkZ esa xzg.k djus ls 

vlk/kkj.k /keZ tks fu’p; dk gsrq gS og la’k; dk gsrq gks tkrk gSA Qyr% vusd/keZ dks vlk/kkj.k ds 

vFkZ esa ugha vfirq vleku ds vFkZ esa gh xzg.k djuk pkfg;sA m|ksrdj dk mÙkj gS fd og leku/keZ 

tks fouk O;fHkpkj ds lHkh esa ik;k tkrk gS la’k; dk gsrq ugha gSA ogh lk/kkj.k/keZ la’k; ds gsrq gaS tks 

vUo;h ugha gSaA og tks O;fHkpkjh gS la’k; dk gsrq vkSj tks O;fHkpkjh ugha gS fu.kZ; dk gsrq gSA blh 

izdkj ls vlk/kkj.k/keZ dks O;fHkpkjh gksus ls vlk/kkj.k/keZ la’k; dk gsrq gksrk gS] vkSj vO;fHkpkjh gksus ls 

fu.kZ; dk gsrq gksrk gSA vlk/kkj.k/keZ dks vusdo`fÙkRo ugha gksuk pkfg;sA vlk/kkj.k/keZ dks ,dòfÙkRo 

gksus ls og vO;fHkpkjh vkSj vusdòfÙkRo gksus ls O;fHkpkjh gksrk gSA mlls ;g ugha dg ldrs fd 

,do`fÙkRo ;k vusdo`fÙkRo la’k; ;k fu.kZ; dk gsrq gksrk gSA xq.k ds lk/kkj.kRo ;k vlk/kkj.kRo esa 

O;fHkpkj vkSj vO;fHkpkj la’k; vkSj fu.kZ; dk gsrq gksrk gSA tks lk/kkj.k ;k vlk/kkj.k/keZ O;fHkpkjh gksrk 

gS og la’k; dk vkSj tks vO;fHkpkjh gksrk gS og fu.kZ; dk gsrq gksrk gSA ;fn lk/kkj.k vkSj vlk/kkj.k/keZ 

dks O;fHkpfjr gksuk gh la’k; dk gsrq gS vFkkZr~ lk/kkj.k vkSj vlk/kkj.k/keZ li{k vkSj foi{k nksuksa esa ik; s 

tkus ls la’k; dk gsrq gS rks og /keZ leku/keZ dgykrk gSA bl fLFkfr esa ;gh dguk i;kZIr gS fd 

leku/keZ ds Kku ls la’k; gksrk gSA bl izdkj vusd/keZ ¼vlk/kkj.k/keZ½ dks i`Fkd~ :Ik ls dgus dk 

vkSfpR; lekIr gks tkrk gSA m|ksrdj dgrs gSa fd leku/keZ ;k vlk/kkj.k/keZ dk O;fHkpkfjRo ds 

vfrfjä vU; dksbZ la’k; dk dkj.k ugha gSA O;fHkpkfjrk gksus esa O;fHkpkj HkkokRed fLFkfr ¼ikWftfVo 

dsl½ esa Hkh gks ldrk gS vkSj fu"ks/kkRed fLFkfr ¼fuxsfVo dsl½ esa Hkh gks ldrk gSA bl izdkj O;fHkpkj 

ds nks Hksn gks tkrs gSa & fo/kh;eku O;fHkpkj vkSj izfrf"k/;eku O;fHkpkjA tc leku/keZ ds Kku ls la’k; 

gksrk gS rks fo/kh;eku dk O;fHkpkj vkSj tc vusd/keZ ds Kku ls la’k; gksrk gSa rks izfrf"k/;eku dk 

O;fHkpkj gksrk gSA blh Hksn ds dkj.k vusd/keZ dks lw= esa i`Fkd~ vfHk/kku fd;k x;k gSA okpLifr 



 
 

320 

 

*vlk/kkj.k&/keZ * vkSj *vusd&/keZ * ds lEcU/k dks Li"V djrs gSaA oLrq dk vlk/kkj.k&/keZ mls mlds 

lekutkrh; vkSj vlekutkrh; ls O;ko`Ùk djrk gSA oLrq dk vlk/kkj.k&/keZ vusd ls O;ko`Ùk gksus ls 

fl) gksrk gSA og /keZ vusd esa ugha ik;k tkrk gSA vusd ls O;ko`fÙk uked *vusd&/keZ* dk y{k.k 

*vusd* in ds v/khu gksrk gSA og O;ko`fÙk *vleku* in ls izkIr ugha gksrkA vusd ls O;ko`Ùk gksuk gh 

vusd&/keZ dk y{k.k gSA vusd ls O;koÙ̀k gksuk *vleku* ds foxzg ls of.kZr ugha gksrk gSA ;g 

vlk/kkj.k&/keZ O;frjsd eq[k ls l a’k; dk gsrq gSA  

                   *vusd&/keZ* dks u´ lekl ls O;k[;k ugha dj ldrs gSaA *u´* ds i;qZnklfo"k;Ro 

ls fo"k; esa nks vO;fHkpkfj /keksZa dks gksus dks *vusd&/keZ* dgk tk ldrk gSA bl er esa fo"k; esa ,d ls 

vU; /keZ dk gksuk gh *vusd&/keZ* dgykrk gSA vkSj bl izdkj fo"k; esa nks fo#) vO;fHkpkfj /keZ izkIr 

gksrk gSA fo"k; esa nks fo#) vO;fHkpkfj /keksZ dks gksuk gh la’k; dk gsrq gSA izfrrdZ dh lgk;rk ls 

okfÙkZddkj dgrs gSa fd lw= esa *vusd&/keZ* dk vfHkiz;k; *vlk/kkj.k&/keZ* gSA bl izdkj ;g O;ofLFkr 

gS fd fo"k; esa vusd&/keZ vFkkZr~ vlk/kkj.k&/keZ ds Kku ls la’k; gksrk gSA 

                                          foizfrifÙk la’k; dk rhljk gsrq gSA ,d vFkZ esa 

fojksf/k;ksa dk n’kZu gksuk foizfrifÙk dgykrk gSA O;k?kkrh ;k fojks/kh dFku ,d lkFk ugha ik; s tkrs gSaA 

Hkk";dkj fo"k; dh miyfC/k dh vO;oLFkk vkSj vuqiyfC/k dh vO;oLFkk dks la’k; dk nks i`Fkd~ gsrq 

ekurs gSa] Qyr% os bu nksuksa dks foizfrifÙk dh O;k[;k esa lekfgr ugha djrs gSaA ijUrq okfÙkZddkj 

miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks la’k; dk i`Fkd~ gsrq ugha ekurs gSaA blls os foizfrifÙk dh 

O;k[;k esa bu nksuksa dks lekfgr djrs gSaA fo"k; esa fojks/kh fopkj izLrqr gksuk foizfrifÙk gSA vFkZ fojks/kh 

dFku dk fo"k; gksrk gSA foizfrifÙk ls la’k; gksus ds fy;s fo"k; ds izlax esa foizfrifÙk gksuk] fo"k; dh 

miyfC/k vkSj vuqiyfC/k dh vO;oLFkk gksuk] rFkk fo’ks"k&/keZ dk fo"k; esa Le`fr gksuk visf{kr gSA 

okpLifr foizfrifÙk dk vkSfpR; izdkf’kr djrs gSaA os dgrs gSa fd ;|fi fo"k; esa fo#) dFku dk 

izfriknu  foizfrifÙk gS] rFkkfi oknh vkSj izfroknh dks Kkr og fo#) dFku vR;Ur ijks{k gksrk gSA 

mldks vR;Ur ijks{k gksus ls la’k; dh mRifÙk ugha gksrh gSA blh dks /;ku esa j[krs gq, lw=dkj 

*foizfrifÙk* dk iz;ksx djrs gSaA  

                           Hkk";dkj ds vuqlkj *miyfC/k dh vO;oLFkk* la’k; dk prqFkZ 

vkSj *vuqiyfC/k dh vO;oLFkk* la’k; dk ik¡pok¡  gsrq gSA rkyko vkSj ejhfp nksuksa esa gesa ikuh dk izR;{k 

gksrk gSA rkyko esa izR;{k gksrk gqvk ikuh lr~ vkSj ejhfp esa izR;{k gksrk gqvk ikuh vlr~ gSA vr% dgha 

dgha izR;{k esa rÙo ds O;oLFkkid izek.k dh vuqiyfC/k gksus ls gesa la’k; gksrk gS fd D;k ftldk gesa 

izR;{k gks jgk gS og lr~ gS ;k vlr~A bl izdkj fo"k; esa miyfC/k dh vO;oLFkk dks Hkk";dkj la’k; dk 
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,d gsrq dgrs gSaA o`{k ds ewy vkSj ’kk[kk esa ty gksrk gS ijUrq ml lr~ dk gesa izR;{k ugha gksrk gSA 

iqu% tks vlr~ gS mldk Hkh gesa izR;{k ugha gksrk gSA vr% gesa la’k; gksrk gS fd tks vizR;{k gS og lr~ 

gS ;k vlr~A Hkk";dkj ds vuqlkj tks miyC/k gS og miyC/k gks Hkh ldrk gS ;k ugha Hkh gks ldrk gSA 

iqu% tks vuqiyC/k gS og vuqiyC/k gks Hkh ldrk gS ;k ugha Hkh gks ldrk gSA ;gh miyfC/k vkSj 

vuqiyfC/k dh vO;oLFkk gSA Hkk";dkj ds vuqlkj blh vO;oLFkk ds QyLo:Ik miyfC/k vkSj vuqiyfC/k 

dh vO;oLFkk la’k; dk gsrq gSA m|ksrdj ds vuqlkj miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks la’k; 

dk nks i`Fkd~ gsrq ekuus ls yksd Kku dk fojks/k gks tkrk gSA os tks ;g dgrs gSa fd miyfC/k vkSj 

vuqiyfC/k dh vO;oLFkk ls la’k; gksrk gS os yksd dks fu’p;iwoZd izofrZr gksus ls jksdrs gSaA okpLifr 

dgrs gSa fd bu nksuksa dks la’k; dk dkj.k dgus ls yksd esa tks Hkh dqN miyC/k ;k vuqiyC/k gS mlds 

izlax esa la’k; gks tkrk gS vkSj ge fu’p;iwoZd izofrZr ugha gks ikrs gSaA miyfC/k vkSj vuqiyfC/k dh 

vO;oLFkk dks la’k; dk gsrq  ekuus ls tks dqN gesa miyC/k gS loZ= mldk la’k; gksuk pkfg;sA Hkk";dkj 

ds er dk vuqlj.k djus ls tks miyH; gSa os gks Hkh ldrs gaS ;k ugha Hkh gks ldrs gaSA bl }Sfo/; ls 

tks la’k; gksrk gS ml la’k; dh fuo`fÙk laHko ugha gSA bl izdkj ogk¡ la’k; gksuk fuf’pr gSA gekjs 

vuqHko esa la’k; dk fuokj.k ugha gksus ls yksd&Kku ckf/kr gksrk gSA bl }Sfo/; ds dkj.k ge ;g ugha 

dg ldrs fd fo’ks"k dk n’kZu gksus ls la’k; dh fuòfÙk gksrh gSA yksd&Kku ckf/kr gksuk fo’ks"k dk n’kZu 

gksus esa Hkh cuk jgrk gSA ;g leL;k cuk jgrk gS fd tks fo’ks"k miyC/k gS og lr~ gS ;k vlr~ gSA 

miyfC/k dh nks xfr mu lHkh esa gksrh gS tks miyC/k gksrs gSaA bl izdkj la’k; vfuokj.kh; gks tkrk gSA 

vuqiyfC/k dks Hkh }Sfo/; gksrk gSA og tks vuqiyC/k gS og vuqiyC/k gks Hkh ldrk gS ;k iqu% ugha Hkh gks 

ldrk gSA ;g vuqiyfC/k dh vO;oLFkk dgykrh gS vkSj mls Hkk";dkj la’k; dk gsrq dgrs gSaA bls la’k; 

dk gsrq ekuus ls dgha Hkh gesa la’k; ls NqVdkjk ugha feyrk gS vkSj bl izdkj yksd&Kku ckf/kr gksrk 

gSA okpLifr dgrs gSa fd miyfC/k vkSj vuqiyfC/k ds }Sfo/; ds vk/kkj ij mUgsa la’k; dk dkj.k dguk 

mfpr ugha gS D;ksafd blls la’k; dk fuokj.k gh laHko ugha gSA miyC/k ;k vuqiyC/k dks fu’p;iwoZd 

fu%’kadrk ugha gksrh gS Qyr% loZ= la’k; gksuk pkfg;sA blls mPNsnokn dk tUe gksrk gSA ;g ugha dgk 

tk ldrk gS fd vuH;kln’kkié esa miyfC/k vkSj vuqiyfC/k dh vO;oLFkk esa la’k; gksrk gSA okpLifr 

ds vuqlkj vuH;kln’kkié esa Hkh miyfC/k vkSj vuqiyfC/k dh vO;oLFkk esa la’k; ugha gksrk gSA miyfC/k 

vkSj vuqiyfC/k dh vO;oLFkk fo"k; esa leku/keZ ds Kku ds lkFk la’k; mRié djrk gSA leku/keZ dk 

Kku visf{kr gSA vuH;kln’kkié esa nwj ls ofà ds Kku esa ge ;g la’k; ugha djrs fd og ioZr gS ;k 

cknyA bu rhuksa esa fdlh Hkh izdkj ls /keZ dh lekurk ugha gSA nwj ls ofà ds n’kZu esa gesa ;g la’k; 
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gksrk gS fd ;g dqlqe ds Qwy dk <sj gS ;k m’kkdkyhu izdk’k gSA bu rhuksa esa lekurk gSA ;gk¡ 

leku/keZ dk Kku brj dkj.k ds lkFk feydj la’k; mRié djrk gSA  

                                    mn;ukpk;Z vuH;kln’kkié dk rkRi;Z Li"V djrs gq, lHkh 

fodYiksa dks fujLr djrs gSaA mn;ukpk;Z dgrs gSa fd vuH;kln’kkié dk igyk rkRi;Z fo"k; dh 

miyfC/k esa vU; izek.k ugha gksus dk fu’p; gks ldrk gSA bl fLFkfr esa fo"k; esa lkekU; Kku gh gksrk 

gSA fo"k; ds lkekU;cqf)Ro dh miyfC/k ls lR;Ro vlR;Ro dk gesa lansg gksrk gSA mn;ukpk;Z dgrs gSa 

fd vuH;kln’kkié dk ;g rkRi;Z lw= ds izFke in ls gh tkuk tkrk gSA vr% miyfC/k&vuqiyfC/k dh 

vO;oLFkk la’k; dk gsrq ugha gSA vuH;kln’kkié dk nwljk rkRi;Z ;g gks ldrk gS fd fo"k; ds mik;d 

vFkZ esa lansg gSA  mn;ukpk;Z ds vuqlkj ;g lansg vFkZ ds Lo:Ik ds dkj.k gks ldrk gS ;k ns’k&dky 

ds dkj.k gks ldrk gS ;k izdkj ds dkj.k gks ldrk gSA mn;ukpk;Z bu rhuksa fodYiksa dk [kaMu djrs 

gSa vkSj dgrs gSa fd vuH;kln’kkié ds ewy mnkgj.k esa ty dk Kku gesa gksrk gh g S ijUrq vizkek.; dh 

’kadk ls O;ofLFkr ugh gksrk gSA ;g dguk fd vuH;kln’kkié esa vFkZ esa la’k; Lo:ir% gksrk gS rks 

fojks/k gksus ls gh ;g fodYi vlaxr gks tkrk gSA Lo:ir% la’k; gksus ls gesa *;g ;g ugha gS * uked 

dFku izkIr gksrk gSA ijUrq ;g dguk fd *;g ;g ugha gS* laHko gh ugha gSA vr,o vk| fodYi 

Lohdk;Z ugha gSA mn;ukpk;Z dgrs gSa fd vuH;kln’kkié ds fo"k; ds mik;d vFkZ esa ns’kdkyr% la’k; 

funzk dk ladV ls gh laHko gSA funzk dk ladV ds lUnsg esa la’k; ekufld gh gksrk gSA og la’k; 

ckákFkZ dSfUnzr ugha gksrk gSA funzk dk ladV ds vHkko ds fu’p; ls la’k; ds ml ,d dkj.k dk fu’ks/k 

gks tkrk gSA Qyr% vuH;kln’kkié ds fo"k; ds mik;d vFkZ esa ns’kdkyr% la’k; ugha gksrk gSA 

mn;ukpk;Z dgrs gSa fd bl izdkj ls f}rh; fodYi Hkh fujLr gks tkrk gSA rr̀h; fodYi dks fujLr 

djrs gq, mn;ukpk;Z dgrs gSa fd brj dkj.k lfgr fo"k; dk leku/keZ dk Kku la’k; mRié djrk gSA 

mn;ukpk;Z bl iz’u ij fopkj djrs gSa fd fo"k; LFkk.kq gS ;k iq#"k uked la’k; esa vO;oLFkk 

miyfC/k&vuqiyfC/k ds mRikn ls gksrk gS ;k vuqRikn ls gksrk gS \ mn;ukpk;Z ds vuqlkj LFkk.kq vkSj 

iq#"k miyfC/k&vuqiyfC/k ds mRikn ds dkj.k vO;ofLFkr ugha gksrk gS vfirq nksuksa miyfC/k&vuqiyfC/k 

ds vuqRikn ls gh vO;ofLFkr gksrk gSA vuH;kln’kkié ds ewy mnkgj.k ij fopkj djrs gSa rks ikrs gSa 

fd bl ewy mnkgj.k esa ty dk Kku vizkek.; dh ’kadk ds dkj.k gh O;ofLFkr ugha gksrk gSA bl 

izdkj mn;ukpk;Z dgrs gSa fd vuH;kln’kkié esa miyfC/k&vuqiyfC/k dh vO;oLFkk esa la’k; okP; ugha 

gSA       
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     okfÙkZddkj la’k; ds rhuksa gsrqvksa ds vkSfpR; izdkf’kr djrs gSaA *leku&/keZ* ls fo"k; esa leku&/keZ 

dk gksuk lwfpr gksrk gSA HkkokRed i{k gksus ls ;s /keZ fo/kh;eku /keZ gSaA *vusd&/keZ* vlk/kkj.k&/keZ 

gksrk gS vkSj ml /keZ ls vU; /keksZa dk fujkdj.k gksrk gSA ;gk¡ fu"ks/kkRed i{k gksus ls ;g izfrf"k/;eku 

/keZ gSaA blh gsrq ls leku&/keZ vkSj vusd&/keZ l a’k; ds i`Fkd~ gsrq gSaA foizfrifÙk uked gsrq oäkxr 

gksrk gSA ge ;g ugha tkurs gSa fd dkSu oäk fo"k; dk lE;d~ izfriknu dj jgk gS vkSj dkSu feF;k 

izfriknu dj jgk gSA bl izdkj foizfrifÙk ls Jksrk dks la’k; gksrk gSA  

                              ftUgsa iapfo/k la’k; Lohdk;Z gS mUgsa Hkh la’k; esa dkj.kÑr Hksn vkSj 

LoHkkoÑr Hksn esa vUrj djuk pkfg;sA Hkk";dkj ;fn dkj.kÑr Hksn ekurs gSa rks mUgsa la’k; dks ik¡p 

izdkjd ugha vfirq vusd izdkjd dguk pkfg;sA vc ;fn la’k; ds LoHkko Hksn ls la’k; dks ik¡p izdkjksa 

esa foHkkftr djrs gSa rks la’k; dk LoHkko Hksn vlaHko gksus ls la’k; dk ,d gh :Ik izkIr gksrk gSA la’k; 

gksuk gh la’k; dgykrk gSA bl izdkj lw= ds vuqlkj la’k; ik¡p izdkjd ugha gSA okpLifr dh Li"V 

ekU;rk gS fd lkexzh ds Hksn ls la’k; dk rhu gh izdkj gksrk gS vkSj fo"k; Hksn ls rks la’k; vusd 

izdkjd gks tkrs gSaA ys[k esa ;g fopkj Hkh fd;k x;k gS fd D;k la’k; ds ;s rhu izdkj Hkh laHko gS ;k 

la’k; ,d gh izdkj ds gksrs gSaA bl iz’u dk mÙkj gesa Jh ’kadj feJ jfpr miLdkj esa feyrk gSA  

  

               Jh ’kadj feJ dk miLdkj U;k;&oS’ksf"kd ijEijk ds egÙoiw.kZ xzaFkksa esa ls ,d gSA bl 

xzaFk esa izfrikfnr er ys[k ds izFke [kaM esa izfrikfnr uS;kf;dksa ds erksa ls loZFkk fHké gSA Jh ’kadj 

feJ ds vuqlkj fo"k; esa ,d ek= leku/keZ dk Kku gh la’k; dk gsrq gSA bl izdkj la’k; u ik¡p 

izdkjd gS u rhu izdkjd vfirq la’k; dk ,d gh izdkj gSA lkekU;oku~ /kehZ esa erqi~ izR;; dk yksi gks 

tkrk gSA bl izR;; ds ;ksx ls fo"k; esa fo’ks"k dk gksuk fl) gksrk gSA *erqi~* izR;; dk yksi gksus ls 

/kehZ esa gesa fo’ks"k dk izR;{k ugha gksrk gSA bl izdkj *erqi~* izR;; ds yksi ls lkekU;oku~ /kehZ dk izR;{k 

gksus ls] ijLij Hksn djus okys fo’ks"k&/keZ ds vizR;{k ls] rFkk fo’ks"k dh Le`fr ls ogk¡ nks dksfV;ksa dk 

Lej.k gksus ls la’k; gksrk gS fd /kehZ LFkk.kq gS ok iq#"kA Jh ’kadj feJ ds vuqlkj vlk/kkj.k&/keZ dk 

vUrHkkZo lk/kkj.k&/keZ esa gh gks tkus ls vlk/kkj.k&/keZ la’k; dk gsrq ugha gSA muds vuqlkj foizfrifÙk 

Hkh la’k; dk ìFkd~ gsrq ugha gSA fo"k; esa nks fojks/kh Kku ls mRié nks okD;ksa dk uke gh foizfrifÙk gSA 

bu nksuksa okD;ksa ls mRié nks fojks/kh Kku fo"k; esa ,d dky esa laHko gh ugha gSA bl izdkj foizfrifÙk 

Hkh la’k; dk gsrq ugha gSA os miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks lkekU;/keZ esa vUrHkwZr djrs gSa 

vkSj dgrs gSa fd miyfC/k vkSj vuqiyfC/k dh vO;oLFkk dks la’k; dk ìFkd~ gsrq dguk mfpr ugha gSA 

muds vuqlkj m|ksrdj }kjk izLrqr la’k; ds rhuksa dkj.k leku/kekZ gSaA la’k;Ro ls vofPNé la’k; 
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uked dk;Z ds izfr rhuksa dkj.kksa dh dkj.krk muds leku/keZRo ls gh laHko gSA Qyr% la’k; esa oStkR; 

dh dYiuk ugha djuh pkfg;sA blls Li"V gS fd la’k; ,d gh tkfr ds gksrs gaSA mu rhuksa dkj.kksa esa ls 

fdlh Hkh ,d ls la’k; dk gksuk ekuus ls vkSj vU; dkj.kksa dks ugha gksus ls O;fHkpkj nks"k vk tkrk gSA 

bl gsrq ls la’k; ds rhu dkj.k ugha gSa vkSj la’k; dk f=Ro Lohdkj ugha gSA la’k; esa oStkR; ds vk/kkj 

ij dkj.k Hksn ls f=Ro LFkkfir ugha fd;k tk ldrk gSA ’kadj feJ ds vuqlkj mudk er lehphu ugha 

gS tks la’k; esa oStkR; LFkkfir djus ds fy;s dgrs gSa fd fdlh la’k; esa fof/kdksfVRo ¼Hkko i{k½ iz/kku 

gksrk gS] rks fdlh la’k; esa fu"ks/kdksfVRo iz/kku gksrk gS] rks fdlh la’k; esa mHk; i{k iz/kku gksrk gSA bl 

izdkj ’kadj feJ dgrs gSa fd la’k; dk ,d gh dkj.k gksrk gS vkSj dkj.k Hksn ds vk/kkj ij la’k; u 

rhu izdkj vkSj u ik¡p izdkjd gksrk gSA  

                                               Jh ’kadj feJ la’k; dk y{k.k izLrqr djrs gSa 

vkSj iwoZ i{k }kjk izLrqr y{k.kksa dk [kaMu djrs gSaA iwoZ i{k ftKklktud Kku dks la’k; dg ldrs gSaA 

’kadj feJ ftKklktud Kku dks la’k; ugha ekurs gaS D;ksafd muds vuqlkj la’k; dk ;g y{k.k 

vfrO;kfIr nks"k ls nwf"kr gSA la’k; laLdkj dk vtud Kku Hkh ugha gSA ;g y{k.k fufoZdYid Kku esa 

Hkh ?kfVr gks tkus ls vfrO;kfIr nks’k ls nwf"kr gSA la’k; dks fof’k"V Kku ekuus ls mlds fof’k"VKkuRo 

ds dkj.k la’k; dks laLdkjtudRo gksus ls ;g y{k.k vlaHko nks"k ls nwf"kr gks tkrk gSA /kehZ dks 

la’k;Rotkfreku gksuk Hkh la’k; dk y{k.k ugha gSA ’kadj feJ dgrs gSa fd /kehZ ds ,d va’k esa la’k;Ro 

dk vHkko gksus ls ml va’k esa la’k;Ro tkfr dk vHkko gksrk gS] Qyr% /kehZ dks la’k;Rotkfreku dguk 

mfpr ugha gSA vkSj ;g ugha dg ldrs fd la’k; tkfr dks /kehZ ds ml va’k esa ugha gksuk tkuk ugha 

tkrk gSA vr,o Li"V gS fd /kehZ ds ,d va’k esa la’k;Ro tkfr dk vHkko gksus ls /kehZ dks 

la’k;Rotkfreku gksuk la’k; dk y{k.k ugha gSA bu lHkh y{k.kksa dks [kafMr dj ’kadj feJ dgrs gSa fd 

,d /kehZ esa fojks/kh ukukizdkjd Kku gksuk la’k; gSA  

                Jh ’kadj feJ cká fo"k; ls lEcfU/kr la’k; dks vUr% fo"k; ls lEcfU/kr la’k; ls 

fHké djrs gq, la’k; dk nks izdkj Lohdkj djrs gSaA cká fo"k; ls lEcfU/kr la’k; dk Hkh nks oxZ gSa & 

“’;eku /keZ ls lEcfU/kr vkSj v“’;eku /keZ ls lEcfU/krA tSls Å/oZRo ls fof’k"V /kehZ ds n’kZu ls la’k; 

gksrk gS fd og /kehZ LFkk.kq gS ;k iq#"kA ;gk¡ la’k; “’;eku /kehZ ls lEcfU/kr gSA iqu% taxy esa >qjeqV 

ds vUnj xks&xo; fi.M esa lhax ek= ds n’kZu ls la’k; gksrk gS fd fi.M xks gS ;k xo; gSA ;gk¡ /kehZ 

“‚;eku ugha gSA lkekU; vusd LFkyksa esa ik;k tkrk gS vkSj vusd LFkyksa esa ik;s tkus okys og lkekU; 

la’k; dk dkj.k gSA ;k ,d /kehZ esa ns[kk x;k lkekU; la’k; dk gsrq gksrk gSA izFke oxZ dks Li’V djrs 

gq, ’kadj feJ dgrs gSa fd LFkk.kq vkSj iq#"k esa leku :Ik ls ik;s tkus okys Å/oZRo la’k; dk dkj.k 
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gksrk gSA ,d /kehZ esa ns[kk x;k lkekU; Hkh la’k; dk gsrq gksrk gSA ,d /kehZ esa tks ge igys ftl izdkj 

ns[kk Fkk nwljs le; ml izdkj ls ugha ns[ks tkus ls la’k; gksrk gSA igys pS= dks lds’k ns[kk Fkk] 

dkykUrj esa pS= dks fu"ds’k ns[kk FkkA pS= dk eLrd oL=ko`r gksus esa gesa la’k; gksrk gS fd pS= lds’k 

gS ;k fu"d’kA bl mnkgj.k esa pS=Ro uked leku /keZ la’k; dk dkj.k gSA og pS=Ro ,d gh /kehZ esa “

"V gSA /kehZ esa ns[kk x;k og vfHké pS=Ro gh la’k; dk gsrq gSA bl izdkj ’kadj feJ dgrs gSa fd ,d 

/kehZ esa ns[kk x;k lkekU; Hkh la’k; dk gsrq gksrk gSA Jh ’kadj feJ cfgfoZ"k;d la’k; dk o.kZu djus ds 

Ik’pkr~ vUrfoZ"k;d la’k; dk o.kZu djrs gSaA muds vuqlkj vUrfoZ"k;d la’k; Hkh lkekU; ds izR;{k ls 

gh gksrk gS] vU; dkj.kksa ls ughaA ml izdkj ls Jh ’k adj feJ okRL;k;u] m|ksrdj] okpLifr vkSj 

mn;ukpk;Z dh O;k[;k dks fujLr djrs gSa vkSj viuk LorU= er LFkkfir djrs gSaA 
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ekuorkoknh Kku&fofuekZ.k dk v}Srewyd i)fr'kkL= 

                                                                   vfEcdknÙk 'kekZ 

izk/;kid] n’kZu foHkkx 

MkW- gfjflag xkSj dsanzh; fo’ofo|ky;] lkxj 

 

 

fdlh Hkh xzUFk] lekt] laLd`fr vkSj lH;rk dk v/;;u dSls fd;k tk; vkSj blds fy, fdl 

izdkj dh v/;;u i)fr dks viuk;k tk;] ;g vkt Hkh vdknfed cgl dk ,d fof'k"V {ks= cuk gqvk 

gSA bl fn'kk esa if'pe esa cqf)okn] vuqHkookn] O;ogkjokn] izR;{kokn] lao`fÙk'kkL=] 

mÙkj&vk/kqfudrkokn] ukjhokn ,oa }U}okn tSlh vusd i)fr;ksa dk fodkl gqvk gSA blh rjg 

ijEijkxr Hkkjrh; nk'kZfud lkfgR; esa Hkh i)fr'kkL=h; n`f"V ls vusd fo/kkvksa ds lanHkZ izkIr gksrs gSaA 

bUgsa v/;kjksi&viokn i)fr ¼v}Sr osnkUr½] izlaxkiknu i)fr ¼ek/;fed ckS)½] vejkfo{ksi i)fr 

¼la'k;oknh½] mís';&y{k.k&ijh{kk i)fr ¼U;k;'kkL=½ vkSj okD;kFkZ&fu.kZ; i)fr ¼ehekalk n'kZu½ ds #i 

esa n'kZu lEiznk;ksa esa ekU;rk feyh gSA if'peh fpUru ijEijk esa vkSj rn~uq:i Hkkjrh; fpUru ijEijk esa 

Hkh nk'kZfud laoxksZa dk ,d O;kid lewg ^izR;{k* dks Kku ds lcls izHkkoh lzksr ds :i esa ekU;rk iznku 

djus gsrq O;kid miØe fd;k gSA vjLrw dh f=inh; rdZ iz.kkyh vkSj U;k; n'kZu dh iapinh; rdZ 

iz.kkyh bl rF; ds izek.kHkwr lUnHkZ gSaA fdUrq] Hkkjrh; rdZ iz.kkyh esa izR;{k vk/kkfjr Kku dks ckf/kr 
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djus okys rÙoksa dh Hkh fo'ks"k :i ls ppkZ gqbZ gSA izR;{k dh fofHké ifjHkk"kkvksa ¼y{k.kksa½ vkSj izR;{kkHkkl 

rFkk Hkze ij dsfUnzr O;kid ifjppkZ ds ek/;e ls Hkkjrh; n'kZu esa izR;{ktU; Kku dh dfe;ksa dks Hkh 

js[kkafdr djus dk iz;kl gqvk gSA oLrqr% cgqfo/k [;kfr&fl)kUrksa ds }kjk Hkkjrh; n'kZu esa izR;{k Kku 

dh lhekvksa dk gh mYys[k gqvk gSA if'pe esa Hkh vjLrw ds le; ls gh izR;{k Kku dh lhekvksa dks 

le>us dk miØe gksrk jgk gSA Lo;a mUgha ds }kjk iz.khr lksn~ns';rk fl)kUr ,oa dkj.krk fl)kUr ds 

vkyksd esa izR;{k vk/kkfjr Kku dh ehekalk djus ls izR;{k Kku dh lhek;sa Li"V gks tkrh gSaA 

vo/ks; gS fd ,sfrgkfld ifjfLFkfr;ksa dh foo'krk us Hkkjr esa i)fr'kkL=h; ehekalkvksa dks v}Sr 

fl)kUr ds izfriknu ds ckn ;k rks mlh ds bnZ&fxnZ lhfer dj fn;k ;k mls lekt dks le>us dh 

Hkkjrh; i)fr ds :i esa fodflr gksus ls jksd fn;kA Bhd blh izdkj if'pe esa vjLrw ds f=inh; rdZ 

iz.kkyh ls izR;{kKku dh izkfIr rFkk lksn~ns';rk ,oa dkj.krk fl)kUr ds lek;kstu ls fo'kq) Kku dh 

izkfIr ds iz;kl dks LVksbd ,oa LdkWfyfLVd fpard vkxs ugha c<+k ik,A lkezkT; ds izfr fu"Bk vkSj 

fofo/krkvksa ds lek;kstu dk }Sr bu fpardksa dks ekuks fdlh izsr dh rjg xzLr dj fy;kA 

vkxs pydj ik'pkR; Kkuksn; us Hkys gh xzhd fpUru ls izsj.kk xzg.k fd;k gks] fdUrq uoksfnr 

lkekftd&vkfFkZdh ,oa jktuhfrd izsj.kkvksa us if'pe ds izHkkoh fpUru dks izR;{k vk/kkfjr Kku dh 

vuqHkoewyd i)fr;ksa ls tkuus&le>us ,oa tk¡pus&ij[kus rd gh lhfer dj fn;kA bl izo`fÙk us ;wjksi 

dks Hkh mldh tM+ksa ls dkV MkykA lkFk gh bl izòfÙk ls ftl bfUnz; laosnh Kku dk fodkl gqvk] 

mlesa izR;{k ,oa orZeku gh loZLo FkkA blus Kku dks Hkh dkfyd] tkrh;] oxhZ; ,oa {ks=h; cuk MkykA 

bl izdkj ds vkaf'kd Kku dks lajpukoknh ekU;rkvksa ,oa mifuos'koknh fgrksa ds rgr de ls de nks 

'krkfCn;ksa rd lkoZHkkSfed vkxzg ls Lohdkj djus vkSj Lohdkj djokus dk iz;Ru lEiw.kZ Xyksc ij 

pyrk jgkA Lo;a if'pe esa gh rkfdZd izR;{kokfn;ksa ,oa lekykspukRed fl)kUrdkjksa us bl Kku ,oa 

i)fr'kkL= ds [kks[kys nkoksa dks Hkh mtkxj fd;kA gekjs vkt ds le; esa Lo;a if'peh fl)kUrdkjksa us 

mÙkj lajpukoknh vkxzgksa ds lkFk lEiw.kZ vk/kqfud i)fr'kkL=ksa ds Kku ds nkoksa dks dV?kjs esa [kM+k dj 

fn;k gSA ijUrq Kkuehekalh; ,oa rÙoehekalh; fpUrkvksa dk fujkdj.k vHkh Hkh fu%'ks"k ugha gqvk gSA gekjs 

vkt ds ;qx dh ;g fofp= foMacuk gS fd ge Kku ds tkrh;] {ks=h;] dkfyd vkfn foHkktu dks 

Lohdkj dj jgs gSaA ;gk¡ rd fd vc fyaxHksn tfur Kku dh Hkh ppkZ izcy gks mBh gSA vk'p;Z dh 

ckr rks ;g gS fd Bhd blh le; ge ,dhdr̀ ekuork vkSj ,dy fo'o dh Hkh ppkZ dj jgs gSaA 

lajpukokn }kjk izsfjr vkSj vk/kqfudrkokn }kjk iksf"kr Kku ds ck;usjh Lo:i dh dfe;ksa dks ge 

Lohdkjrs rks gSa ij ,slh dksbZ i)fr'kkL= fodflr djus dk miØe ugha dj jgs gSa tks Kku dks ck;usjh 

tdM+u ls eqDr dj lds vkSj ,dhd̀r ekuork ds vkn'kZ dks Lohdkj dj ldsA bldk rkRi;Z ;g Hkh 
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ugha gS fd ge ,dhdr̀ ekuork dh vksj vxzlj gks gh ugha jgs gSaA ns[kus yk;d ckr rks ;g gS fd ;g 

vxzlj.k rduhdh ,oa miHkksxtU; ,d:irk ds }kjk mRiUu gks jgh gSA ;g ,d:irk dk ,d izdkj ls 

vkjksi.k gSA ,d ,slk vkjksi.k ftlesa vUrr% euq"; vkSj e'khu ds chp dh nwjh /khjs&/khjs ?kVrh tk jgh 

gSA ;fn euq"; gksus dk vkn'kZ lkj ds iwoZ ifjHkkf"kr gksus esa ugha gS] rc euq";rk dk Lo:i 

vkfn'kadjkpk;Z }kjk of.kZr f'ko efgEulzksr esa lcls lVhd :i esa feyrk gS vkSj og ;g gS fd 

^:fpukZeoSfp«;a ǹtqdqfVyukuk iFktqlka*A mÙkj&vk/kqfud i)fr'kkL=h Hkh izdkjkUrj ls 'kadj ds blh 

lw= dks Kku dk vkn'kZ ekurs gq;s ls Árhr g¨rs gSaA fdUrq] bu i)fr'kkfL=;ksa us tks Kku tSlk gS oSlk 

gh Bhd gS dgdj vius nkf;Ro dh bfrJh dj yh gSA ;g iz;Ru Kku ds izkek.; dks oLrq&laoknh gksus 

ek= esa <w¡<uk gSA ijUrq] Kku ds izfr ,slh ekU;rk 'kfDr lanHkksZa ls tqM+us ij fo"k; ,oa fo"k;h dks mlh 

Lrj ij cuk;s j[kus dk leFkZu djrh gS ftl Lrj ij vkt og gSA bl leFkZu ls 'kfDr lajpuk dh 

rkRdkfyd oSf'od ifjǹ'; dks oS/krk gh izkIr gksrh gS vkSj bldh ifj.kfr Hkh euq"; vkSj e'khu ds chp 

de gksrh nwjh vkSj mnkjoknh i¡wthokn dk vkikneLrd leFkZu gh gSA fofy;e Cysd ds 'kCnksa esa dgsa rks 

;g Hkh ^flaxyfotu^
1
 vk/kkfjr Kku gSA bl Kku ds izfr NViVkgV ,oa cspSuh lelkef;d ;wjksih; 

fpUrdksa esa Hkh fn[krh gSA ekbdy lSaMy tc ,dy izk:i esa leL;kvksa ds lek/kku dh izo`fÙk okys Kku 

dh vkykspuk djrs gSa rc mudh ihM+k dk mn~xe LFky Kku dh ogh izo`fÙk gSA os cgqy izk:i esa 

leL;kvksa ds lek/kku djus okys Kku dh iz'kalk djrs gq, mlds lw= dks leqnk; ,oa laLd`fr esa [kkstrs 

gSaA ij Lo;a lSaMy dk tks lekt ,oa laLd`fr gS og reke fofo/krkv ä dks [kks pqdk gSA 

vr% bl lEiw.kZ izdj.k vFkok ekuorkoknh Kku ds fofuekZ.k dh i)fr'kkL=h; ladV ij ,d 

oSdfYid ǹf"V ls fopkj fd;k tkuk visf{kr izrhr gksrk gSA ,d ,slh n`f"V ls ftlesa cgqyrk dks 

Lohdkj Hkh fd;k x;k gks] tks ck;usjh n`f"V ls eqDr Hkh gks vkSj ftlesa euq"; ds fodkleku psruk ds 

lkFk Kku ds ifjektZu dh lEHkkoukvksa dks Hkh Lohdkj fd;k x;k gks vkSj lkFk gh lkFk mlds }kjk 

,dhd̀r ekuork ds loZlekos'kh vkn'kZ dks izkIr fd;k tkuk lEHko Hkh gksA 

izk;% ge vius O;kogkfjd thou esa LokFkZ vkSj ijekFkZ dk }Sr ikrs gSaA tkuus (Knowing) 

pkgus&ekuus (Willing) vkSj eglwl djus (Feeling) esa vUrj le>rs gSaA le; ,oa vuqHko ds lkFk 

iqjkus Kku dks uohu djrs gSaA mlesa ifjektZu djrs gSa vkSj mls cny Hkh nsrs gSaA ftl Kku ls dy 

rd gekjh vlgefr gksrh gS mlls dy ;k ijlksa lger Hkh gks tkrs gSaA ge izR;{k vkSj vuqHko 

vk/kkfjr Kku dh mikns;rk ij Hkh fopkj djrs gSaA vkf[kj rc ge Kku ds izfr dksbZ tM+ /kkj.kk ;k 

flaxy fotu D;ksa cuk ysrs gSa\ okLro esa Kku ds izfr gekjh tM+ /kkj.kk gekjs vKku] vgadkj vkSj 

orZeku ds 'kfDr laca/k ls gh mitrh gSA ;g rF; lHkh izdkj ds Kku ij ykxw gksrh gSA blls cpko 
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iw.kZ Kku dh izkfIr dh lEHkkoukvksa dks udkjus esa ugha gS tSlk fd vk/kqfud i)fr;¨a us fd;k gSA cfYd 

blds fy, dkyZ ikWij dh vlR;kiuh;rk fl)kUr ,oa v}Sr osnkUr ds i)fr'kkL= dk lek;kstu djds 

,d uohu i)fr'kkL= rS;kj djus dh vko';drk gSA izLrqr vkys[k esa blh mn~ns'; ls v}Sr 

i)fr'kkL= dh ,d :ijs[kk lelkef;d lUnHkks± ds ifjizs{; esa rS;kj djus dk ,d iz;kl fd;k x;k 

gSA ;g ewyr% dkyZ ikWij ds QkWyflfQds'ku ,oa  czãlw= ds izkjfEHkd ik¡p lw=ksa vkSj ml ij 'kkadj 

Hkk"; ij vk/kkfjr gSA 

QkWyflfQds'ku ds ek/;e ls Kku dh ijh{k.kh;rk dks cuk;s j[krs gq, mls vrhfUnz; gksus ls 

cpkuk gS vkSj czãlw= ds ik¡p lw=ksa ds ek/;e ls Kku dh izR;sd fodkleku voLFkk dks Lohdkj djrs 

gq, iw.kZ Kku dh lEHkkouk ds vkdk'k dks [kqys j[kuk gSA ;g i)fr'kkL= ftls ÁLrqr vkys[k esa v}Sr 

i)fr'kkL= d¢ uke ls vfHkfgr fd;k x;k gS og Kku ds fofuekZ.k d¨ O;fDr dh ekufld p;kip;h 

Á.kkyh ¼esaVy esVkc¨fyTe½ d¢ ek/;e ls le>us dk ÁLrko djrh gSA 

 

1- vFkkrks czãftKklk 

    lkekU;r% vkt ge ftu i)fr'kkL=ksa ls ifjfpr gSa mudk izkjEHk izkDdYiuk ds fuekZ.k ls gksrk gSA 

izkDdYiuk ,d Hkk"kk vk/kkfjr vlafnX/k ,oa O;ofLFkr izfrKfIr gksrh gSA ,slh izfrKfIr ftldh 

lR;kiuh;rk ,oa ijh{k.k vHkh 'ks"k gSA dkyZ ikWij dh fopkj&i)fr ds <k¡ps esa dgsa rks izkDdYiuk dks 

,d ,slh Hkk"kk;h izfrKfIr gksuk vko';d gS ftldh vlR;kiuh;rk lEHko gksA
2
 ijUrq] izkDdYiuk ds 

fuekZ.k dk ik= dkSu gS( ;g vkt ds i)fr'kkL=ksa dh vkSipkfjd lajpuk ds ckgj dk fo"k; gSA ;g ,d 

,slk fo"k; gS ftls 'kks/k laLFkk;sa 'kks/k fo"k;ksa dh okaNuh;rk ds vuq:i fu/kkZfjr djrh gSa vkSj bu 

okaNuh;rkvksa dks 'kks/kkFkhZ ls mudh 'kS{kf.kd vgZrk ds :i esa vis{kk djrh gSaA ;g rks gqbZ furkUr 

vkSipkfjd izd`fr ls Kku izkIr djus dh izfof/k;ksa dh ckrA ijUrq izk;% Kku dh [kkst ,oa LFkkiuk esa 

lrg ds uhps Hkh cgqr dqN pyrk jgrk gS] bl rF; dh Hkh mis{kk ugha dh tk ldrh gSA
3
 egk;q)ksa ds 

ckn lekt foKku ,oa ekufodh ds vuqlU/kku esa vdknfed fu"Bk ds lkFk cktkj eS=h dk Hkko laofyr 

ugha gqvk gS] bl rF; dh Hkh mis{kk ugha dh tk ldrhA
4
 furkUr vkSipkfjd izo`fÙk ls Kku izkIr djus 

dh i)fr;k¡ vf/kdka'kr% vkuqHkfod] O;ogkjoknh ,oa izR;{koknh i)fr'kkL=ksa ds gh fdlh u fdlh izk:i 

dks viukrh gSaA nqfu;kHkj esa LoSfPNd izòfÙk ds v/;;uksa esa mDr izfof/k;ksa dk lekos'ku de gh gksrk 

gSA ;|fi ;g dgus esa dksbZ vfr'k;ksfDr Hkh ugha gS fd nqfu;kHkj esa ekufodh ,oa lekt foKkuksa esa ftu 

dkyt;h jpukvksa ls ge ifjfpr gSa os izk;% fdlh vkuqHkfod i;Zos{k.k vkSj izkstsDV ds vax ugha jgs FksA
5
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fdUrq gekjs ;qx dh leL;k tks rF; curh tk jgh gS og gS vkuqHkfod lzksrksa ls dpjs dh rjg QSyrh 

gqbZ lwpuk;sa vkSj bUgha lwpukvksa ds uhao ij lS)kfUrdh dks vofLFkr djus dh izo`fÙkA 

vc Kku ds fu:i.k ls lEcfU/kr mi;qZä leL;kvksa dks ladsfrr djus ds i'pkr~ ;g izLrkfor 

djuk mfpr gksxk fd mu lHkh leL;kvksa dk ifjgkj v}Sr i)fr'kkL= esa lEHko gSA ns[kk tk; rks 

oknjk;.k ds czãlw= ds izFke lw= ^vFkkrks czãftKklk* ls gh Kkrk vkSj Ks; ds e/; laca/k dks Li"V 

djrs gq;s v}Sr i)fr'kkL= dh 'kq#vkr g¨ tkrh gSSA fodkj;qDr fpÙk fufoZdkj Kku dk vf/k"Bku ugha 

cu ldrk gS vkSj fufoZdkj fpÙk esa Kku izkfIr dh lsDVsfj;u izo`fÙk dk okl ugha gks ldrk gSA v}Sr 

i)fr'kkL= ds bl izFke lw= esa czã ¼Kku½ dks prq"dksfV fofueqZä Kku ds :i esa xzg.k fd;k x;k gSA 

,slk Kku tks ns'k] dky] fyax vkSj tkfr bR;kfn vU;kU; izdkj ds iwokZxzgksa ls vkPNkfnr u gksA nz"VO; 

gS fd ^vFkkrks czã ftKklk* lw= esa czãKku ¼prq"dksfV fofueqZDr Kku½ iz/kku in ugha gSA czãKku dks 

iz/kku in eku ysus ij Kku dk Lo:i Kkrk ls iwoZ fl) gks tkrk gS vkSj blls Kkrk dh Lok;Ùkrk 

U;wu gks tkrh gSA ;fn Kku dks Kkrk ls iwoZ eku fy;k tk; rks ml Kku dh izo`fÙk fof'k"V vkxzgksa dks 

tUe nsus okyk vf/k"Bku cu tkrk gSA bl vf/k"Bku ls txr~ dh mRifÙk vkSj O;k[;k ds fy, loZFkk 

vkjfEHkd rdZ okD; [kkstus dh izsj.kk Hkh izkIr gksrh gSA ,slh gh izsj.kkvksa dks ,MkuksZ us mnkjoknh ,oa 

ekDlZoknh fpUrdksa ds ,d fo'ks"k lewg esa ns[kk gS vkSj lokZf/kdkjoknh dgdj mudh fuank dh gSA
6
 bl 

lw= ij 'kkadj Hkk"; esa ^vFk* in ^r=k'kCn% vkuUr;kZFkZ% ifjx̀g;rs* vFkkZr~ czã ftKklk ;gk¡ 'kCnr% 

bPNk] ukf/kdkjkFkZd] gksus ls czã vkSj mlds Kku nksuksa ls iz/kku gS ¼Lokeh ;ksxhUnzkuUn 2017 % 56½A 

izLrqr fo'ys"k.k ds vk/kkj ij ftKklk dk izkjEHk bl lw= dk izkFkfed vHkh"V gSA ;gk¡ Kku dh bPNk 

dk izsjd vFkZ] in] izfr"Bk] tkfr] /keZ ;k fdlh 'kfDr lajpuk esa lgHkkfxrk vFkok fdlh 'kfDr lajpuk 

dk fo/oal ugha gSA 

vc Hkk";dkj ds le{k czã ftKklk ds ik= ds pquko dh ckr lkeus vkrh gSA ;g Kku dh 

xzkº;rk ds ik=rk fu/kkZj.k dh ;kstuk gSA ik'pkR; i)fr'kkL=ksa ds vdknfed vuqlU/kkuksa esa Hkh bl gsrq 

ekud r; fd, tkrs gSa( tSls fdlh fof'k"V Kku dh 'kk[kk esa Lukrd ;k ijk&Lukrd fMxzh] bu 

fMfxz;ksa esa dqN fuf'pr vad izfrf'kr ;k xzsMA fdlh fof'k"V ik=rk ijh{kk esa mÙkh.kZ gksuk bR;kfnA bu 

ekudh; izko/kkuksa ds ckotwn v/;srk ds oS;fDrd vkxzgksa ls 'kks/k ifj.kkeksa ds vkPNkfnr gks tkus dh 

lEHkkouk cuh gh jgrh gSA bl lEHkkouk dks nwj djus ds fy, ik'pkR; i)fr 'kkL=ksa esa vuqlU/kku dh 

lEiw.kZ :ijs[kk ¼jhlpZ fMtkbu½ dk izLrko v/;;u ds izkjEHk esa gh izLrqr djus vkSj izR;sd laHkkO; 

Lrj rd ml jhlpZ fMtkbu ds vuqikyu dh vis{kk v/;srk ls dh tkrh gSA vuqla/kku dh ;g vis{kk;sa 

Kku esa ;FkkrF;rk dks c<+kok nsrs gSaA v}Sr i)fr'kkL= dk bu vis{kkvksa ls vfojks/k ;k dgsa 
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laoknh&laca/k gSA ijUrq] ;g i)fr'kkL= vuqla/ks; fo"k; vkSj v/;srk nksuksa dh O;kogkfjd lÙkk ds 

lkFk&lkFk ikjekfFkZd lÙkk ¼O;kogkfjd Kku ,oa ikjekfFkZd Kku½ ds Lo:i ds fuopZu dk izLrko Hkh 

djrh gSA v/;srk dh vUr'psruk ij laLdkjtU; izHkkoksa dks tk¡pus&ij[kus dh dksbZ O;ofLFkr iz.kkyh 

dh lhek esa v/;srk dh n{krk dks ij[kus ds ctk; vk[;kuksa esa bldh fo'kn ,oa vusd'k% ppkZ gqbZ gSA
7
 

;fn Kku&xzkº;rk dh ln~ik=rk ds vR;Ur fojkV y{k.kksa dh mis{kk Hkh dj nh tk;
8
 rc Hkh v}Sr 

i)fr'kkL= ds }kjk ek= i)fr ds lS)kfUrd <k¡ps dk iz;ksx djrs gq, Hkh bldk lQyrkiwoZd iz;ksx 

fd;k tk ldrk gSA Kku xzg.k dk ;g lS)kfUrd <k¡pk v/;srk dh ftu vgZrkvksa ij vk/kkfjr gS og 

;g gS& ^fuR;kfuR; oLrq foosd] bgkeq=kFkZ QyHkksx fojkx] 'kenekfn lk/ku lEir vkSj eqeq{kRoA bUgsa 

lk/ku prq"V; Hkh dgrs gSaA 

fuR;kfuR; oLrq foosd dk vkxzg ,d lhek rd vk/kqfud dgh tkus okyh i)fr'kkL=ksa esa Hkh 

ik;k tkrk gSA buesa fuR;kfuR; oLrq foosd ds y{;kFkZ dh izkfIr ds dqN j.kuhfrd lk/ku gksrs gSaA blesa 

rhu rÙoksa dh iz/kkurk ns[kh tk ldrh gSA izFke] ekuoh; O;ogkj esa fu;ferrk dh [kkstA f}rh;] bl 

fu;ferrk dk ifjek.khdj.k vkSj r`rh;] ifjek.khd`r fu;ferrkvksa dk iquiZjh{k.k&;ksX; Hkfo"; dFku dk 

izfriknuA ;g fuR;kfuR; oLrqfoosd lk/ku ds crkSj ,d ,slk ekxZ gS] ftlesa prq"dksfV la;qDr 

¼fofueqZDr ugha½ Kku dh izkfIr gksrh gSA ;Fkk tkfrxr vkxzgksa] fyaxHksnh vkxzgksa ;k {ks=h;rk tfur 

vkxzgksa dk buds ?kVd rÙoksa ls fu"ifÙkA v}Sr i)fr'kkL= esa tkfr] fyax] LFkku] dky vkfn rÙoksa dks 

vlR; ;k vokaNuh; dgdj fujkd̀r ugha fd;k x;k gSA ;g lc tkxfrd O;ogkj ds miknku gSaA 

psruk ds vUue;] eukse; dks'k ds /kjkry ij mikns; Hkh gSaA ijUrq] vkuUne; vkSj foKkue; dks'k ij 

izdV gksus okyh psruk esa budh mikn;srk fu%'ks"k gks tkrh gSA prq"dksfV la;qDr Kku esa }Sr jgrk gS 

vkSj bl }Sr ls ekuork:ih v}Sfrd lk/; dh lk/kuk lEHko ugha gSA v}Sr i)fr'kkL= ds ek/;e ls 

bl [kkbZ dks ikVk tk ldrk gSA ,slk Hkh ugha gS fd vk/kqfud i)fr'kkfL=;ksa dks bl U;wurk dk Hkku 

ugha jgk gSA mnkgj.k ds fy, tc MsfoM bZLVu O;ogkjoknh vuqlU/kku i)fr dh lhekvksa dh ehekalk 

djrs gq, mÙkj&O;ogkjoknh v/;;u i)fr dk foe'kZ izLrqr djrs gSa rc muds fpUru esa vLQqV :i esa 

mDr fpUrk izfr/ofur gksrh gSA
9
 ijUrq bZLVu ds lEiw.kZ izLrko dh :ijs[kk vk/kqfud lH;rk ds flaxy 

fotu ij  vk/kkfjr ck;usjh vfHkO;fDr
10
 ds lsDVsfj;u ukWyst ds bnZ&fxnZ gh ?kqers gq, fuewZy gks tkrh 

gSA 

czãlw= lEer v/;;u i)fr esa fuR;kfuR; oLrqfoosd dk vuqiz;ksx ik'pkR; i)fr'kkL=ksa ls 

O;kid Qyd ij gqvk gSA fuR;kfuR; oLrqfoosd esa ;g nSfgd psruk ds lkFk&lkFk vkRepsru psruk ds 

/kjkry ij Hkh fopkj ,oa fo'ys"k.k dk izLrko gSA bldh ekU; iz.kkyh esa leLr vuqHkw;eku ;q"en~ vkSj 
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vLen~ izR;; ds fo"k;hHkwr fo"k; vkSj fo"k;h inkFkksZa esa tks _r] fuR; vkSj lq[k Lo:i fl) gksrk gS og 

fuR; vkSj _r gksus ds dkj.k mikns; gSA blh rjg tks vfuR; ,oa rki=; ls ;qDr gS og vkRepsru 

psruk ds /kjkry ij vU;Fkk fl) gks tkrk gSA izR;{k] i;Zos{k.k vkSj vuqHko dks ewy vk/kkj cukdj 

vla'kk;kRed ,oa iziapjfgr Kku dk izLrko djuk lEHko ugha gSA D;ksafd tks n`"V gS og la'k;kRedrk 

ls] bfUnz;ksa dk fo"k; gksus ls bfUnz; nks"kksa ls ;qDr gSA Kku dh bl U;wurk dks n`"V inkFkksZa d¢ vUos"k.k 

esa vuqHko vkSj vn`"V inkFkksZa d¢ vUos"k.k esa Jqfr ,oa ;qfDr dk iz;ksx djds gh nwj fd;k tk ldrk gSA 

fdUrq] vk/kqfud ik'pkR; i)fr;k¡ ǹ"V inkFkksZa ds vkuqHkfod Kku dh izLrkfodk rks gSa ijUrq os vn"̀V 

inkFkZ dh lÙkk dks bfUnz;kuqHkwfr dh i;Zos{k.kh;rk esa lekfo"V u gks ldus ds dkj.k mls v/;;u ls 

cfg"dr̀ dj nsrh gSaA ;g izo`fÙk vk/kqfud i)fr'kkL=ksa esa lsdqyj fo'o&n`f"V ds cht dk ò{k :i gSA 

ifj.kker% vk/kqfud i)fr'kkL= ftu fo"k;ksa dk v/;;u djrs gSa mu fo"k;ksa ds ftrus va'k dks vius 

lk¡ps ls idM+rs gSa mlls cM+s va'k dks os NksM+ nsus ds fy, foo'k gSaA blds foijhr czãftKklk dk lw= 

n`"V inkFkksZa dks izR;{k vkSj vuqHko ds lkFk&lkFk muds vn`"V i{kksa dks Jqfr ,oa ;qfDr ds }kjk vius 

v/;;u dk fo"k; cukrk gSA Qyr% ;g dguk lehphu gksxk fd vk/kqfud ik'pkR; i)fr'kkL=ksa esa 

ekuork dks v/kkZa'k ls Hkh de esa le>us okyk Kku miyC/k gS vkSj mls gh jktuhfrd& vkfFkZdh ds 

ik'pkR; izHkko ls iw.kkZa'k esa Lohdkj djk;s tkus dh eqfge py jgh gSA blds foijhr v}Sr i)fr'kkL= 

esa ekuork dks iw.kkZa'k esa le>us ,oa O;k[;k djus dh lEHkkouk fo|eku gS vkSj blh ls ,dhdr̀ ekuork 

ds KkukRd vkn'kZ dks lkdkj fd;k tkuk lEHko gSA lkFk gh ;g i)fr'kkL= Nn~e oLrqfu"Brk ds 

vkxzgksa ls Hkh eqDr gSA
11
 vla'k;kRed ,oa iziapjfgr Kku dh vko';drk ,dhdr̀ ekuork ,oa ,dhd̀r 

fo'o ds fy, vHkh"V ugha gS] ,slk dguk rks onrksO;k?kkr ¼dUVªkfMD'ku bu VElZ½ gh gSA D;ksafd] Lo;a 

ekuork tc prq"dksfV fofueZqDr vo/kkj.kk gS rc bl ekuork&vfHkeq[kh lH;rk ds fuekZ.k esa dkSu&lk 

Kku ck/kd gS] bl rF; dh Hkh leh{kk vko';d gSA 

oLrqr% vk/kqfud i)fr'kkL=ksa ds }kjk ,d:irk dks vkjksfir djus okyk Kku ekuork dk 'k=q 

gSA if'pe esa O;fDrokn ls ekuork dh fu"ifÙk dh xbZ vkSj O;fDr dks bfUnz; laosnh] v& ,sfrgkfld 

,oa v&lkekftd izk.kh dh i`"BHkwfe nh xbZA bldh pje ifj.kfr dk.V ds n'kZu esa feyrh gSA tgk¡ os 

^lsYQ bt izk;j Vw lkslkbVh* dh LFkkiuk djrs gSaA vc ;fn lsYQ okLro esa lkslkbVh ls igys gS vkSj 

;g lsYQ bfUnz; laosnukvksa dh gh Hkk"kk le>rk gS rc og bfUnz; laosnukvksa dh fyIlk dks iwjh djus 

ds fy, vius }kjk cuk;s x;s 'kfDr laca/kksa dks /oLr fd, fcuk lHkh euq";ksa ds ,dRo ds mnkÙk vkn'kZ 

dks D;ksa izkIr djuk pkgsxk\ bfUnz; laosnh O;fDr ls uSfrd vis{kk;sa fdu rdksZa ij vofLFkr gksaxh\ 

izR;{kokn vkSj vuqHkookn bl iz'u dk lek/kku vc rd ugha ns ik;s gSaA ;k og mÙkj tks muds fy, 
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izkfof/kd :i ls visf{kr gS og mUgsa gkCl ds rdksZa esa gh fey ldrk gSA og mÙkj ;g gS fd uSfrd 

bPNk ;k uSfrd vkn'kZ Hk; dh ,d vfHkO;fDr gSA uSfrd gksuk ,d ck/;rk gSA bldh rdZ iz.kkyh ;g 

gS fd ge vkidks uqdlku ugha igq¡pk;saxs vkSj cnys esa vki Hkh gedks uqdlku er igq¡pkb;sA bl ij 

gksus okyh vkilh lgefr ls gh uSfrdrk ds lw= fudy ldrs gSaA ijUrq] izR;{kokn vkSj vuqHkookn dks 

Hkh ekuork ds fy, ;g rdZ vHkh"V ugha gks ldrk gSA tcfd bu i)fr;ksa us ftl vrÙo'kkL=h; 

mnkjokn vkSj mi;ksfxrkokn ls izsj.kk xzg.k fd;k gS mldh rkfdZd ifj.kfr blls fHkUu ugha gSA 

blds foijhr czãftKklk lw= esa ftKklk dh igpku ftu bfUnz; laosnh ?kVdksa ls gksrh gS os 

cfg"dr̀ ugha fd;s x;s gSaA blesa ukukRo ls fufeZr dqy] xks=] tkfr] ijEijk] laLd`fr] /keZ] ns'k vkSj 

dky ds }kjk O;fDr dh igpku dh xbZ gSA lkFk gh budh lr] jt ,oa re tfur mÙke] e/;e ,oa 

fuEu dksfV;k¡ Hkh Lohd`r dh xbZ gSaA blesa fdlh vfLrRo dks udkjus dh izo`fÙk ugha gSA blh dkj.k 

Kkrk dh Hkh vusdkusd dksfV;k¡ Lohd`r dh xbZ gSaA
12
 ;gh izR;sd lekt vkSj lH;rk dh okLrfodrk Hkh 

gksrh gSA ijUrq if'pe us vk/kqfud le; esa vkdj ,d fof'k"V Kku ds vkyksd esa vuqHko ds fo"k;ksa dks 

Kku dk fo"k; cuk;k vkSj bl Kku ls okLrfod euq"; ds ctk; dkYifud euq"; ls ekuork dk lw= 

fudkykA Hkys gh vuqHkookn vuqHko ls vkSj izR;{kokn ,d fuf'pr i)fr ds iz;ksx ls Kku ds mn~xe 

dh ckr djrs gksa ij okLrfodrk ;g gS fd os ,d iwoZdfYir Kku ds vkyksd esa gh ,slk djrs gSaA 

blds foijhr ^vFkkrks czãftKklk* esa ftKklk gh Kku dk iwoZorhZ gSA 

v}Sr i)fr ftKklk ds fo"k; dks bfUæ; ä ls gh x`ghr ekurh gS ijUrq] O;fDr dh psruk ds 

fHkUu&fHkUu Lrj dks Hkh Lohdkj djrh gSA lkFk gh lkFk ;g Hkh izfrikfnr djrh gS fd ,d gh fo"k; 

dh izrhfr vyx&vyx psruk ds Lrj ij ,d gh O;fDr esa vyx&vyx gksrh gSA blh izdkj 

vyx&vyx O;fDr tks psruk ds fHkUu&fHkUu Lrj ij gksrs gSa ,d gh fo"k; dks viuh psruk dh izòfÙk 

ds vuqlkj gh fHkUu&fHkUu izdkj ls xzg.k djrs gSaA ;g oLrqr% loZ= izR;{k] vuqHko ,oa i;Zos{k.k ds 

}kjk izekf.kr fd;k tk ldrk gSA rFkkfi] if'peh Kku i)fr;ksa us brus foLr`r Qyd ij fofo/krk dks 

ugha ns[kkA czãftKklk lw= bu leLr fofo/krkvksa dks ekU;rk gh ugha nsrk gS vfirq ;g Hkh Lohdkj 

djrk gS fd psruk ds fofo/k /kjkry esa ukukRo dh tks izo`fÙk;k¡ gksrh gSa og vuqHko ,oa rdZ ds 

lkFk&lkFk vius dks ifjekftZr Hkh djrh gSaA ifjektZu ds bl Øe esa tSfod O;fDr lkekftd O;fDr 

curk gS vkSj blls Åij dh psruk esa og ekuo curk gSA vkS|ksfxd lH;rk dk Kku tSfod O;fDr ls 

lkekftd O;fDr cus izk.kh ls ekuork dh vis{kk djrk gS tcfd czãftKklk lw= vUr%dj.k dh 'kqf) 

dks izLrkfor djrs gq, O;fä ds fo'kq) lRo esa ekuork dh izfr"Bk dk izLrko gSA
13
 ;g psruk dh 

O;kogkfjd lÙkk ds Lrj ls Åij mBdj ikjekfFkZd lÙkk ds Lrj ij Hkh fo"k; dks ns[kus ds fy, 
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mRØfer psruk dk vkyEcu gSA oLrqr% ;g la;ksx&i`FkdRoU;k; ds }kjk ^^fo'kq) lRorLrq ra i';fr 

fu"dya O;k;eku%** ¼eq.Mdksifu"kn~% 3@1@8½ esa fo'okl djus okyh i)fr gSA la'k;kfRedk cqf) Hkh 

psruk dh gh ,d voLFkk gSA bl voLFkk esa v/;srk fu'p;kRed :i ls vfHkdFku djus dh voLFkk esa 

ugha gksrk gSA fu'p;kRed vfHkdFku ds fy, ^vk::{kksequs;ksZxa ¼Jhen~ Hkxor~xhrk % 6@3½ dh voLFkk 

dks izkIr djuk vko';d gSA bl voLFkk rd igq¡pus esa Lo;a ^O;olk;kfRedk cqf)* ¼Jhen~ Hkxor~xhrk % 

2@41½ Hkh ck/kd gSA O;olk;kfRedk cqf) vfLFkj fpÙk vkSj fo"k;ksa esa gh fujUrj my>h jgus okyh 

psruk gSA bl Lrj ij tkfr] fyax] vFkZ] dky ,oa {ks= tfur foHksn 'kk'or izrhr gksrs gSaA if'pe ds 

i)fr'kkL= blh Lrj ij n`';eku txr~ dks lR; ?kksf"kr djus okys Kku dk fuekZ.k djrs gSaA v}Sr 

i)fr bl Kku dks 'kk'or vkSj lkoZHkkSfed ugha ekurh gSA vfirq bl Kku dks vU;Fkk fl) djus okyh 

psruk ds mPprj vk;keksa ls fufeZr gksus okys Kku ds lalkj esa Hkh izfo"V gksrh gSA ;g fo"k;ksa ds lUnHkZ 

esa f=xq.kkfRedk cqf) ls Åij mBus dh voLFkk gSA blh dh vfHkO;fDr xhrk ds fuEufyf[kr 'yksd esa  

gqbZ gS 

=Sxq.;fo"k;k osnk fuL=Sxq.;ks HkoktqZuA 

fu}ZU}ks fuR;lRoLFkks fu;ksZx{kse vkReokuAA Jhen~ Hkxor~xhrk % 2@45 

 

;g f=xq.kkfRedk cqf) v/;srk dks fdl izdkj fo"k;klDr dj nsrh gS vkSj mlds D;k ifj.kke 

gksrs gSa( bldh ppkZ Hkh xhrk esa d`".k ds eq[k ls gqbZ gS tks v/kksfyf[kr :i esa nz"VO; gSA 

/;k;r¨ fo"k;kUiql% laxLrs"kwitk;rsA 

laxkRl ~́tk;rs dke% dkekRØks/kksfHktk;rsAA 

Øks/kkn~Hkofr lEeksg% lEeksgkRLe`fr foHkze%A 

Le`frHkza'kkn~ cqf)uk'kks cqf)uk'kkRiz.k';frAA Jhen~ Hkxor~xhrk % 2@62&63 

ekuorkoknh Kku jkx] }s"k]eku] eksg] en] eRlj] Øks/k vkfn bfUnz;kuqHkfod rF;ksa dks lR; 

ekudj fufeZr ugha gks ldrk gSA D;ksafd] ;g lc }Sr dh vfHkO;fDr;k¡ gSa vkSj Lo;a ekuork euq";ksa esa 

v}Sr cks/k dh psruk gSA 

mÙkj&vk/kqfud fpUru ds Qwdks ln`'k mUuk;dksa us Kku ds vkfdZ;ksykWth dh ppkZ djrs gq, bl 

rF; dks nwj&nwj ls idM+us dh dksf'k'k djrs izrhr gksrs gSaA fdUrq] os psruk ds fofHkUu Lrjksa ij 

n`';eku fo"k;ksa dh fLFkfr vkSj miyfC/k dks lR; ;k vlR; ?kksf"kr djus dh izo`fÙk dks 'kfDr vk/kkfjr 

fof'k"V Kku dk vkjksfir <k¡pk le>rs gSaA Qwdks dh izrhfr ;g gS fd tks tSlk gS oSlk gh x`ghr gksuk 

pkfg,A lR;rk ;k vlR;rk izekf.kr djuk 'kfDr laca/kksa dk [ksy gSA Qwdks dh i)fr dks ns[ksa rks ;g 

O;kogkfjd lÙkk ij vfHkO;Dr tkfr] {ks=] fyax vk/kkfjr rF; ;k jkx] }s"k] eku] en~] eksg] eRlj tSlh 

izo`fÙk;ksa esa ls fdlh dks Hkh mPprj ;k fuEurj Js.kh esa oxhZd`r djus dk fojks/k djrk gSA Hkys gh ;g 
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lekurkoknh yksdrkfU=d vkHkkflr gksus okyk rdZ gks fdUrq vUrr% ;g txr~ vkt tgk¡ gS] tSlk gS 

mls ogha vkSj oSlk gh cuk;s j[kus dh Kkuehekalk dk okgd cu tkrk gSA ijUrq] ;g txr~ vkt tgk¡ 

gS vkSj tSlk gS mlesa ekuork fur dyafdr gh gksrh gS vkSj blds cht vkt ds ml Kku esa Hkh gSa 

ftldk ,d cM+k Hkkx ekuorkoknh gS gh ughaA 

bl izdkj bl vkys[k ds bl ifjPNsn ds lEiw.kZ fo'ys"k.k dk lekgkj djrs gq, v}Sr 

i)fr'kkL= ds izFke lw= dk fu:i.k fuEuor~ gks ldrk gSA 

vFkkrks czã ftKklk % ¼d½ v/;srk dk fu:i.k ¼[k½ izkDdYiuk ds fuekZ.k esa O;kogkfjd lÙkk ds 

lkFk&lkFk ijekfFkZd lÙkk ds pjksa dk lekos'kA blds fy, cgqpjh; izkDdYiuk gh vHkh"V gSA ¼x½ n`"V 

inkFkksZa dk izR;{k ,oa vuqHko tU; i;Zos{k.k ,oa vn`"V inkFkksZa dk Jqfr ,oa rdZ }kjk fo'ys"k.k fd, tkus 

;ksX; lR;kiuh; izfrKk ¼izfrKfIr½ ds :i esa izkDdYiuk dk izLrkoA bld¢ fy;s cgqpjh; vlg;¨xh 

ÁkdYiuk vHkh"V gSA 

2- tUek|L; ;r% 

    fdlh Hkh i)fr'kkL= ds vUrxZr izkDdYiuk fuekZ.k ds vuUrj v/;;u ds {ks= ,oa pj ds fu:i.k 

dk pj.k vkrk gSA euq"; ds dk;ZO;kikj] xzUFk dk vFkZ ;k lH;rkvksa ds izdV n`';eku Lo:i esa tks vFkZ 

vkSj lUnHkZ idM+ esa vkrs gSa mlds vfrfjDr Hkh og dqN vkSj gS ;k ugha] ;g Hkh v/;srk ds fy, 

tkuuk&le>uk vko';d gSA bl vis{kk dh iwfrZ ds fcuk vk/ks&v/kwjs Kku dks gh iw.kZ eku ysus ds 

dkj.k mRiUu folaxfr;ksa ls Kku vkPNkfnr gks tkrk gSA czãlw= ds bl f}rh; lw= esa v/;;u dh 

blh folaxfr ds fuokj.k dk izLrko gSA Hkk";dkj 'kadj bl lw= dh O;k[;k esa dgrs gSa fd ^czã 

ftKkflrO;feR;qDre] fda y{k.ka iquLrn czã*A ;gk¡ Kku dh ftKklk ds }kjk mlds vaxHkwr izek.kkfn 

dh ftKklk Hkh izfrKkr gks x;h gSA ^fda y{k.ka* 'kCn ;gk¡ vk{ksikFkZd gSA vk{ksikFkZd dk vk'k; ;g gS 

fd fo'o esa tks Hkh oLrq vuqHkwr gksrh gS og ifjfer] ifjorZu'khy vkSj u'oj gSA ekuork dk vf/k"Bku 

ekuo Hkh ifjfer] ifjorZu'khy vkSj u'oj gS ijUrq ekuork fuR;] 'kq)&cq)] eqDrLoHkko vkSj vu'oj 

izfrKfIr gSA bl vu'oj vkSj fuR; izfrKfIr dk vf/k"Bku vu'oj vkSj fuR; gh gksuk pkkfg,A ^uklrks 

fo|rs Hkkoks ukHkkoksfo|rs lr%* dh rdZ iz.kkyh ls bl 'kadk dk ifjgkj lEHko gSA bfUnz;kuqHko ls 

vfuR;Ro ,oa u'ojRo dk gh cks/k lEHko gSA vr% ekuork dks y{;kFkZ djus okys Kku ds vUos"k.k esa 

n`';{ks= ,oa i;Zos{k.kh; {ks= ds lkFk&lkFk vn`'; vFkok bfUæ;&vxkspj dk Hkh la/kku vko';d gSA ij 

;g la/kku va/ksjs esa rhj pykus tSlk ugha gksuk pkfg,A bldk lek/kku 'kkadj Hkk"; esa ^;rks ok bekfu 

Hkwrkfu tk;Urs ;su tkrkfu thofUr ;Riz;UR;fHklafo'kfUr* ¼rSfÙkjh; mifu"kn % 3@1½ ds lw= ls izLrqr 

fd;k x;k gSA KkukFkZ vUos"k.k ds fy, bl lw= dk vFkZ ;g gqvk fd fdlh Kku dh mRifÙk] ml Kku 
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dk izHkko esa cus jguk vkSj ml Kku ds {k; vFkkZr~ foykse Kku ds dkj.kksa dks le>ukA vr% vc 

^tUek|L; ;r%* ds lEiw.kZ in ij iqufoZpkj dj ysuk izklafxd gksxkA bl lw= esa ^vL;* in ds }kjk 

izR;{kkfn ls vuqHkwr txr~ ds :i&/keZ dks xzg.k fd;k x;k gSA ^vL;* in esa "k"Bh foHkfDr txr~ ds 

lkFk Kku ds tUekfn dkj.kksa dk izfriknu djrh gS] ftlls txr~ ;k fo"k; ds dk;Z:i Lo:i izdV 

gksrs gSaA vL; in ds iwoZ tks ^tUekfn* in gS vkSj ftlds vFkZ esa mRifÙk] fLFkfr vkSj y; dks lfUufgr 

ekuk x;k gS og if'peh i)fr'kkfL=;ksa ds rdZHkktu dk f'kdkj gks ldrk gSA os dg ldrs gSa fd 

fdlh Kku dh rhu gh O;kogkfjd fu"ifÙk;k¡ D;ksa ekuh tk;A D;ksa blesa Kku dh o`f) vkSj mlds 

ifj.kke ds miknkuksa dks NksM+ fn;k tk;A bl 'kadk dk lek/kku ;kLdkpk;Z ds bl er ls fd;k x;k 

gS&vU;s"kkefi Hkkofodkjk.kka f="osokUrHkkZo%A bl fl)kUr ls KkuktZu dh izfØ;k dh O;kogkfjd ifj.kfr 

;g gksrh gS fd ;fn Kku ds vH;qn; vkSj mlds izkjfEHkd Lo:i esa gh folaxfr jg x;h gS rc ;g 

folaxfr ml Kku ds vU; izo)Zeku Lo:iksa esa Hkh cph gh jgsxhA 

;gk¡ ;kLdkpk;Z ds er dk ik'pkR; }U}kRed i)fr dh foospuk ls vkSj Hkh vf/kd Li"V fd;k 

tkuk lEHko gSA }U}kRed i)fr esa Hkh okn dh voLFkk esa miyC/k Kku fodkj ;qDr gS vkSj blesa Kku 

ds vfodkjh rÙo Hkh gSaA buds e/; la?k"kZ ¼ekDlZoknh i)fr½ ;k vlr~ dk lr~ ls fujkdj.k ¼IysVks dh 

i)fr½ ds }kjk fodkjh ,oa vfodkjh rÙoksa dk ^rqY;cy larqyu* /khjs&/khjs foyqIr gksrk tkrk gS vkSj 

vfodkjh Kku dk tks Lo:i 'ks"k cprk gS og izfrokn ds :i esa izdV gksrk gSA fdUrq] izfrokn dh 

voLFkk esa Hkh Kku ¼IysVks ds 'kCnksa esa½ ;k lkekftd voLFkk ¼ekDlZ ds 'kCnksa esa½ fodkjksa ls iw.kZr% fu%'ks"k 

ugha gqvk gSA vr% iqu% bl Kku ds ifjektZu dh ;k=k izkjEHk gksrh gS vkSj laokn dh voLFkk esa 

igq¡pdj tks Kku ;k lekftd voLFkk izdV gksrk gS og fodkj jfgr gSA bl lEiw.kZ rdZ iz.kkyh esa ckr 

rks ogh gqbZ tks ;kLdkpk;Z dg jgs gSa] vFkkZr~ okn ds nks"k gh mls laokn rd vxzlj dj jgs gSa vkSj 

blh vxzlj.k'khy voLFkk esa Kku ds fofHkUu izk:i vkSj ifj.kke izdV gks jgs gSaA vr% ik'pkR; 

lS)kfUrdh dh vksj ls lEHkkfor vk{ksi vk/kkjghu vkSj feF;k vkjksi gh fl) gksrk gS fd ^tUek|L; 

;r%* lw= esa Kku ds izo)Zeku izk:iksa ,oa ifj.kkeksa dk fu"ks/k gSA vfirq okLro esa ns[kk tk; rks fl) 

;g gksrk gS fd vk/ks&v/kwjs Kku ;k lUnHkZ dh folaxfr;ksa dks igpkuus gsrq v}Sr i)fr dh ;kstuk 

vR;Ur O;kid gSA blesa fodkj ;qDr Kku ds o`f)] ifj.kke ,oa vi{k; uked rhu voLFkk;sa crk;h x;h 

gSaA blesa Hkh Hkko fodkj dh N% voLFkk gS vkSj ifj.kke fodkj ds rhu izdkj vyx&vyx crk;s x;s 

gSaA 

oLrqr% v}Sr i)fr'kkL= bl txr~ dks lr~ vkSj vlr~ tSls foijhr /kqzoksa ij foHkkftr djds 

le>us dk izLrkod ugha gS tSlh fd vk/kqfud ik'pkR; i)fr'kkL=ksa dh izòfÙk gSA ;g txr~ dks CySd 
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vkSj ºokbZV esa gh le>us dh izo`fÙk dk Hkh leFkZd ugha gSA blls brj okLrfodrk tcfd ;g gS fd 

ftl ik'pkR; i)fr'kkL=h; Kku ds vkyksd esa lukru v}Sr ijEijk ds Åij ;g vk{ksi yxk;k tkrk 

gS fd bl ijEijk esa vk/;kfRed ;k ikjekfFkZd Kku ds le{k ykSfdd Kku dks fuf"k) ;k vU;Fkk lkfcr 

dj fn;k x;k gS] og Lo;a vuqHko dh ,d gh dksfV ls txr~ dh O;k[;k djrk gSA tcfd v}Sr 

i)fr'kkL= vuqHko dh Hkh pkj voLFkkvksa dks ekU;rk nsrk gS vkSj bu pkjksa ds lUnHkZ esa txr~ ij fopkj 

djrk gSA ;s pkj voLFkk;sa gSa& tkxzr] lq"kqIrk] LoIuk vkSj rqjh;kA 

O;ogkj esa ge ;g ns[krs gSa fd gekjs iwoZorhZ vuqHkoksa ls mRiUu Kku dk i'pkrorhZ vuqHkoksa ds 

}kjk laiqf"V Hkh gksrh gS vkSj mldk ck/k Hkh gksrk gSA ,slh voLFkk esa ge fdl vuqHko ls mRiUu Kku 

dks izkek.; eku ldrs gSaA ik'pkR; i;Zos{k.kh; i)fr;ksa ds ikl bl iz'u dk dksbZ rkfdZd lek/kku ugha 

gSA blh dkj.k i;Zos{k.k ds izk:i esa os fyax] tkfr] vk;q] {ks= ,oa dky vk/kkfjr i;Zos{k.kh; rF;ksa ds 

ladyu dk lq>ko nsrs gSa] ftlls ;g rks irk yx tkrk gS fd fLFkfr fo'ks"k ;k iz'u fo'ks"k ij fdl 

tkfr] laoxZ] vk;q] fyax ;k {ks= dk lwpuknkrk D;k vfHker j[krk gSA fdUrq] ;g irk ugha yx ikrk fd 

mlh lwpuk nkrk ds i'pkrorhZ vuqHkoksa ls mlds Kku] ilan ;k O;ogkj esa fdl rjg dk ifjorZu 

vk;k gSA bl rjg ds v/;;u dks lekt foKku esa ^Qksdl xzqi vkotosZ'ku* dgk tkrk gSA ;g mRiknksa 

ds iz;ksx] mldh O;ogk;Zrk ,oa cktkjh lehdj.k dks tkuus rd rks Bhd gS] ijUrq ,sls v/;;uksa ls 

ekuorkoknh Kku dk l̀tu ,oa vuqj{k.k lEHko ugha gSA bl rjg ds v/;;u esa Qksdl xzqi ds 

mÙkjnkrk i;Zos{kd dks Hkzfer Hkh djrs gSaA ¼Mxyl jsldkWQ % 2005½A 

blds foijhr v}Sr i)fr'kkL= dk f}rh; lw= Kku dh mRifÙk] mlds izHkko esa cus jgus vkSj 

mlds ck/k ;k fuo`Ùk gks tkus dh lEHkkoukvksa dks Hkh tkuus&le>us dk izLrko djrk gSA bl i)fr esa 

vuqHko ds ftu pkj voLFkkvksa ¼tkxzr] lq"kqIr] LoIu vkSj rqjh;½ dk iz;ksx fd;k tkrk gS og okLro esa 

oS"kf;d vuqHko dks psruk ds fofHké Lrjksa ls tksM+dj le>us dk iz;kl gSA ;gk¡ iz'u fd;k tk ldrk 

gS fd D;k v}Sr i)fr dh Kkuehekalk esa psruk ds v/;;u dh dksbZ vkuqHkfod fof/k gS vkSj D;k 

mldk iz;ksx djrs gq, vuqlU/kku esa pjksa dk fuekZ.k lEHko gSA bl 'kadk dk lek/kku Lo;a czãlw= esa 

gh miyC/k gSA tkxzr voLFkk ds vuqHkoksa dks ;fn le;] LFkku] xfr] fyax ,oa tkfr ls jfgr dj fn;k 

tk; rks tks 'ks"k cprk gS ogh mikf/k jfgr psruk gS vkSj mls gh rqjh; voLFkk dgk x;k gSA if'peh 

eu ;gk¡ vk{ksi yxk ldrk gS fd rc rks dqN 'ks"k jgsxk gh ughaA bl fLFkfr esa u rks v/;;u ds fo"k; 

dk Hkku gksxk u gh v/;srk dks Lo;a viuk Hkku 'ks"k jgsxkA blh dkj.k mDr dF; ds rF; dks ,d 

mnkgj.k ds ek/;e ls le>kuk Js;Ldj gksxkA ;gk¡ dky] ns'k] tkfr] xfr ,oa fyax ls vuqHko dks jfgr 

djus dk rkRi;Z bu ?kVdksa dk fuewZyhdj.k ugha gS vfirq ,d nwljs ds lk;qT; laca/k dks cnyuk gSA 
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mnkgj.k ds fy, vLi`';rk dks /kkfeZd ekuus okys O;fDr ds }kjk I;kls ejus dh vis{kk nfyr tkfr ds 

O;fDr ls ty xzg.k dj ysukA tkfroknh jktuhfr djus okys ds }kjk xaaHkhj fpfdRlk dh vko';drk 

iM+us ij tkfr;srj fo'ks"kKksa dh [kkst djukA iq:"k dh dBksjrk ,oa ddZ'krk dh fojks/kh L=h ds }kjk 

vius lkFkh ls lqj{kk ladV mRiUu gksus ij dBksj ,oa ddZ'k O;ogkj dh vis{kk djukA bu mnkgj.kksa esa 

izk;% LFkku] dky ,oa tkfr ds lk;qT; laca/k cnyus ls psruk ds nwljs Qyd dks izdV gksrs gq, fn[kk;k 

x;k gSA vc bl rF; dks pj fu:i.k esa fdl izdkj iz;qDr fd;k tk ldrk gS bl iz'u ij ykSVdj 

vkrs gSaA ;gk¡ tks fopkj izdV gksrk gS og ;g gS fd tkxzrkoLFkk ds vuqHko tc deZ esa ifj.kr ugha 

gksrs gSa rc os psruk esa vlaxr Lo:i ds gksrs gSaA tgk¡ tkxzr voLFkk ds vuqHko rqjh;koLFkk ds vuqHkoksa 

esa vUrfoZy;h laca/k dks izkIr gksrs gSa ogha os deZ esa Hkh :ikUrfjr gksrs gSaA vr% pjksa dk fu:i.k ns'k] 

dky] tkfr] fyax lkis{k vkSj fujis{k nksuksa gh rjhds ls vuqla/kku esa djuk mikns; gSA 

iqu% ;gk¡ vk{ksi fd;k tk ldrk gS fd ;g rks Kku vtZu dh ,oa vuqlU/kku dh vR;Ur fDy"V 

iz.kkyh gks tk,xh vkSj bl dkj.k ;g O;kogkfjd ugha gks ldsxkA bl vk{ksi ds fujkdj.k ds fy, 

ekbdy lSaMy dh ;g fVIi.kh lVhd gS fd ^^gekjs O;ogkj ,oa laLFkk;sa fl)kUrksa ds gh ewrZ :i gksrs gSaA 

,d fof'k"V izdkj dk O;ogkj djuk oLrqr% ,d fof'k"V fl)kUr ls lEc) gksuk Hkh gSA** ¼lSaMy 

1984%81½A rkRi;Z ;g fd ge vkt ftu vuqla/kku i)fr;ksa dk iz;ksx djrs gSa os dksbZ de fDy"V ugha 

gSa( fdUrq Lo;a muij vk{ksi u djuk mnkjoknh fl)kUrksa esa vofLFkr jguk gS tcfd bl fl)kUr }kjk 

izofrZr Kku ekuork dks foHkkftr fd;s gq;s gSA 

bl izdkj bl vkys[k ds bl ifjPNsn ds lEiw.kZ fo'ys"k.k dk lekgkj djrs gq, v}Sr 

i)fr'kkL= ds f}rh; lw= dk lekgkj fuEuor~ gks ldrk gSA 

tUek|L; ;r% ¼d½ er] Kku ;k O;ogkj dk tUe] mlds izHkko esa cus jgus rFkk mlds ck/k ;k 

frjksfgr gks tkus dh fLFkfr dk vuqHko] rdZ vkSj Jqfr }kjk v/;;u dh ;kstuk cukuk ¼[k½ ns'k] dky] 

tkfr] fyax] lkis{k ,oa fujis{k pjksa dk vuqla/kku esa iz;ksx djuk rkfd oLrqfu"B v©j vkRefu"B n¨u ä gh 

Ádkj d¢ rF; ä dk ladyu fd;k tk ld¢A 

3-'kkL=;ksfuRokr~ 

vk/kqfud i)fr'kkL=ksa esa izkDdYiuk fuekZ.k] v/;;u ds {ks= dk p;u ,oa pjksa ds mYys[k ds 

i'pkr~ rF; ladyu dk pj.k vkrk gSA rF; ladyu ds fy, vusd fun'kZu iz.kkfy;ksa esa ls fdlh ,d 

dk p;u fd;k tkrk gSA fun'kZu dh dksbZ Hkh iz.kkyh fo"k; dk lEiw.kZ vax u gksdj mldk ,d va'k 

gksrh gSA egku ekuork ds lEiw.kZ i{kksa dk uke:i y{k.k vkSj vUos"k.k lEHko Hkh ugha gSA bl rF; dks 

dqekfjy HkV~V Hkh Lohdkj djrs gSa vkSj dgrs gSa fd ^loZFkky{k.ka uke;n~ O;oPNsndkj.ke~* ¼;ksxhUækuUn 
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2017 % 109½A 'kcj Lokeh us rks ;gk¡ rd dgk fd ^u 'kD;a i`"BkdksBsu r= r=ksins"Vqfefr y{k.k eqDre~* 

¼;ksfxUækuUn 2017 % 109½A vFkkZr~ /kjkry ij fc[kjs gq, vuUr y{k.kksa dh O;ko`fÙk vkSj mu O;kor̀ 

y{kk.kksa dk izR;sd O;fDr dks >qd&>qddj ns[kus ls lap;u lEHko ugha gSA blds foijhr tks czã 

¼ekuork ;k 'kq) Kku½ gS og ^egr _Xosnkns% 'kkL=L;kusdfo|kLFkkuksi.ke~fgro`a iznhioRlokZFkkZo|ksfru% 

loZKdYiL; ;ksfu% dkj.ke~* gSA 

vc iz'u ;g gS fd bl egr ekuork dk fdl fun'kZu iz.kkyh }kjk vuqlU/kku fd;k tk;A 

;gha ij dkyZ ikWij ds vlR;kiuh;rk ds fl)kUr dh vko';drk iM+rh gSA ijUrq ;g vlR;kiu 

i;Zos{k.k dh iz.kkyh dh vis{kk rdZ okD; ds }kjk fd;k tkuk v)Sr i)fr ds fy;s visf{kr vkSj 

Js;Ldj gSA mnkgj.k ds fy, tkfr ekuork dk vaxHkwr y{k.k gS] lko;fod y{k.k ugha gSA v}Sr osnkUr 

dh 'kCnkoyh esa dgsa rks lko;fod y{k.k ^Lo:i y{k.k* gksrk gS tcfd vkafxd y{k.k ^rVLFk y{k.k* 

gksrk gSA ekuork dk Lo:i y{k.k ,slk gksuk pkfg, tks lHkh euq";ksa ij leku :i ls ykxw gks] tcfd 

tkfr ekuork dk rVLFk y{k.k gS ftldk lEiw.kZ ekuork ds lUnHkZ esa ifjck/k gks tkrk gSA ftl izdkj 

izLrqr mnkgj.k esa Lo:i y{k.k dh LFkkiuk rVLFk y{k.k  ds ifjck/k vFkok vlR;kiuh;rk ds }kjk 

fl) dh xbZ gS mlh izdkj tc mifLFkr rF;ksa ds fof'k"V y{k.kksa dks vlR;kfir fl)dj fy;k tkrk gS 

rc tks lkekU; y{k.k 'ks"k cprs gSa ogh ekuorkoknh Kku ds fuekZ;d lw= gksrs gSaA czãlw= 'kkadjHkk"; 

esa Hkh ^txtUekfndkj.kRo* dks czã dk rVLFk y{k.k crk;k x;k gS fdUrq czã dk Lo:i y{k.k ^lR;a 

KkueuUra czã* mn~?kksf"kr fd;k x;k gSA 

bl izlax dks Jhen~Hkxorxhrk ds vk[;ku ds ek/;e ls vkSj Hkh lqxe rjhds ls O;Dr fd;k tk 

ldrk gSA xhrk ds izFke v/;k; esa vtqZu fofgr deZ u djus gsrq Hkh ,d fl)kUr ¼Kku½ dk izfriknu 

dj jgs gSaA blds fy, muds }kjk izkDdYiuk] pj vkSj rdZokD; izLrqr fd;k x;k gSA vtqZu dh 

izkDdYiuk] pj vkSj rdZokD; vkuqHkfod vkSj i;Zos{k.kh; izd`fr ds gSaA ;g ogh vtqZu gSa tks iwoZorhZ 

vuqHkoksa ds tkxzr izk:i esa efguksa ,oa o"kksZa ;q) dh rS;kjh djrs jgs gSaA ijUrq] ;q)Hkwfe esa igq¡pus ij tks 

izR;{kkuqHkwfr mUgsa gksrh gS mlls muds iwoZorhZ vuqHkoksa dk ifjck/k gks tkrk gS vkSj os ;q) ds egkikrd 

gksus tSlh izkDdYiuk izLrqr djrs gSaA blds fy, ftu pjksa dks os viuh osnuk dks fo'ysf"kr djus gsrq 

iz;qDr djrs gSa mlesa dqy/kekZ%] dqyfL=;k%] o.kZ ladjRo] jkT; yksHk vkfn izeq[k gSaA 

 

d`".k us vtqZu ds }kjk p;fur pjksa ds }kjk Lo;a mudh gh izkDdYiuk dks lkfcr djus esa 

vleFkZ crk;k gSA rnUrj d"̀.k us Hkh ,d izkDdYiuk izLrqr dh vkSj ml izkDdYiuk dks mu pjksa ds 

ifjizs{; esa Hkh O;k[;k dh tks vtqZu us izLrkfor fd, FksA lkFk gh mu pjksa ds ifjizs{; ls Hkh izLrqr 
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fo'k; ¼leL;k½ vkSj fo"k; dks le>k;k tks vtqZu dh idM+ ls NwV x;s FksA oLrqr% lEiw.kZ xhrk ds ikB 

esa ns[ksa rks vtqZu euq"; ds rVLFk y{k.k dks vk/kkj ekudj viuh izkDdYiuk izLrqr djrs gSaA ;g rVLFk 

y{k.k gh dqy/kekZ%] dqyfL=;k%] o.kZladjRo] LotugUrk ds pjksa }kjk fo'ysf"kr gksrk gSA tkxr̀koLFkk ds 

vuqHkoksa dh ;gh rdZ iz.kkyh gksrh gSA ;g HkkSfrdrk ,oa tM+Ro dks lR;kiuh; ekurk gSA vokUrj :i 

ls dgk tk; rks vtqZu dh izkDdYiuk ,oa pj fu:i.k dh ;kstuk ik'pkR; i)fr'kkL= ds lerqY; gSA 

vtqZu dh rjg ik'pkR; i)fr'kkL= Hkh O;fDr dks tkfr] fyax] {ks=] Hkk"kk] lEiznk; vkfn fo'ks"k.kksa ls 

;qä ekudj mlls ekuork dh vis{kk djrs gSa tcfd ;s lHkh fo'ks"krk;sa ekuork ds rVLFk y{k.k vFkkZr~ 

mikf/k;k¡ gSa] mlds Lo:i y{k.k ughaA 

Jhd`".k dh izkDdYiuk] bl izkDdYiuk ds fo'ys"k.k gsrq fy;s x;s pj ,oa rdZokD; Kku ds 

v}Sr ijEijk dk mÙke mnkgj.k izLrqr djrs gSaA d`".k us vtqZu ls dgha Hkh ;g ugha dgk fd gs! vtqZu 

rqe >wB cksy jgs gks ;k vlR; lEHkk"k.k dj jgs gksA gk¡] fp<+krs gq, ls ;g t:j dgk fd & 

izKkoknka'pHkk"klsA ,slk blfy, fd d`".k tkurs Fks fd vtqZu O;fDr ;k Lo ds rVLFk y{k.k dh 

tkxzrkoLFkk ds vuqHko ds Hkhrj tks dg jgk gS og vlR; ugha gSA fdUrq og ifjckf/kr lkfcr gks 

tk,xk tc vtqZu O;fDr ;k Lo ds Lo:i y{k.k ds vk/kkj ij izkDdYiuk dks vofLFkr djds fopkj 

djsxkA Jh d`".k us blh fufeÙk O;fDr ;k Lo ds Lo:i y{k.k vk/kkfjr izkDdYiuk dks izLrqr fd;k vkSj 

mldh O;k[;k dhA bl O;k[;k dh ifj.kfr vV~Bkjgosa v/;k; esa gksrh gS tgk¡ izkDdYiuk fl)kUr :i 

esa izfrf"Br gksrh gSA ;gk¡ Jh d`".k dh vifjfer laokn'khyrk dks ns[kk tk ldrk gSA og ;g fd d`".k 

us ftl izkDdYiuk dks O;fDr ds Lo:i y{k.k dk Kku djkus ds fy, vtqZu ds lEeq[k j[kk gS mldk 

iquZizdVhdj.k fl)kUr ds :i esa Lo;a vtqZu ds eq[k ls gh gksrk gSA og fl)kUr ;g gS fd& 

u"Vkseksg% Le`fryZC/kk RoRizlknkUe;kP;qrA 

fLFkrks·fLe xrlUnsg% dfj";s opua roAA Jhen~Hkxorxhrk % 18%73 

izLrqr izlax esa ik'pkR; Kkuehekalk dh fu"ifÙk;ksa ls vf/k'kkflr dqN i)fr'kkL=h; i;Zos{k.kksa 

dk Hkh vUos"k.k dj ysuk lehphu gksxkA oLrqr% ^'kkL=;ksfuRokr~* ,d ,slh Kkuehekalh; fo'ys"k.k i)fr 

gS ftlesa rVLFk y{k.k ,oa Lo:i y{k.k nksuksa ds HksnkHksn dks mtkxj fd;k tkrk gSA if'pe dh 

Kkuehekalh; n`f"V;k¡ bl dk;Z dks nks vyx&vyx rjhds ls lEiUu djrh gSaA os ;k rks ikjekfFkZd 

lÙkk dks gh IysVks dh rjg lr~ ekurh gSa ;k mnkjokn&ekDlZokn dh rjg O;kogkfjd lÙkk dks gh lr~ 

ekurh gSaA ;s nksuksa gh v/kwjs vkSj vkaf'kd lr~ dk izfriknu djrs gSaA bl v/kwjs ,oa vkaf'kd lr~ dks tc 

jktuhfrd&vkfFkZdh dh rkdr ds }kjk izorZuh; cuk;k tkrk gS rc fofo/krk dk {k; gksrk gS vkSj 

lokZf/kdkjoknh ,oa laj{k.koknh izo`fÙk;ksa dks fdlh u fdlh :i esa v{kq..k cuk;s j[kus dh fyIlk dks cy 

feyrk gSA fdUrq] ftl Kkuehekalk ds }kjk 'krkfCn;ksa rd ;g dk;Z fd;k tkrk jgk gS vkSj lEiw.kZ 
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Xyksc ij mlh ,d Kkuehekalk dks izkekf.kd Kkuehekalk ds :i esa izfrf"Br djus dh gksM+ eph jgh gS 

rc lokZf/kdkjoknh ,oa laj{k.koknh izòfÙk;ksa dks Hkh Lora=rk dk izLrkod ekuk tkus yxuk LokHkkfod gh 

gSA bu izLrkoksa dh vkykspuk esa ;fn dHkh dqN fy[kk tkrk gS rc os Hkh ,dy lR; dh /kkj.kk dk 

[kaMu djus ds ctk; fdlh vU; ,dy lR; dh gh LFkkiuk dk iz;Ru gksrk gSA bl rF; dks csaFke ,oa 

MokZfdu ds ys[ku ds mnkgj.k ds }kjk ljy rjhds ls O;Dr fd;k tk ldrk gSA 

csaFke dh ekU;rk gS fd euq"; nq%[k ls fuo`fÙk vkSj lq[k dh bPNk djus okyk izk.kh gSA ijUrq] 

csaFke ;g crkus esa vleFkZ gSa fd ;g euq"; dk rVLFk y{k.k gS ;k Lo:i y{k.kA tc os lq[kksa esa 

xq.kkRedrk dk fu"ks/k djrs gSa vkSj lHkh lq[kksa dks ek=kRed dgrs gSa rc ;g Li"V gks tkrk gS fd os 

ek= HkkSfrd lq[kksa dks gh lq[k eku jgs gSaA vr% v}Sr i)fr'kkL= dh Hkk"kk esa dgsa rks flQZ vkSj flQZ 

HkkSfrd lq[kksa dh bPNk djuk euq"; dk rVLFk y{k.k gSA vkxs pydj gekjs ledkyhu fo}ku~ MokZfdu 

us ,d rdZokD; ds ek/;e ls csaFke dh /kkj.kk dk [kaMu fd;kA os dgrs gSa fd ;fn euq"; dks nq%[kksa ls 

fuo`fÙk vkSj lq[k dh bPNk djus okyk izk.kh eku fy;k tk; rc D;k yksx ,sls fdlh e'khu esa cUn 

jguk ilan djsaxs] ftlds Hkhrj mUgsa nq%[k ls fuo`fÙk ,oa lq[k dh izkfIr gksA tkfgj lh ckr gS fd bl 

iz'u dk ldkjkRed mÙkj lEHko ugha gSA bl rdZ okD; ds iz;ksäk MokZfduZ ls ;g vis{kk djuk 

LokHkkfod gks tkrk gS fd os euq"; dh fdlh ,slh ladYiuk dk izfriknu djsaxs] ftlesa euq"; ds Lo:i 

y{k.k ds vk/kkj dks Hkh lekfo"V fd;k x;k gksA fdUrq] os bl i{k dh ppkZ dh vksj mUeq[k Hkh ugha 

gq,A 

blh rjg tkWu jkYl us Hkh U;k; dh leL;k dks euq";ksa ds vleku i`"BHkwfe esa [kkstk ftlls 

U;k; esa tkfr] fyax] bfrgkl] laLd`fr] fo'ks"kkf/kdkj vkfn dh fofHkUurk ls vlekurk tfur nks"k mRié 

gksrs gSaA jkWYl ls Hkh ;g vis{kk dh tk ldrh gS fd os euq"; ds bu rVLFk y{k.kksa dh vis{kk muds 

Lo:i y{k.k dks ojh;rk nsaxsA fdUrq] ,slk u djrs gq, mUgksaus euq"; ds rVLFk y{k.k dks Hkh i`"BHkwfe ls 

gVkdj vius U;k; fl)kUr dk izorZu fd;kA mudk lEiw.kZ iz;Ru blh dkj.k 'kY; fpfdRld dk 

iz;Ru cudj jg tkrk gS] ftlls de ls de lkekftd jksxksa dk bykt lEHko ugha gS ;k ;w¡ dgsa fd 

bl bykt ls lekt esa ,d viaxrk ds LFkku ij nwljh viaxrk dh gh o`f) gksrh gSA 

vc iz'u ;g mBrk gS fd 'kkL=;ksfuRokr~ ds izfrik| dk iz;ksx djrs gq, v/;;u dk izkjEHk 

dgk¡ ls fd;k tk;A D;k iksLV dksyksfu;y i)fr'kkL= ds LVªsfVftdy yksds'ku eSFkksyksMkWth dk iz;ksx 

djrs gq, ;k mÙkj&vk/kqfud fopkjdksa }kjk izLrkfor i)fr dk iz;ksx djrs gq, 'kkL=;ksfuRokr~ ds 

y{;kFkksZa dks izkIr ugha fd;k tk ldrk gS\ vkf[kjdkj bu nksuksa i)fr;ksa esa Hkh rks izdV lR; ;k er 

ds brj tks dqN gS mls tkuus le>us dh dksf'k'k dh xbZ gSA oLrqr% iksLVdksyksfu;y i)fr'kkL= ds 
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LVªsfVftdy yksds'ku i)fr ds }kjk] ftldk iz;ksx ,MoMZ lbZn us ^vksfj;sUVfyTe* esa fd;k gS] bfrgkl 

ds ,d cM+s Qyd dks lekfo"V fd;k tk ldrk gSA lkFk gh izdV lR; ;k er ds brj tks dqN gS] 

mlds ,d cM+s Hkkx dks vuko`Ùk Hkh fd;k tk ldrk gSA fdUrq] blesa Hkh tc i;Zos{k.k ds fy, euq"; ds 

rVLFk y{k.kksa dks vk/kkj ekudj cuk;s x;s pjksa ds ek/;e ls fo'ys"k.k fd;k tkrk gS rc tks rF; 

fudydj lkeus vkrs gSa muesa izfrfØ;kRed Kku ds y{k.k lekfo"V gks tkrs gSaA ,MoMZ lbZn ds xzUFk 

vksfj,UVfyTe esa Hkh ;g nks"k gSA bl i)fr dk 'kkL=;ksfuRokr~ ds izfrik| ds lkFk lek;kstu djrs gq, 

,d nwljh fof/k ls iz;ksx lEHko gSA bl fof/k dk iz;ksx Lo;a vfEcdknÙk 'kekZ us viuh iqLrd 

^Hkkjrh;rk ds lkekfld vFkZ&lUnHkZ* esa fd;k gSA bl iqLrd esa Hkkjrh;rk ds rVLFk y{k.k dks 

prq"dksfV iz.kkfy;ksa ¼ns'k] dky] tkfr fyax½ esa ns[kk x;k gS vkSj Hkkjrh;rk ds Lo:i y{k.k dks vkSfpR; 

;k ewY; iz.kkyh esa ns[kk x;k gSA euqLe`fr ds fopkj la;kstu ¼ladyu ugha½ esa Hkh ^'kkL=;ksfuRokr~* dh 

i)fr dk mÙke rjhds ls iz;ksx fd;k x;k gSA blesa euq"; ds rVLFk y{k.k ls mn~Hkwr leLr vkpj.k 

,oa muds fu;ked lw=ksa dks xzg.k fd;k x;k gSA lkFk gh euq"; ds Lo:i y{k.k ls mn~Hkwr leLr 

vkpj.k ,oa muds fu;ked lw= Hkh izLrqr fd, x, gSaA bl rF; dks euqLe`fr esa bl izdkj O;Dr fd;k 

x;k gSA 

ns'k/kekZ´~tkfr/kekZu~dqy/kekZa'p 'kk'orku~A 

ik"k.Mx.k/kekZa'p 'kkL=sfLeuuqDroku euq%AA euqLe`fr % 1@118 

 

euq dh bl loksZRd̀"V vkSj vkt ds ;qx esa izk;% vuqiyC/k vdknfed bZekunkjh vkSj xzUFk 

izorZu dh v}Sr ijEijk ds foijhr ik'pkR; i)fr'kkL=ksa ds vkyksd esa tc euq dk voyksdu fd;k 

tkrk gS rc mldh vkRe?kkrh O;k[;k lkeus vkrh gSA fu'p; gh ekuork dks fuafnr djus okys fo/kkuksa 

dk mYys[k euqLèfr esa gS ijUrq os ik[k.M /keZ ;k vkpj.k ds fu;ked rÙo gSaA ;g euq"; ds rVLFk 

y{k.kksa dh fuEure ¼reks xq.k esa Hkh fuEu½ vfHkO;fDr;k¡ gSaA ijUrq] ;g 'kk'or /keZ ugha gSA 'kk'or /keZ 

euq"; ds Lo:i y{k.k dks y{; djds funsZf'kr fd, tkrs gSaA euqLe`fr esa ekuork dh ;'kksxkFkk dks 

loksZPp f'k[kj ij izdkf'kr djus okys vkpj.k fo/kku bUgha lUnHkks± ls ;qä gSaA ijUrq] vkt ds 

rFkkdfFkr O;k[;kdkj flaxy fotu ds vkyksd esa xzUFk dks xzg.k djrs gSaA vdknfed bZekunkjh dks 

R;kxdj vktdy ds rFkkdfFkr fo}ku~ ftl va'k dk euqLe`fr ls mYys[k dj jgs gksrs gSa mlds ckjs esa 

;g Li"V fd;s fcuk fd og fdl /keZ dk rÙo gS] vkjksi&izR;kjksi esa layXu gSaA ;g izo`fÙk oLrqfu"Brk 

ds if'peh vkxzg dh nsu gS tks dF; dk vFkZ ek= i;Zos{k.kh; rF; esa ns[krk gSA 

Kku dh oLrqfu"Brk vkSj blds vk/kqfud izek.kHkwr xq.k&/keksZa dk mÙkj&vk/kqfud fpUru us Hkh 

izfrokn fd;k gSA lkFk gh bl izfrokn dks oSdfYid i)fr'kkL=h; O;oLFkk ds :i esa fodflr djus 
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dk Hkh iz;kl fd;k x;k gS] ftldk ekSfyd mn~ns'; ikB ds ^fcVfou fn ykbUl* ds vFkZ dks mn~?kkfVr 

djuk gSA vUrjikBh;rk] fo[kaMu] Kku dk iqjkrÙo] Kku dh vkuqokaf'kdh ,oa fMldflZo QkjesZ'ku vkfn 

bl ;kstuk ds fofHkUu izk:i gSaA ijUrq] v/;;u ds bu izk:iksa ds iz;ksx ls ,d oLrqfu"Brk ds LFkku 

ij nwljh oLrqfu"Brk dh LFkkiuk gksrh gSA oLrqr% vk/kqfud i)fr;ksa ds iz;ksx ls fufeZr Kku ;fn 

vkRefu"Brk ds cfg"dj.k dh iz.kkyh ls mRiUu gksrk gS rc oLrqfu"Brk ds cfg"dj.k ls mRié gksus 

okyk Kku Hkh mlh izdkj ,dy izk:i dk Kku gksxk ftl izdkj oLrqfu"B Kku gSA tcfd] v}Sr 

i)fr'kkL= esa vkRefu"B ,oa oLrqfu"B nksuksa gh izk:iksa ds Kku dks O;Dr djus dh O;oLFkk gSA ;fn 

tkfr] fyax] ns'k] dky ds izHkkoksa ls eqDr Kku oLrqfu"B Kku gS vkSj ;g bl n`f"V ls vkyksP; gS fd 

O;fDr dks tkfr] fyax] ns'k] dky ds ifjizs{; ls gVkdj cuus okyk Kku 'kfDr ds ,d izk:i dk Kku 

gSA rc O;fDr dks tkfr] fyax] ns'k] dky ds izHkkoksa esa ns[kus ls vkSj blh dkj.k Kku dks ;k lR; dks 

LFkkuh; ekuus dk Hkh ,d 'kfDr lehdj.k gSA mÙkj&vk/kqfud i)fr'kkL= bu nksuksa gh 'kfDr lajpuk 

ls mRié Kku dks Js"B ;k fuEu] lr~ ;k vlr~ crkus dh fLFkfr esa ugha gSA blh dkj.k os fdlh Hkh 

izdkj ds 'kfDr laca/k dks oS/k ;k voS/k lkfcr djus ds iz;kl dk gh fojks/k djrs gSaA ijUrq blls ftl 

O;kogkfjd fLFkfr dh dYiuk dh tk ldrh gS og euq"; dks iqu% izkd̀frd voLFkk dh Lora=rk esa 

fcYdqy vdsyk NksM+ nsuk gSA blds foijhr v}Sr i)fr'kkL= ekuork ds Lo:i y{k.k ij vk/kkfjr 

Kku ds vkyksd esa rVLFk y{k.k vk/kkfjr Kku esa ifjektZu dk izLrko djrh gSA ;gk¡ pw¡fd Lo:i 

y{k.k tkfr] fyax] dky] ns'k vkfn ij vk/kkfjr ugha gS cfYd lr~] fpr ,oa vkuUn ij vk/kkfjr gS] blh 

dkj.k Lo:i y{k.k vk/kkfjr Kku fdlh tkrh; ;k {ks=h; 'kfDr lehdj.k dks tUe ugha nsrs gSaA 

;gk¡ vk{ksi fd;k tk ldrk gS fd Lo:i y{k.k rks v}Sr osnkUr dh izkDdYiuk gS rc D;k ;g 

v}Sfr;ksa dh 'kfDr lajpuk dk leFkZu ,oa U;k;] oS'ksf"kd] lka[; vkfn ,oa izdkjkUrj ls nwljh iz.kkfy;ksa 

ds neu dk izLrko ugha gS \ bl vk{ksi ds fujkdj.k ds fy, rhu lUnHkksZa ij n`f"Vikr djuk lehphu 

gksxkA izFke ;g fd Jhen~Hkxorxhrk esa Jh d`".k us dgk fd *yksdsfLeu f}fo/kk fu"Bk iqjk izksäk 

e;ku?k* vkSj vkxs pydj fl) fd;k fd okLro esa ;g nksuksa gh fu"Bk;sa ,d gh ckr dks dg jgh gSaA 

f}rh; ;g fd Lo;a if'pe esa Hkh IysVks ds le; ls gh euq"; ds rVLFk y{k.kk/kkfjr Kku ls mRié gksus 

okyh leL;kvksa ds fo'ys"k.k dk iz;kl gksrk jgk gSA vk/kqfud ;qx esa vkdj bl iz;kl dks ykSfddhdj.k 

,oa lsD;qyjokn us ,d foijhr fn'kk esa eksM+ fn;kA ifj.kker% O;fDr dk Lo:i y{k.k bl yksd] yksd 

O;ogkj] yksd ds Kku ,oa O;oLFkk dh idM+ ls cfg"dr̀ gks x;kA rr̀h; ;g fd bl cfg"dj.k dks 

lkekftd lafonk dh rdZ iz.kkyh vkSj dkfVZft;u fMfotu ds izHkko ls vks>y fd;k x;k vkSj 

izR;{koknh rFkk vuqHkooknh i)fr;ksa us rks bls u"V gh dj MkykA 'ks"k cp x;k O;fDr dk rVLFk 
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y{k.k] blls tqM+k Kku ,oa blls tqM+h O;oLFkkA fdUrq] vc fou"V dks vks>y dh lrg rd ykuk] 

vks>y dks cfg"d`r dh lrg rd ykuk vkSj fQj cfg"dr̀ dks lekosf'kr dj ysuk vR;Ur nq"dj gSA 

bl nq"djrk ds dkj.k ekDlZ] lk=Z] fleksu] ekjD;wt] ,fjdÝke] gék vkjsaV] vkWd'kkV vkSj lSaMy vkfn 

vusdkusd fopkjd euq"; dh ihM+k dks le>us ds Øe esa my>s gq, euq"; dks VVksyrs gq, ls fn[kkbZ 

iM+rs gSaA 

bl vkys[k ds bl ifjPNsn ds lEiw.kZ fo'ys"k.k dk lekgkj djrs gq, v}Sr i)fr'kkL= ds 

rr̀h; lw= dk izLrko fuEufyf[kr :i ls izfrikfnr gksrk gSA 'kkL=;ksfuRokr~ % ¼d½ fun'kZu dk p;u 

¼[k½ fun'kZu dh ;kstuk esa fo"k; ds rVLFky{k.k ,oa Lo:i y{k.k dk lekos'k ¼x½ fo"k; dh izd`fr ds 

vuqlkj vkuqHkfod fof/k ds lkFk&lkFk rdZ okD;ksa }kjk rF; ladyuA 

4-rÙkqleUo;kr~ 

i)fr 'kkL=h; n`f"V ls izkDdYiuk fuekZ.k] v/;;u ds {ks= dk pquko] rF; ladyu ,oa rF; 

ladyu ds fy, fun'kZu dh O;oLFkk ds i'pkr~ laxzghr rF;ksa ds fo'ys"k.k dk pj.k lkeus vkrk gSA 

if'pe dh izHkkoh Kkuehekalh; i)fr;ksa ¼mnkjokn] ekDlZokn] mÙkj& vk/kqfudrkokn½ esa rF; psru ugha 

gSa vkSj v/;srk dh psruk dk lzksr inkFksZrj lzksrksa ls fo'ys"k.kh; ugha gSa ¼lsD;qyjokn dk izHkko½A ,slh 

fLFkfr esa miyC/k rF;ksa dk fo'ys"k.k mDr Kkuehekalh; ladYiukvksa ds }kjk vkSifu"kn~ 'kCnkoyh esa dgsa 

rks ijk³~xeq[k psruk ds }kjk gksrk gSA bfUnz;kuqHkookn pkgs og mnkjoknh <k¡ps esa gks] ekDlZoknh ;k 

mÙkj&vk/kqfud <k¡ps esa gks( blh ijk³~eq[kh psruk ls rF;ksa dk fo'ys"k.k djrh gSA ;g ijk³~eq[kh psruk 

oLrqvksa dks tkfr] fyax] ns'k] dky ds ifjizs{; esa gh le>rh gS vkSj bfUnz;kuqHkookn Hkh fo"k;ksa dks tkfr] 

fyax] ns'k ,oa dky esa gh xzg.k djrk gSA okLro esa lHkh izdkj ds oSKkfud i)fr;ksa dk lkj Hkh ;gh 

gS] vFkkZr~ fo"k;ksa dks mlh :i esa O;Dr djuk ftl :i esa os bfUnz;kuqHko ds lEidZ esa vkrs gSaA ijUrq] 

O;fDr fo'ks"k ds vuqHkoksa vkSj fQj izdkjkUrj ls mlds Kku dh lhek Hkh gksrh gS A tcfd] dksbZ Hkh 

ekuoh; O;ogkj O;oLFkk ds ,d lEiw.kZ i;kZoj.k dh fØ;k&vuqfØ;k dk ifj.kke vkSj ifj.kkeh gksrk gSA 

bl leL;k ds lek/kku ds fy, vk/kqfud if'pe us ^O;oLFkk fl)kUr* dk fodkl fd;k ftlds 

rhu izeq[k igyw gSaA izFke fdlh ?kVuk ;k O;ogkj dks ,d O;oLFkk ¼i;kZoj.k½ ds <k¡ps esa le>ukA 

f}rh;] pw¡fd O;oLFkk ;k ekuo ds O;ogkj ds izsjdksa esa vFkZ] euksfoKku] jktuhfr] laLd`fr] /keZ] 

vkuqokaf'kdh vkfn vusd ifjoR;Z gksrs gSa( vr% bu lHkh izdkj ds Kku dk mi;ksx djukA r`rh;] O;oLFkk 

fl)kUrdkjksa us bl vis{kk dh iwfrZ ds fy, vUr% vuq'kkluh;rk dks c<+kok nsus dh ek¡x dhA vkt Hkh 

;g fl)kUr lektoSKkfud v/;;uksa dk ekU; lanHkZ gSA ijUrq] tks rF; ,d ekuorkoknh Kku dh 

LFkkiuk ds fy, visf{kr gS og O;oLFkk fl)kUrdkjksa dh idM+ esa vkus ls vHkh Hkh NwVk gqvk gSA O;oLFkk 
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fl)kUrdkjksa us fofHké vuq'kkluksa esa foHkDr Kku ds ,dhdj.k dh ckr rks dh ijUrq bl ,dhdj.k esa os 

ijk³~eq[k psruk ls fufeZr Kku dks gh ,dhd`r dj ik;sA bl iz;Ru ds ifj.kke Lo:i if'pe esa Kku 

dk ,slk foLQksV gqvk ftlesa os ;g le> cSBs fd vc euq"; dks ;k fo"k; dks gj vksj ls idM+ fy;k 

x;k gSA ^O;oLFkk fl)kUr* dks lekt foKkuksa esa ,d ØkfUr dh rjg ns[kk x;k vkSj ;g fo'okl fd;k 

x;k fd vc O;oLFkkvksa dk fuekZ.k] mudk vfLrRo esa cus jguk] O;oLFkk esa :ikUrj.k gksuk ;k mudk 

fou"V gks tkuk dksbZ igsyh ugha jg x;h gSA vfirq bu lcdk vkuqHkfod v/;;u ,oa Hkfo"; dFku 

lEHko gks x;k gSA ijUrq vkxs pydj ;g ,d HkzkfUr gh fl) gqbZA 

bldk ,d dkj.k rks ;g gS fd ^O;oLFkk fl)kUr* us Kku ds ,dhdj.k dk tks izLrko fd;k 

mlesa os ijk³~eq[kh psruk ls fufeZr Kku dks gh xzg.k dj ik;s vkSj izR;³~eq[kh psruk ls fufeZr Kku 

cfg"dr̀ gh jg x;kA izR;³~eq[kh psruk ls fufeZr Kku tkfr] ns'k] dky ,oa fyax dh lhekvksa dk 

vfrØe.k djrh gSA ;g Kku dks ekuorkoknh vk/kkj iznku djrh gS vkSj ijk³~eq[kh psruk ds miknkuksa 

ls mRié 'kfDr lehdj.kksa ds nks"kksa dks iznf'kZr djus dk vk/kkj curh gSA nz"VO; gS fd czãlw= dk 

prqFkZ lw= Hkh Kku ds ,dhdj.k dk izLrko djrk gSA ijUrq ;g Kku ds ,dhdj.k esa ijk³~eq[kh psruk 

ls fufeZr Kku vkSj iR;³~eq[kh psruk ls fufeZr Kku nksuksa dks gh lefUor dj viuk iwoZi{k cukrk gSA 

blh dkj.k Hkk";dkj 'kadj us rÙkqleUo;kr~ lw= esa ^dFk iquczZã.k%'kkL=izek.kdRo eqP;rs;kork 

^vkEuk;L; fØ;kFkZRoknkuFkZD;rern'kZue~* bfr fØ;kijRoa 'kkL=L; iznf'kZre~^ dgkA blls ekuorkoknh 

Kku ds fy, tks fu"ifÙk curh gS mlesa yksddeZ Hkh iwoZi{k gS vkSj yksddeksZa ds fo/kk;d Kku Hkh iwoZi{k 

gSaA ;fn yksd deksZa ls ekuork ds izfrn'kZ fl) ugha gksrs gSa rc mu yksd deksZa dh ekuork ds izfrn'kksZa 

ls ijLij vfoukHkko fl) ugha gksrk gSA ;gh mu deksZa ds fo/kk;d Kku ds lkFk Hkh gSA vc iz'u ;g gS 

fd ogh ekuork esjs deksZa esa gS ¼rÙoefl½] eSa ekuork dk izfrn'kZ gw¡ ¼v;a vkRek czã½] ekuork ifo= 

vkSj foey Kku&Lo:i gS ¼izKkua czã½ vkSj vUr esa eSa Hkh czã gh gw¡ ¼vge~ czãkfLe½ dk izkDV~; dgk¡ ls 

gks ldrk gSA 

Hkk";dkj 'kadj us *rÙkqleUo;kr*~ ds vuUrj nks vU; lw=ksa ls bl 'kadk dk fuokj.k fd;k gS] 

ftuesa ls izFke gS ^loZ= izfl);kf/kdj.ke~* vkSj f}rh; gS ^loZ= izfl)ksins'kkr~*A vFkkZr~ lHkh euq";ksa esa 

O;kI; gksrs gq, Hkh tks O;kid gS og ekuork gSA ^losZ izR;;k% fo"k;h HkofUr ;L; l vkRek 

loZcks/kkUizfrcks/;rs*] ;g ^izfrcks/kfofnre~* dk fu;e gS vkSj blls Hkh ekuork dk izR;sd euq"; esa 

izfriknu gksrk gSA og lHkh euq";ksa esa izfrf"Br gksus ds dkj.k egr~ gS] rFkk ,d euq"; esa Hkh izfrf"Br 

gksus ds dkj.k v.kq Hkh gSA 
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vc ;g ekuork tc v.kq Hkh gS vkSj foHkq Hkh ¼v.kkSjf.k;k.k egrks egh;k.k½ gS rc ml euq"; ds 

v/;;u ds fy, cuk;h x;h fdlh Hkh ;kstuk esa bldk izkDV~; Hkh rks gksuk gh pkfg,A de ls de bl 

rdZ dh fu"ifÙk dks rF;ksa ds fo'ys"k.k ds ifj.kke esa rks vo'; gh izdV gksuk pkfg,A ijUrq] ;FkkFkZ 

,dne blds foijhr tSlk gSA ;fn Jqfr;k¡ dgrh gSa fd ^loZa [kyq bna czã* rks izR;{k&vuqekukfn lHkh 

izek.kksa vkSj Hkwr] orZeku rFkk Hkfo"; vkfn leLr ¼;PpHkwra ;Pp HkkO;e~½ lEHkkfor Kkidksa ls czã dh gh 

foKfIr gksrh gSA oSls gh tkfr] fyax] ns'k] dky vk/kkfjr ifjoZR;ksa ls Hkh ekuork dh flf) D;ksa ugha 

gksrh gSA vkf[kjdkj euq"; ds :i esa ,d O;fä tkfr] fyax] Hkk"kk] lEiznk; bR;kfn ls cks/kd KfIr;ksa ds 

lkFk&lkFk ekuo Hkh rks gSA 

;gk¡ iz'u mBrk gS fd D;k bldk dkj.k rF; ladyu ,oa ladfyr rF;ksa ds fo'ys"k.k dh 

vfHk;kfU=dh gS ;k euq"; esa ekuork gS gh ugha\ bl rF; dks le>us ds fy, Kku&fofuekZ.k dh iz.kkyh 

dks le>uk vko';d gSA ;gk¡ fo"k; ;g ugha gS fd Kku dk izknqHkkZo vuqHko ls gksrk gS ;k cqf) lsA 

oLrqr% Kku&fofuekZ.k dh iz.kkyh dks tc ge Kkrk ls i`Fkd~ djds le>us dk iz;kl djrs gSa rc ;g 

iz'u lkeus vkrk gS fd ;g Kku cqf) dk mRikn gS ;k vuqHko dkA ijUrq] Lo;a Kkrk ds fy, mldk 

Kku ekufld p;kip; izfØ;k ¼esaVy esVkcksfyfLVd izklsl½
14
 dk ifj.kke gksrk gSA iqu% Kku dk 

mRiUu gksuk vkSj bl Kku dk Kku gksuk nks ijLij vyx&vyx p;kip; dh ekufld voLFkk;sa gS aA 

ftl izdkj 'kkjhfjd p;kip; iz.kkyh dk eq[; mn~ns'; lko;o dks vko';d ÅtkZ ,oa 'kfDr iznku 

djuk vkSj Lo;a viuh Hkh j{kk djuk gksrk gS mlh izdkj Kku dh p;kip;h iz.kkyh dk eq[; mn~ns'; 

lko;o dks laKku] vuqfØ;k] izcks/ku] izfrfØ;k] Le`fr] rdZ] g"kZ] fo"kkn] izse] ?k`.kk] Øks/k] Hk; vkfn ds 

fy, vfHko`fÙk;k¡ iznku djuk gSA lkekU;r% vfHko`fÙk;ksa dks ekufld p;kip; iz.kkyh dgk tk ldrk gSA 

fdUrq] euq"; dh ikpu laca/kh p;kip; iz.kkyh vkSj ekufld p;kip; iz.kkyh dk ,d nwljs ij cgqr 

xgjk izHkko gksrk gSA ,d esa vkus okyk fodkj nwljs dks vkSj nwljs esa vkus okyk fodkj igys dks 

izHkkfor djrk gSA ftl rjg Kku&fofuekZ.k dh ,d p;kip; iz.kkyh O;fDr ds Hkhrj dk;Z jgh gksrh gS 

mlh rjg Kku&fuekZ.k dh ,d p;kip;h iz.kkyh dk vfLrRo lekt esa Hkh gksrk gSA lekt esa pyus 

okyh Kku&fuekZ.k dh p;kip;h iz.kkyh ls O;fDr vius Kku&fuekZ.k dh p;kip;h iz.kkyh dks ftruk 

Lok;Ùk j[k ikrk gS mruh gh Lora= psruk dk og Lokeh gksrk gSA fdUrq] ,d fLFkfr vkSj Hkh mRié 

gksrh gS] ftlesa Kku&fuekZ.k dh lekt esa pyus okyh p;kip;h izfØ;k dks dksbZ fopkj/kkjk ;k 

jktuhfrd&vkfFkZd iz.kkyh vius dCts esa ys ysrh gS] ftlds ifj.kke Lo:i lekt esa Kku&fuekZ.k dh 

p;kip;h iz.kkyh fodkj xzLr gks tkrh gSA bl fodkj dh vfHkO;fDr Kku esa ozkR;nks"k ds :i esa gksrh 

gSA dkykUrj esa tc blh ozkR;nks"k ls Kku&fofuekZ.k dh O;fDr&vk/kkfjr p;kip;h iz.kkyh vkPNkfnr 
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gks tkrh gS rc ozkR;nks"k ;qä Kku ds vkyksd esa gh lEiw.kZ lH;rk viuk izfrfcEc ns[krh gS vkSj mlh 

dks ,dek= lR; Hkh ekurh gSA 

vc izlaxr% czãlw=kuqlkjh Kku&fofuekZ.k dh p;kip;h iz.kkyh ij fopkj dj izklafxd gksxk 

vkSj fQj ml i{k ij fopkj djuk fd if'pe esa Kku&fofuekZ.k dh p;kip;h iz.kkyh ds fod`r gksus 

dk bfrgkl fdl izdkj fodflr gqvk gSA Hkxoku~ Jh d"̀.k us xhrk esa vtqZu ls dgk fd ^u fg Kkusu 

ln`'ka ifo= feg fo|rs*A ;g ogh d"̀.k gSa ftUgsa vtqZu us vP;qr dgdj iqdkjk gSA vFkkZr~ ftudh 

Kku&fuekZ.k dh p;kip;h iz.kkyh dHkh Hkh vkSj dgha ls P;wr ugha gqbZ gSA ;gh d`".k Kku dh ppkZ 

djrs gq, vtqZu dks 'kkjhfjd p;kip; iz.kkyh dks leqfpr cuk;s j[kus ds fy, vfodkjh Hkkstu xzg.k 

djus dk lq>ko nsrs gSa vkSj ekufld p;kip;h iz.kkyh dks leqfpr cuk;s j[kus ds fy, ;ksx dk izopu 

nsrs gSaA v}Sr dh Hkkjrh; ijEijk esa blfy;s Kku dks ^foeyksRdf"kZuh* vkSj ^lk fo|k ;k foeqDr;s* dgk 

x;k gSA osnkUr dh ijEijk esa Kku&fofuekZ.k dh p;kip;h iz.kkyh esa O;oLFkk ;k jktuhfrd 'kfDr dk 

gLr{ksi ugha gSA blh dkj.k ;g eks{k izofrZuh Kku dk izfriknu djrh gSA ;g eks{k izofrZuh Kku gh gS 

tks O;fä vkSj lekt nksuksa ds Kku&fofuekZ.k dh p;kip;h iz.kkyh dks ozkR;nks"k ls vkPNkfnr ugha gksus 

nsrhA 

nz"VO; gS fd if'pe esa vjLrw ds fparu ls gh tgk¡ Kku& fofuekZ.k dh p;kip;h iz.kkyh dk 

loZizFke mYys[k cht :i esa feyrk gS ogha ls ;g laj{k.koknh izòfÙk Hkh /kkj.k dj ysrk gSA mYys[kuh; 

gS fd vjLrw us lksns';rk fl)kUr dk izorZu djrs gq, tho foKku dks ,d iSjkMkbe ds :i esa Lohdkj 

fd;k gSA vc ;fn bl lehdj.k dks vjLrw }kjk Kku dks ifjHkkf"kr djus ds fl)kUr ¼fjiztsUVs'kuy 

F;ksjh vkWQ ekbUM½ ds lkFk tksM+dj ns[ksa rks Kku&fofuekZ.k dh p;kip;h iz.kkyh dk ,d izkjafHkd 

izk:i rS;kj gksrk gSA mn~ns'; dks fu/kkZfjr djus esa ;fn tSfod fØ;k;sa Hkh lfEefyr gSa rc ;g ekuuk 

gksxk fd ekuoh; O;ogkj dh mís';ijdrk tSfod fØ;kvksa ds vaxHkwr gksrs gq, Hkh mlls Åij ,d psru 

voLFkk ls fu;af=r vkSj fu:fir gksus okyk rÙo gSA ijUrq vjLr~ euq"; ds lk/; dks IyVks ds ^oYMZ 

vkWQ vkbfM;k* ls fHké vf/k"Bku esa [kkstus ds iz;kl esa euq"; ds Kku&fofuekZ.k dh lEiw.kZ izfØ;k dks 

tSfod fØ;k esa gh lhfer dj nsrs gSaA blhfy;s vjLrw ds fpUru esa ekuoh; Kku dk vkn'kZ IysVks dk 

^uks nkbZ lsYQ* ugha jg tkrk gSA 

vjLrw ds i'pkr~ Kku&fofuekZ.k dh p;kip;h iz.kkyh dh le> gkWCl esa izLQqfVr gksus ds 

vo'ks"k feyrs gSaA os fo"k;ksa dks laosnukvksa ds rU= esa izfo"V gksus vkSj muds }kjk fpÙko`fÙk;ksa ds mn~Hko 

dh ppkZ djrs gSaA fdUrq] ,d rks gkWCl ds fparu dk izfrn'kZ ¼iSjkMkbe½ HkkSfrd 'kkL= gS vkSj psruk ds 

xgjs Lrjksa rd ugha mrjuk mudh lS)kfUrd ck/;rk jgh gSA vr% bl fo"k; dks os vNwrk gh NksM+ nsrs 
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gSaA gkWCl ;fn ,slk u djrs rks muds }kjk euq"; dks {kqnz ?kksf"kr djus dk miØe Hkh iwjk ugha gks ikrkA 

blh dkj.k os laosnukvksa ls mRié fpÙko`fÙk;ksa vFkkZr~ laosnura= dh tSfodh ds bnZ&fxnZ gh Kku&fuekZ.k 

dh p;kip;h iz.kkyh dks ifjiw.kZ eku ysrs gSaA bruk t:j gS fd gkWCl ds le{k Kku dks bl rjg ls 

vk/ks&v/kwjs vkSj fod`r Lo:i esa Lohdkj dj ysus dk dksbZ tkrh; vgadkj ugha Fkk cfYd ,d izdkj dk 

Hk; FkkA ;g ogh Hk; gS ftldh vfHkO;fä ysfo;kFku esa ^eSa* vkSj ^Hk;* dks tqM+oka HkkbZ dgrs gq, dh xbZ 

gSA vjLrw esa Kku&fuekZ.k dh p;kip;h iz.kkyh dh O;k[;k djus dh lEiw.kZ lEHkkouk Fkh fdUrq rc 

mUgsa ;g Hkh ekuuk iM+rk fd Kku&fuekZ.k dh tks izfØ;k Lokeh ds Hkhrj py jgh gksrh gS ogh nkl esa 

Hkh gksrh gSA ;g ekU;rk ml vjLrw ds lEiw.kZ lS)kfUrd egy dks <gk nsrh ftl vjLrw dks ge vkt 

tkurs gSaA blh rjg TkkWu ykWd vius fpUru esa  fpfdRlk’kkL= dks izfrn'kZ ¼iSjkMkbe½ ekurs gq, izrhr 

gksrs gaSA os vk/kqfud vuqHkookn ds tud Hkh gSaA laosnukvksa ls Kku&fofuekZ.k dh i)fr dks fodflr 

djus esa mudk ewY;oku ;ksxnku Hkh jgk gSA laosnuk,¡ vkSj Kku esa muds ifjofrZr gksus ds e/; tks 

vUrjky ykWd us NksM+ fn;k gS ;fn os bldh O;k[;k dk miØe djrs rks os Hkh Kku&fofuekZ.k dh 

ekufld p;kip;h iz.kkyh ds mék;d ldrs g¨ FksA bl fLFkfr esa mUgsa izkd`frd fof/k tSls xSj 

vkuqHkfod izfof/k dh ‚kj.k esa Hkh ugha tkuk iM+rkA ijUrq okLrfodrk rks ;g gS fd os ,slk djds 

izkd`frd vf/kdkjksa dh /kkj.kk dk izfriknu ugha dj ikrsA Qyr% mnh;eku iw¡thokn ds leFkZu esa Kku 

dks izLrkfor djus dk mudk miØe Hkh ihNs NwV tkrkA mi;qZDr fooj.k dk vk’k; dsoy ;g fn[kkuk 

gS fd if'pe esa Hkh Kku&fofuekZ.k dh ,d p;kip;h iz.kkyh ds fodflr gksus ds cht jgs gSaA ijUrq ;g 

cht ‚kkadjosnkUr dh Hkkjrh; ijEijk esa fufgr v}Sr i)fr dh rjg if'pe esa o`{k :i /kkj.k ugha dj 

ldkA D;ksafd] if’pe us Kku dks chp ls gh idM+ fy;k vkSj Kku ds vfxze vkSj mPprj izk:iksa dks 

ikjykSfdd dgdj [kkfjt dj fn;kA fQj Hkh mudh ;g fof’k"Vrk jgh fd HkkSfrdrk dks psruk esa 

:ikUrfjr gksus ls iwoZ gh tgk¡ mUgksaus idM+ fy;k mlh ds vk/kkj ij lekt&n’kZu vkSj 

jktuhfrd&vkfFkZdh dh LFkkiuk dhA vk/kqfud if'pe vkSj mldh lH;rk Kku&fofuekZ.k ds ,sls gh 

vk/ks&v/kwjs p;kip;h iz.kkyh dh ifj.kfr gSA blhfy, lksjksfdu tc if'peh lH;rk dks 

^,sfUæd&lH;rk* dgrs gSa rks ;g loZFkk mfpr gh gSA 

bfrgkl esa ,slk Hkh gksrk gS fd Kku&fuekZ.k dh lkekftd p;kip;h iz.kkyh tc fod`r gks jgh 

gks rc O;fDr fo'ks"k ds }kjk tks vius Lo;a ds Kku&fofuekZ.k dh p;kip;h iz.kkyh dks ftruk vNwrk 

j[k ikrk gS] mruk gh lekt dks jkLrk fn[kkus okys Kku dk izorZu djrk gSA if'pe esa ;g flljks 

,oa LdkWfyfLVd fpardksa ds fpUru esa ifjyf{kr gksrk gSA fdUrq] tc Kku&fuekZ.k dh lkekftd 

p;kip;h iz.kkyh fodkj xzLr gks tkrh vkSj mlh fodkj ds izHkko ls bfrgkl ds fdlh dky[kaM esa 
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O;fDr fo'ks"k ;k lewg mlh fodkj ;qDr Kku dks Lodh; Kku ds p;kip;h iz.kkyh esa foosd lEer 

ekudj xzUFk dk fuekZ.k djrs gSa rc os ekuork dks fo[kafMr djus dk dk;Z djrs gSaA nz"VO; gS fd 

lekurk ekuork ds fy, lcls cM+k vkn'kZ gS fdUrq {kqnz euq";ksa esa lekurk ekuork ds fy, lcls cM+k 

/kks[kk Hkh gSA bl /kks[kk dks eSfd;kosyh] gkWCl] csaFke bR;kfn lcus if'pe esa vxzlkfjr fd;k gSA bl 

rjg ;g vR;Ur gh Li"V gS fd if'pe esa fopkjdksa ds ,d cM+s ,oa izHkkoh lewg us Kku&fuekZ.k ds 

Lora= ,oa izkd`frd p;kip;h iz.kkyh dks fof'k"V fgrksa ds vkyksd esa gh le>kA 

vc ;gk¡ Kku&fuekZ.k dh p;kip;h iz.kkyh ds Lo:i dks le> ysuk vko';d gS vkSj fQj bl 

iz.kkyh dh osnkfUrd le> dks mn~?kkfVr djuk lehphu gksxkA laosnukvksa ds :i esa bfUnz;kuqHko ls 

Kku ugha curk gSA ;g laosnuk;sa tc efLr"d dh bysDVªkseSXusfVd dsfedy fQYM esa igq¡prh gSa rc 

mudk Hkh Bhd oSls gh vusd :ikUrj.k gksrk gS tSls gekjs mnj esa Hkkstu dk gksrk gSA bl izfØ;k esa 

gh laKku izR;; ds :i esa :ikUrfjr gksrs gSaA ijUrq] ;g izR;; Hkh Kku ugha gSA bl izR;; dk vuqHko 

vkSj Le`fr ls tc vck/k laca/k curk tkrk gS rc ;g psruk dk laLdkj cu tkrk gSA okLro esa ;gh 

laLdkfjr psruk Kku gS tks Hkk"kk ds ek/;e ls vius dks fl)kUr ds :i esa izdV djrh gSA ;gk¡ Lo;a 

Hkk"kk tgk¡ Kku ds izdVhdj.k dk ,d ek/;e gS ogha Kku dh vfHkO;fDr ds fy, vkSj Kku ds izo)Zu 

ds fy, ,d lhek Hkh cu tkrh gSA bldk dkj.k ;g gS fd Hkk"kk dk fuekZ.k Kku&fuekZ.k ds lkekftd 

p;kip;h iz.kkyh ds ifjos'k esa vf/kd vkSj O;fDr ds Kku&fuekZ.k ds vkH;Urfjd p;kip;h iz.kkyh esa 

de gksrk gSA ijUrq] tks Hkk"kk 'kCn foU;kl ds lkekftd p;kip;h iz.kkyh dks mlds vFkZ foU;kl esa 

ftruk vf/kd izdV dj ikrh gS og Hkk"kk O;fDr ds vkH;Urfjd Kku&fuekZ.k dh p;kip;h iz.kkyh dks 

Lok;Ùk j[kus dk mruk gh cM+k vk/kkj Hkh izLrqr djrh gSA D;¨afd] bl Ádkj dh Hkk"kk esa 'kCn foU;kl 

v©j mld¢ bfror̀kRed vFkZ dk lalkj vf/kd [kqyk jgrk gSA bl ǹf"V ls laLd`r Hkk"kk dk vrqyuh; 

vkSj vf}rh; egÙo gS vkSj bl n`f"V ls laLd`r Hkk"kk dk ewY;kadu fd;k tkuk vHkh 'ks"k gSA 

v}Sr i)fr'kkL= vkSj mldh Kkuehekalk Kku&fofuekZ.k dh Lora= ,oa Lok;Ùk ekufld 

p;kip;h iz.kkyh tks O;fDr esa vf/kf"Br gksrh gS vkSj Kku&fuekZ.k dh lkekftd p;kip;h iz.kkyh nksuksa 

dk fo'ys"k.k djrh gSA if'pe us vius izR;sd dky [k.M esa bl iz.kkyh dks fdlh u fdlh 'kfDr 

lehdj.k dh vkM+ esa le>us dk iz;kl fd;k gSA blh dkj.k og ekuo esa Kku ds izdVhdj.k dks 

psruk ds laLdkfjr Lo:i ds Lrj ij gh bls idM+us dh dksf'k'k dh gSA vc pw¡fd O;fDr dh laLdkfjr 

psruk ds Lrj ij gh 'kfDr lehdj.k O;ogk;Z gksrs gSa] vr% blh O;ogk;Zrk dks if'pe us Kku dk 

izfrn'kZ eku fy;kA ijUrq] ekuorkoknh Kku dk izkdV~; Kku&fuekZ.k dh p;kip;h iz.kkyh esa blls 

vkxs dh pj.k esa gksrk gSA v}Sr i)fr'kkL= mlh Kku dks Kku ds fodkl dh loksZPp voLFkk ekurk gS 
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vkSj mlh esa ekuorkoknh Kku dh izfr"Bk gksrh gS] ftldk foospu v}Sr i)fr'kkL= ds vxys lw= esa 

fd;k tk;sxkA 

bl vkys[k ds bl ifjPNsn ds lEiw.kZ fo'ys"k.k dk lekgkj djrs gq, v}Sr i)fr'kkL= ds 

prqFkZ lw= dk i)fr'kkL=h; Lo:i fuEuor~ gSA rÙkqleUo;kr~ % ¼d½ ladfyr rF;ksa dk Kku&fofuekZ.k 

dh ekufld p;kip;h iz.kkyh esa O;k[;k djus ds fy, de ls de rhu Kkuehekalkvksa ds }kjk mudk 

fo'ys"k.k djukA ¼[k½ bl fo'ys"k.k ls izkIr vyx&vyx fu"d"kksZa dks js[kkafdr djukA ¼x½ vyx&vyx 

ÁfrKfIr; ä ls ekuork d¨ iwoZ i{k cukdj rdZ okD; }kjk ekuork dk la/kku djukA 

5- loZ osnkUr izR;;a pksnuk| fo'ks"kkr~ 

vuqla/kku ds Øe esa ;fn de ls de rhu Kkuehekalkvksa ls ladfyr rF;ksa dk fo'ys"k.k fd;k 

tk; rc ,d nwljs ls vlaxr fu"d"kksZa dk izkIr gksuk LokHkkfod gh gSA rc bl vlaxfr dk lek/kku 

dSls fd;k tk ldrk gS \ ,slh gh voLFkk esa vkn'kkZRed ;k ewY;ijd dFkuksa dk lekos'k v/;;u esa gks 

tkrk gSA ijUrq] ,sls ewY; Hkh fdlh u fdlh 'kfDr lehdj.k ds mRikn gh rks gks ldrs gSa] bl rF; ls 

bUdkj ugha fd;k tk ldrk gSA 

v}Sr i)fr'kkL= ds izLrqr lw= esa blh leL;k dk lek/kku izLrqr fd;k x;k gSA og lek/kku 

;g gS fd D;k tks foxr pj.k rd Ks; gks x;k ogh /;s; Hkh gSA Hkk";dkj 'kadj us czãlw= ds izFke 

v/;k; ds izFke vf/kdj.k ds prqFkZlw= ^rÙkqleUo;kr* dk bl izLrqr lw= ds Hkk"; esa iqu% mYys[k fd;k 

gSA os fy[krs gSa fd& vfof/kiz/kkuSfgZ oLrqi;Zolkf;fHkczZã okD;ScZzãfoKkua tU;r bR;okspnkpk;Z% 

rÙkqleUo;kr~A bl lw= dh Hkkerh O;k[;k esa mnkgj.k nsrs gq, okpLifr feJ us fy[kk gS fd ,d gh 

O;fDr fdlh ds fy, vkpk;Z] fdlh ds fy, HkkbZ] fdlh ds fy, firk ;k iq= gksrk gS tcfd og ;g lc 

gksrs gq, blls brj Hkh gSA 

Bhd blh rjg laLdkfjr psruk ds Lrj ij euq"; dks ftl :i esa xzg.k fd;k tkrk gS ;k 

Kkrk Lo;a ftl :i esa laLdkfjr psruk ds Lrj ij vius dks xzg.k djrk gS og mlds vfrfjDr Hkh 

dqN gSA O;fDr dk ^;g dqN* laLdkfjr psruk ds vga cks/k ds ifjR;kx ls mRié gksrk gS t¨ fd Lo;a 

iqu% Kku&fofuekZ.k dh p;kip;h Á.kkyh dk gh ifj.kke gSA ftl izdkj 'kjhj&fØ;k dh tSfod 

p;kip;h iz.kkyh HkksT; inkFkZ ds dbZ izdkj ds vif'k"Vksa dks ey ds :i esa ckgj djrh gS mlh izdkj 

O;fDr&vk/kkfjr Kku&fuekZ.k dh ekufld p;kip;h iz.kkyh Hkh laosnuk ds :i esa izkIr ?kVdksa esa ls 

cgqr dqN ey ds :i esa ckgj fudkyrh gSA ijUrq if'pe esa bl rF; dks dnkfpr~ tku&cw>dj 

Kkuehekalk dk fo"k; cuus ls NksM+ fn;k x;kA v}Sr i)fr'kkL= esa ,sls eykojks/kksa dh foLrkj ls ppkZ 

gqbZ gSA vge~ ,d ,slk gh eykojks/k gS tks O;fä ds Lo dks mlds okLrfod Lo:i esa izfrf"Br ugha 
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gksus nsrk gSA ;g eykojks/k tc rd cuk jgrk gS rc rd 'osrdsrq ^'orsdsrq* gh cuk jgrk gS vkSj tc 

;g nwj gks tkrk gS rc 'osrdsrq vius okLrfod Lo:i vFkkZr~ ^czã* ¼ekuork dh vkn'kZHkwr voLFkk½ esa 

izfrf"Br gksrk gS ¼'osrdsrq rÙoefl½A 

vga ds Lrj ij gh txr~ ds ukukRo fl) gksrs gSa vkSj O;fä dh leLr vfLerkvksa dk ewyL=ksr 

Hkh ;gh vga gSA if'peh Kkuehekalkvksa esa ;g vga lEiw.kZ mnkjokn esa euq"; dh eq[; igpku gSA vga 

dh psruk ls gh ekDlZokn esa oxZ la?k"kZ gS vkSj ;g vga dh psruk gh ekuork dh 'k=q Hkh gSA vga dh 

psruk ls gh vkradokn] Hkz"Vkpkj] jaxHksn vkSj fyaxHksn gS vkSj i;kZoj.k ds nksgu ds ihNs Hkh ;gh vgaokn 

gSA v}Sr i)fr'kkL=  O;fä&vk/kkfjr Kku&fofuekZ.k dh Lok;Ùk ,oa Lora= p;kip;h iz.kkyh esa bl 

vga dks eykojks/k ds :i esa O;Dr djrk gS vkSj psruk ds foey Lo:i vFkkZr~ 'kq)&pSrU; dks nsg] 

bfUnz;] eu] cqf) vkSj vgadkj rFkk uke&:i leLr tkxfrd mikf/k;ksaa ls eqDr Lo:i esa igpku djrk 

gSA vr% ekuorkoknh Kku&fofuekZ.k ds fy, bl iz.kkyh dk mi;ksx Lo;a ekuork dh vkn'kZ izfr"Bk 

vkSj ekuork ds dY;k.k ,oa mRFkku ds fy, vifjgk;Z gSA bldk lkjHkwr fu"d"kZ izLrqr djrs gq, dgk 

tk ldrk gS fd izR;sd lH;rk vkSj laLd`fr ds fuekZ.k esa Kku&fofuekZ.k dh ,d i)fr'kkL= dh 

egÙoiw.kZ Hkwfedk gksrh gSA Kku ds fofuekZ.k dh izfØ;k ijk³~eq[kh vkSj izR;³~eq[kh psruk ds Lrj ij 

iw.kZrk dks izkIr gksrh gSA vf/kdka'k i)fr'kkL= tgk¡ Kku ds fofuekZ.k dh izfØ;k dks psruk dh 

ijk³~eq[k vfHko`fÙk esa gh iw.kZ eku ysrs gSa ogha v}Sr i)fr'kkL= Kku ds fofuekZ.k dks psruk dh 

izR;³~eq[k vfHko`fÙk i;ZUr foLrkfjr djrk gS vkSj mlh esa ekuorkoknh Kku ds vkn'kZ Lo:i dh izfr"Bk 

ns[krk gSA oSlh lH;rk vkSj laLd`fr;k¡ tks ijk³~eq[kh psruk dh lhek esa fofufeZr Kku ls lapkfyr vkSj 

fu;af=r gksrh gSa muds dkykUrj esa fodkjxzLr gks tkus vkSj vUrr% frjksfgr gks tkus dh lEHkkouk 

vf/kd jgrh gS ijUrq oSlh lH;rk vkSj laLd`fr;k¡ vis{kkd`r vf/kd nk?kkZ;q gksrh gSa vkSj mUgha esa ekuork 

ds mnkÙk Lo:i dk izkdV~; lEHko gksrk gS tks izR;³~eq[kh psruk ds vkyksd esa fofufeZr Kku ls vius 

dks fofu;ksftr djrh gSaA 

 

ikn fVIi.kh & 

1- flaxy fotu dh vo/kkj.kk dk iz;ksx ik'pkR; lH;rk dh O;k[;k ds Øe esa izfl) lkfgR;dkj 

fofy;e Cysd ¼1975½ us fd;k gSA 

2- mYys[kuh; gS fd dkyZ ikWij us lR;kiuh;rk ds LFkku ij vlR;kiuh;rk dh laHkkO;rk okyh 

izfrKfIr;ksa esa oSKkfud fl)kUr cuus dh lEHkkouk dks ryk'kk gSA vius er dh iqf"V ds fy, os 

Hkfo";dFku ¼fizfMD'ku½ ,oa Hkfo";ok.kh ¼izksQslh½ esa vUrj djrs gSaA ikWij us mu dFkuksa dks Hkfo";ok.kh 
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crk;k gS ftuesa nks rÙo lekfo"V gksrs gSaA izFke] tc ?kfVr gksus okyh ?kVuk esa ekuoh; gLr{ksi }kjk 

dksbZ ifjorZu lEHko u gksA f}rh;] tc dfFkr ?kVuk ds i;Zos{k.k gsrq oSlh gh nwljh bdkbZ miyC/k u 

gksA mnkgj.k ds fy, 13 twu 2068 dks ;g fo'o u"V gks tk,xk] ,d Hkfo";ok.kh gS D;ksafd ikWij ds 

vuqlkj bl ?kVuk ds i;Zos{k.k ds fy, ;k bl dFku dh vlR;kiuh;rk ds fy, gekjs ikl ,sls gh 

nwljs fo'o miyC/k ugha gSaA blds foijhr dkSvk dkyk gksrk gS& ;g ,d ,slh izfrKfIr gS ftldh 

vlR;kiuh;rk dh lEHkkouk gtkjksa] yk[kksa dkSvksa ds i;Zos{k.k esa gSA vr% izFke izfrKfIr Hkfo";ok.kh ,oa 

f}rh; izfrKfIr Hkfo"; dFku gSA 

3- izk;% mRiknksa ds cktkj&foLrkj ds fy, gksus okys vuqla/kku esa lrg ds uhps dh fdfe;kxhjh ls ge 

lc vufHkK ugha gSaA ykbQ lkbUlsl esa bl rjg ds dk;Z&O;kikj ls vdknfed txr~ Hkh vNwrk ugha 

gSA mnkgj.k ds fy, ns[ksa] Mh-ch- jsufld dk ys[k ^izsLisfDVo % fMLDyksftax fgMsu lkslZ vkWQ QfUMax* 

tks ,dsMfed esfMflu % tuZy vkWQ n ,lksfl,'ku vkWQ vesfjdu esfMdy dkystst esa o"kZ 2009 

flrEcj esa izdkf'kr gqvk FkkA 

4- vdknfed vuqla/kkuksa esa tc dkusZxh] jkWdQSyj] QksMZ tSlh laLFkk;sa [kpZ ogu djrh gSa rc mudk 

mn~ns'; vius O;olk; ds fy, mi;qDr fo'o ds fuekZ.k gsrq mikns; Kku dh [kkst vkSj izfr"Bk fnykuk 

gksrk gSA ;g Hkh ,d izek.kHkwr rF; gS fd mDr laLFkkvksa us O;ogkjoknh v/;;u i)fr;ksa d¢ fodkl ij 

ikuh dh rjg iSlk cgk;k gSA bu i)fr;ksa ds ewY; eqDr Kku ls dsUnz fofgu fo'o dk fuekZ.k gksrk gSA 

;g txr~ ds funSZohdj.k ds izkstsDV dks iwjk djus okys Kku dks gh izlkfjr djrs gq, mls ,dek= 

xzkº;&Kku ds :i esa LFkkfir djrk gSA Kku ds bl lehdj.k ij fy;ks LVªkl us ,d xaHkhj fVIi.kh 

dh gSA os dgrs gSa fd euq"; thou esa lR; dh [kkst djus ds fy, ftruk lkFkZd iz;kl dj ldrk gS] 

mruk gh lkFkZd iz;kl og lqj{kk vkfn dh [kkst ds fy, djrk gSA bl vk/kkj ij O;ogkjoknh lekt 

oSKkfudksa ,oa muds leFkZdksa ij ;g lansg fd;k tk ldrk gS fd lkekftd oSKkfudksa dks viuh lqj{kk] 

vk; rFkk vkjke ds vykok fdlh vU; ckr dh fpUrk ugha gSA bl izdkj lkekftd oSKkfud ds :i esa 

og viuh {kerk dks ml O;fDr dh lsok esa csap ldrk gS tks mls vf/kd ls vf/kd ewY; pqdkus dks 

rS;kj gks* ¼fy;ks LVªkl 1959 % 20½A 

5- ,slk dgus dk esjk mn~ns'; vkuqHkfod 'kks/kksa ,oa O;ogkjoknh vf/kxeksa dh egÙkk dks U;wu djuk ugha 

gSA {ks=h;] dkfyd] tkfr;] oxhZ; ,oa lkEiznkf;d leL;kvksa ds HkkSfrd vk¡dM+ksa dh izkfIr ds fy,] fdlh 

;kstuk ds fØ;kUo;u dk ifj.kke tkuus ds fy, ,oa larks"k ;k vlarks"k ds HkkSfrd miknkuksa dh [kkst ds 

fy, bu izfof/k;ksa dk dksbZ nwljk fodYi gks Hkh ugha ldrk gSA 
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6- ,MkuksZ dk dguk gS fd Kkuehekalk ,oa rÙoehekalk ds {ks= esa ^ewy vkjfEHkd rdZ* [kkstus dh izo`fÙk 

[krjukd gSA ;g izo`fÙk euq"; dks tc vius rdZik'k esa cka/krh gS rc mudh fof'k"Vrkvksa dks frjksfgr 

dj nsrh gS vkSj ,d:irk dks gh xzg.k djrh gSA ;g ,d:irk Hkh euq"; dh tkfrxr fof'k"Vrk dk 

lkj ugha gksrk gS vfirq ;g ^ewy vkjfEHkd rdZ* dh rkfdZdrk ds fopkj dh fu"ifÙk gksrh gSA vUrr% 

bl izo`fÙk dk lekgkj euq"; dks tM+oLrq cukdj mls le>us esa gksrh gSA ¼,MkuksZ ,oa gks[kkbZej % 

2002½A 

7- ufpdsrk&;e laokn ,sls vusd vk[;kuksa esa ls ,d gSA bl vk[;ku esa fo'kq) Kku izkfIr dh ftKklk 

dks HkkSfrd izyksHkuksa ds }kjk fod̀r dj nsus dk iz;kl gqvk gSA tc ;e us ;g ik;k fd HkkSfrd fyIlk 

dh dkeuk ls ufpdsrk dh Kku izkfIr dh ftKklk fuewZy ugha gks ldrh gS] rc ;e us ufpdsrk dks 

prq"dksfV fofueqZDr Kku dk ln~ik= ekurs gq, mUgsa og Kku ¼f'k{kk½ nhA 

8- ;gk¡ ,d Hkzked vkjksi yxk;k tk ldrk gS fd bl rjg ds Kku ls gesa ykHk D;k gksxk\ ge ftu 

ifjfLFkfr;ksa esa jgrs gSa os rks fdlh u fdlh 'kfDr lajpuk] tkfr] {ks=] dky] /keZ] laLd`fr ;k 

jktuhfrd& vkfFkZdh ls gh fufeZr gksrh gSaA izFke n`"V;k ;g vkjksi cM+k lcy tku iM+rk gS fdUrq gS 

fujk/kkjA v}Sr i)fr buesa ls x̀ghr fdlh Hkh Kku ds O;kogkfjd igyw dh mis{kk ugha djrk gSA vfirq 

lkFk gh lkFk ;g Hkh izLrkfor djrk gS fd ;g O;kogkfjd ,oa vuqHkoewyd fu"Bk;sa ftl Kkujkf'k dk 

l`tu djrh gSa og ekuork dks foHkkftr djus vkSj j[kus okyk Kku gSA ,dhdr̀ ekuork ,oa ,dhd̀r 

fo'o ds fy, ;g Kku loZrksHkkosu xzkº; ugha gSA Lo;a ekuork ,oa ,dhdr̀ fo'o dh vo/kkj.kk 

prq"dksfV fofueqZDr Kku dh fufeZfr gS ftlesa O;kogkfjd ,oa ijekfFkZd Kku dk lafoy;u gSA tkfr] 

vFkZ] {ks=] dky] 'kfDr lajpuk ;k jktuhfrd& vkfFkZdh bR;kfn O;ogkfjd lÙkk;sa gSaA ;g tSfod&O;fDr 

dks lkekftd&O;fDr cukus ds laokgd gSa fdUrq bu laokgdksa dks vfrØfer djds gh lkekftd O;fDr 

leLr fof'k"Vrkvksa vkSj mikf/k;ksa ls fofueqZä ekuo curk gSA mifu"kn~ _f"k dk ;g mins'k fd 

^'osrdsrq rÙoefl* vFkkZr~ gs! 'osrdsrq rqe 'osrdsrq uke/kkjh gksrs gq, Hkh mlls Åij ^czã* gks rks bldk 

rkRi;Z ;gh gSA blds fy, ikjekfFkZd lÙkk ¼ekuo ek= esa v}Sr½ ds cks/k }kjk O;kogkfjd lÙkkvksa dh 

mikf/k;ksa vFkkr~ rVLFk y{k.kksa dk fuokj.k vko';d gSA v}Sr i)fr'kkL= Kku ds mDr nksuksa gh Lo:iksa 

ds la/kku dk izLrkod gSA 

9- MsfoM bZLVu dh fpUrk ;g jgh gS fd O;ogkjoknh v/;;u i)fr us rF; ,oa rduhd ij t:jr ls 

vf/kd /;ku dsfUnzr dj fn;k vkSj lkjoLrq dh vis{kk dhA fgalk dh jksdFkke] vlarks"k ds dkj.kksa dh 

le> vkSj mldh Hkfo"; dFku djus ;ksX; Kku dk l`tu O;ogkjokfn;ksa us ugha fd;kA ;g ekuork ds 
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j{kkFkZ vfHkO;Dr fpUrk gh rks gSA bl deh dks nwj djus ds fy, mUgksaus nks lw=ksa dk izfriknu fd;k gSA 

izFke] lekt oSKkfudksa dh fØ;k&fu"Bk vkSj f}rh; 'kks/k ds fo"k; dh izklafxdrk ¼MsfoM bZLVu% 1973½A 

10- ;g lajpukokn dh ,d dsUnzh; vo/kkj.kk gSA ns[ksa] fo’oukFk feJ ¼2013½A 

11- vk/kqfud i)fr'kkL=ksa esa oLrqfu"Brk dks oSKkfud Kku dh fof'k"Vrk crk;h xbZ gSA oLrqfu"B Kku 

esa Hkh vizdVr% prq"dksfV fofueqZDr Kku gksus dh ekU;rk fufgr gSA ftls izk;% v/;srk ds iwokZxzgksa ls 

eqDr vkSj fdlh 'kfDr lajpuk ls lefFkZr ;k fdlh 'kfDr lajpuk dk leFkZu djus okys Kku ls jfgr 

gksus dh lEHkkouk ls ;qDr crk;k tkrk gSA ijUrq] ;g oLrqfu"Brk okLrfod gksus ds ctk; Nn~e 

oLrqfu"Brk gh gSA ;fn ;g oLrqfu"B Kku gh gksrk rks vkf[kj mnkjoknh i)fr'kkL=ksa dh vkykspuk esa 

ekDlZoknh i)fr'kkL=ksa dh mikns;rk dk dksbZ vkSfpR; fl) ugha gksrkA blh rjg mDr nksuksa gh 

i)fr;k¡ ;fn ;FkkFkZr% oLrqfu"B gksrha rks ukjhoknh leh{kdksa }kjk bu ij fyaxHksnh gksus ds vkjksi dks 

fl) ugha fd;k tk ldrk FkkA okLro esa mnkjoknh i)fr'kkL=ksa esa ftl oLrqfu"Brk dh ckr gksrh gS 

og ;FkkrF;okn dh Kku dh 'kfDr lUnÆHkr ifj.kfr gSA Kku dk ;g lekt'kkL= okLro esa Kku ds 

ekuorkoknh lekt'kkL= dh vis{kk Kku ds QksMZoknh lekt'kkL= dk vfHkO;Dr :i gSA bl rF; dh 

vksj Msysujsyh ¼2007½] csc us;s ¼2005½ ,oa tktZ LVsuesV~t ¼1994½ tSls fo'ys"kdksa us Hkh /;ku vkd`"V 

fd;k gSA 

mDr rF; dks le>us ds fy, izR;{kookn ds rhu izk:iksa dks le>uk vko';d gSA vius izFke 

izk:i esa ;g vxLr dkEVs ,oa bekby nq[kZgkbe dh jpukvksa esa vfHkO;Dr gqvk gSA ;g lkekftd 

mn~fodkl ds ml izkDdYiuk tks Lo;a vkuqHkfod ;k izR;{koknh v/;;u iz.kkyh ls laiq"V fl)kUr u 

gksdj ,d ekU;rk ij vk/kkfjr gS vkSj ftldh ifj.kfr lkekftd fodkl Øe esa vkS|ksfxd lekt dks 

vfUre ,oa Js"B crkuk gSA ;gk¡ ;g Hkh mYys[kuh; gS fd ekDlZoknh i)fr'kkL= Hkh dkEV ,oa nq[kZgkbe 

ds bl ik'k ls eqDr ugha gSA vius f}rh; izk:i esa izR;{kokn n'kZu'kkL= ds ,d fof'k"V fo/kk ds :i esa 

mn~Hkwr gksrk gS ftls rkfdZd izR;{kokn dh laKk nh xbZ gSA ;g vkuqHkfod lR;kiuh;rk dks oLrqfu"B 

Kku dk ije vk/kkj crkrh gSA vius rr̀h; izk:i esa izR;{kokn ,d i)fr'kkL= ds :i esa izfrf"Br 

gksrk gS ftlesa izkekf.kd Kku ds fy, i;Zos{k.kh; rF;kRedrk vkSj mldh lkaf[;dh; izn'kZuh;rk 

ekSfyd rÙo crk;s x;s gSaA 

oLrqr% egk;q) ds ckn vkSj foxr 'krkCnh esa lkrosa n'kd rd if'pe esa ftu i)fr'kkL=ksa dk 

opZLo jgk gS og izR;{kokn ds mi;qZDr izk:iksa ds feJ.k ls gh cus gSa A bu i)fr'kkL=ksa us O;ogk;Z 

Kku dks lcls fof'k"V Kku ds :i esa xzg.k fd;k gSA blh vFkZ esa tku fMoh dgrs gSa fd ^ukWyst bt 

nSV fop oDlZ* vkSj blh ifjizs{; esa vkt ^béksosfVo ukWyst* dh ppkZ gksrh gSA ;gk¡ nz"VO; ;g gS fd 



 
 

360 

 

bl Kku dks ,d i"̀BHkwfe igys ls gh iznku dj nh xbZ gSA ;g i`"BHkwfe ik'pkR; Kkuksn; esa euq"; dh 

ifjHkk"kk ds }kjk nh gSA euq"; dks v&lkekftd] v&,sfrgkfld] vgaoknh vkSj 'kfDrdkeh crkus ds Kku 

esa rRdkyhu uoksfnr iw¡thokn dk fgr lk/ku jgk gSA 

;gh fgr og i`"BHkwfe gS ftls vk/kqfud i)fr'kkL= vius Kku ls lqn<̀+ djrs jgs gSaA blh 

dkj.k tku fMoh ftls odsZcy ukWyst dgrs gSa ;k ftls vkt bUuksosfVo ukWyst dgk tkrk gS og ;k rks 

vkS|ksfxd lH;rk ds uhao dks etcwr djrk gS] mlds ik'oZ izHkkoksa dks de djrk gS ;k ,d ,slk Hkze 

mRiUu djrk gS ftlls bl orZeku dk L;kg i{k vks>y gks tkrk gSA 

izR;{k vkSj i;Zos{k.k rFkk vuqHko dk O;kid i{k orZeku vkSj HkkSfrdrk rd lhfer gksrk gSA 

orZeku dk HkkSfrd lq[k gh vk/kqfud lH;rk dk ekin.M Hkh gSA bl xBtksM+ ds ifjizs{; esa vk/kqfud 

i)fr;ksa ds }kjk Kku ds ftl O;ogkj&lkSd;Z vkSj dk;Zlaokfnrk dh ppkZ gksrh gS og orZeku dk 

lk/kd gSA vkS|ksfxd lH;rk dk ;g orZeku miHkksxokn] bfUnz; laosnukvksa dh r`fIr v©j HkkSfrd lq[k 

dh fyIlk dks c<+kok fn, fcuk vius vfLrRo dh j{kk ugha dj ldrk gSA blh dkj.k bl lH;rk ds 

i{k/kj vkSj blds fl)kUrdkj viuh lEiw.kZ jktuhfrd&vkfFkZdh ds izHkko ,oa 'kfDr dk iz;ksx djrs gq, 

Kku dh nwljh iz.kkfy;ksa dh fujFkZdrk ,oa O;ogkj dh vlkSd;Zrk dks fl) djus esa layXu jgs gSaA 

okLrfodrk vkt ;g gS fd vf/kdka'k if'peh Kkuehekalh; ,oa rÙo ehekalh; iz.kkfy;k¡ vFkZ] ;U= ,oa 

m|ksx dh iFk izn'kZd gksus ds ctk; mldh vuqxkfeuh gSaA 

;gk¡ ;g iz'u iwNk tkuk lehphu gS fd vk/kqfud lH;rk ds lkekftd O;kdj.k esa lcls 

izHkko'kkyh vo/kkj.kkvksa ;Fkk yksdra=] lkekftd U;k;] ekuorkokn] ekuokf/kdkj] fof/k dk 'kklu] fof/k 

dh loksZPprk] fof/k ds le{k lekurk ,oa fof/k;ksa dk leku laj{k.k] ekuoh; xfjek] ekuoh; Lora=rk 

vkfn dh izR;k{kkuqHkwfr ;k vkuqHkfod lR;kiu lEHko gS Hkh ;k ugha\ bl iz'u dk ldkjkRed mÙkj 

lEHko ugha gSA okLro esa ;g vo/kkj.kk;sa ;qxksa&;qxksa ds ckSf)d foe'kZ vkSj Lo dh lhekvksa dks vfrØe.k 

dj tkus okyh foosd dh ifjf.kfr;k¡ gSaA bu vo/kkj.kkvksa esa O;kogkfjd lÙkk dk ijekfFkZd lÙkk ds 

vUroZy;u ls ifjektZu gqvk gSA ,slk ifjektZu ftlesa O;kogkfjd lÙkk dh ekU;rk;sa vkUrjkfyd 

lkfcr gqbZ gSa] ml ijekfFkZd lÙkk ds ifjizs{; esa ftls bl vkys[k esa ekuork dgk x;k gSA bu 

vo/kkj.kkvksa ds fuekZ.k esa izR;{k ,oa vuqHko ls izkIr n`"V inkFkksZa ds iziap dks vn`"V inkFkksZa dh 

Jqfr&;qfDr lEer le> ds }kjk fujkdr̀ fd;k x;k gSA bl vFkZ esa mDr vo/kkj.kkvksa esa vuqL;qr Kku 

dk fuekZ.k Hkh rks v}Sr i)fr'kkL= dh iz.kkyh ls gh gqvk gS Hkys gh izdV :i ls bls O;Dr ;k Lohdkj 

ugha fd;k x;k gksA 
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vc ykSVdj vkrs gSa bUgha vo/kkj.kkvksa dks izR;{kkuqHkwfr ;k vkuqHkfod i;Zos{k.k ds }kjk fu"ikfnr 

dh tkus okyh iz.kkfy;ksa dh dk;Z iz.kkyh ijA ;FkkFkZ esa bu vo/kkj.kkvksa d¨ ftu ?kVdksa }kjk 

i;Zos{k.kkRed v/;;u fd;k tkrk gS os iz{ksfir ?kVd gSa vkSj izR;{k rFkk vuqHko tfur Kku dh vis{kk 

vuqeku ds }kjk gh laoys; gSaA mnkgj.k ds fy, yksdra= dks ge ernku] nyh; iz.kkyh] fuokZpu dh 

O;oLFkk] ljdkj ds mÙkjnkf;Ro bR;kfn esa [kkstrs gSaA ;g lc yksdra= ds fof'k"V ?kVd gSaA fof'k"V 

?kVdksa ls lkekU; dk funsZ'k vkxeukRed i)fr ds }kjk lEHko gS fdUrq blds fy, Hkh fof'k"V ?kVdksa 

esa i;Zos{k.kh; ,d:irk visf{kr gSA tSls& euq"; ej.k'khy gS& jke ,d euq"; gS& vr% jke Hkh 

ej.k'khy gSaA bl vkxeukRed rdZ okD; esa euq"; ftl ij ej.k'khyrk vkjksfir dh xbZ gS og euq"; 

ds :i esa lHkh euq";ksa esa vuqL;qr gSA tcfd yksdra= dks ftl ernku iz.kkyh] jktuhfrdny] fuokZpu 

vk;ksx] ljdkj dk mÙkjnkf;Ro vkfn esa ns[kk x;k gS og ,d nwljs ls brus fofPNé gSa fd ;gk¡ fof'k"V 

ls lkekU; dk funsZ'k vuqeku ds fcuk fdlh vU; lk/ku ls lk/; ugha gSA ;g Bhd oSlk gh iz;kl gS 

tks jcj] isafly] dkxt] isu vkfn dks LVs'kujh dgus ds Kku esa gSA ijUrq] oLrqvksa ds fy, lewg lwpd 

'kCn dk iz;ksx djuk ,d ckr gS vkSj laLFkkvksa rFkk mudh dk;Ziz.kkfy;ksa vkSj muds ifj.kkeksa ¼tks 

yksdra= esa gS½ ds fy, lewg lwpd 'kCn dk iz;ksx ,d nwljh ckr gSA 

12- mnkgj.k ds fy, euqLe`fr esa euq"; ds oxhZdj.k ds fy, tks funsZ'k gSa mudk mYys[k fd;k tk 

ldrk gSA 

¼d½ lRoa jtLre'pSo f=u fo|kReuksxq.kku~A 

;S O;kI;s ekfULFkrks HkkokUegku lokZu'ks"kr%AA euqLèfr % 12@24 

 

¼[k½ f=fo/kk f=fo/kS"kkrq foKs;k xkSf.kdhxfr%A 

v/ke e/;ekxzk;k p deZ fo|k fo'ks"kr%AA   euqLe`fr % 12@41 

 

13- Lo;a v}Sr i)fr'kkL= ;k cknjk;.k lw=ksa ds Hkk";dkj vkfn 'kadjkpk;Z i)frxr fdlh Hkh U;wurk 

dks ugha Lohdkj djrs gSaA vk/;kfRed Kku dh izkfIr ds ekxZ esa ;gh U;wurk;sa lcls cM+s lk/kd gSaA 

fdUrq] ln~ik=rk vFkok vf/kdkjh ds ijh{k.k gsrq /keksZi/kk] vFkksZi/kk] dkeksi/kk tSls ijh{k.k dh O;oLFkk 

djuk vkt ds nsgkfHkekuh HkkSfrd lH;rk esa izk;% ,d nqLlk/; ;kstuk gSA ;|fi blesa dksbZ lansg ugha 

gS fd v/;srk ds ijh{k.k dh bl fojkV ;kstuk ls Kku dh fo'kq)rk izekf.kr gksrh gSA dkSfVY; us vius 

vFkZ'kkL= esa eaf=;ksa dh fu;qfDr rd esa ijh{k.k dh bl iz.kkyh dk lekos'k fd;k gS ¼vFkZ'kkL= 1%5@9½A 

vkt ds loZf'k{kk vfHk;ku esa vkSj yksdrkaf=d lekurk ds <k¡ps esa bl rjg dh ijh{k.kh;rk dh laHkkouk 

ugha gS( ckr ,slh ugha gSA cfYd] ;g gS fd Kku ds izfr ,slh 'kqfprkoknh izo`fÙk esa if'pe dks vius 
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lkeUroknh vuqHkoksa ls /kkfeZd 'kks"k.k ds cht fn[kkbZ iM+rs gSaA bldk dkj.k tSlk fd vfEcdk nÙk 'kekZ 

dgrs gSa&vkLFkk ,oa vkSfpR; iz.kkyh dk dBksj ,dhdj.k gSA ¼vfEcdk nÙk 'kekZ % 2015½ A 

14- euq";@tho foKku ds {ks= esa efLrLd ls tqM+s ,d u, 'kCn dk mi;ksx 'kq: gqvk gS ftls 

ge&U;wjks&IykfLVflVh dgrs gSaA bl 'kCn dk vHkh fgUnh lekukFkZd ugha gS] blfy;s ge bls ;gh 

dgsaxsA ysfdu bldk feyrk&tqyrk 'kCn gtkjksa o"kks± ls mi;ksx gksrk jgk gS ftls ge ^^oSpkfjd 

ifjorZu** dgrs jgs gSaA le> vkSj ifjHkk"kk ds fy;s dgsa rks efLr"d dh dksf'kdkvkas] ;kfu U;wjkWu] dk 

,d iSVuZ ¼dqNsd U;wjkWu dk vkil esa tqM+ko vkSj mldk ,d fo'ks"k tky½ gj fopkj ;k vuqHko ds fy;s 

efLr"d esa curk gSA ;gh tky tc iq"V ;k LFkkbZ gksrk gS rc oks fopkjksa@Hkkoukvksa dk :i ys ysrk gSA 

bl izdkj U;wjks&IykfLVflVh dk vFkZ oSpkfjd ifjorZu gh gSA igys fopkj vkSj tho foKku ds 

chp dh ,d dM+h xk;c fn[krh Fkh] ij vc vk/kqfud dEI;wVj vkSj lwpuk&rduhd ds fodkl us 

efLr"d foKku ds dbZ jgL;ksa ij ls inkZ mBkus 'kq: dj fn;k gSA rks bl izdkj ^oSpkfjd ifjorZu* 

,d HkkSfrd lPpkbZ dk :i ys pqdk gSA ;s Fkk rks igys ls] ysfdu if'peh foKku ds vusd iz;klksa ls 

if'peh oSKkfudksa dks vc le> vkus yxk gSA ;s vkus okys fnuksa dk foKku dk ,d cM+k dk;ZØe cuus 

okyk gSA gka] U;wjks&IykfLVflVh ds fy;s os vc HkkSfrd midj.kksa dk mi;ksx dj jgs gSa] blfy;s bls 

oSpkfjd ifjorZu dk uke ugha ns jgsA ij okLro esa nksuksa ,d gh fl)kar gSaA 

;fn oSpkfjd ifjorZu ;k U;wjks&IykfLVflVh u gksrh rks f'k{kk dk dksbZ eryc gksrk gh ughaA ;wa 

dgsa rks] tks ekufld tM+Ro dk fl)kar efLr"d ij ykxw gS]mlds ckn efLr"d esa dksbZ ifjorZu lEHko 

gh ugha FkkA U;wjy&tky dk izHkko fQj ls Mh,u, dh lwpuk HkaMkj.k ij ugha gksrk rks fQj E;qVs'ku dk 

dksbZ vk/kkj ugha gksrkA rks ;s ,d lPpkbZ jgh gS fd U;wjy&usVodZ esa ifjorZu u dsoy HkkSfrd cfYd 

oSpkfjd&nksuksa rjhds ls gksrk gSA oSKkfudksa us tsusfVd bathfu;fjax ds ek/;e ls lh/ks rkSj ij Mh,u, 

dh lwpuk&iz.kkyh esa NsM+NkM+ fd;k gS] vkSj mldk izHkko ;g gS fd blds }kjk 'kjhj esa iSnk gksus okyh 

vusd chekfj;ksa dk fujkdj.k Hkh fd;k gSA 

dgus dk vFkZ ;g gS fd oSpkfjd ifjorZu f'k{kk dh ewy Hkwfe gSA bl ifjorZu dks dSls vatke 

nsuk gS blds fy;s vusd rjhds fodflr fd;s x,A ysfdu ;g r; gS fd efLr"d ds vusd U;wjy&ra= 

;k U;wjy&lajpuk esa ifjorZu 'kfn;ksa ls gksrk jgk gSA fodklokn ¼HkkSfrd½ gks ;k v/;kReokn nksuksa gh 

blh fl)kar ds dkj.k vkt ;gka igqaps gSaA vc t:jr bl ckr dh gS fd efLr"d ls tqM+s fo"k;ksa dks 

peRdkjksa ls tksM+uk cUn gks] vkSj bls ,d 'kq) oSKkfud rjhds ls la;ksftr fd;k tk;A f'k{kk pkgs 

rduhd gks ;k vk/;kfRed] peRdkjksa dk dksbZ LFkku ugha gksuk pkfg;sA gj euq"; HkkSfrd n`f"V ls mruk 

gh ewY;oku gS] ijUrq oSpkfjd lwpukvksa ds lek;kstu dh {kerk ds dkj.k lk/kkj.k ;k fof'k"V gksrk gSA 
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rks ;fn gj euq"; ds efLr"d dks bl izdkj x<+k tk lds fd oks ,d lexz fu.kkZ;d dh Hkwfedk vnk 

dj lds] blds fy;s f'k{kk {ks= esa ,d xEHkhj ifjorZu dh vko';drk gSA ;s ifjorZu fdlh ,d jk"Vª 

fo'ks"k dh vko';drk ugha gS] cfYd oSf'od gSA ,d izdkj ls tks gkyr vkt euq"; dh gS oks HkkSfrd 

lalk/kuksa dh deh ds dkj.k ugha cfYd ,d ,sls vuisf{kr dqf'k{kk ds dkj.k gS ftl jkLrs euq"; leqnk; 

tkus&vutkus 'kfn;ksa ls c<+rk pyk x;k gSA 

izLrqr vkys[k esa ftls esUVy esVkcksfyTe dgk x;k gS og mä oSKkfud n`f"Vdks.k ls ,d dne 

vkxs dh izLrkouk djrk gSA og ,sls fd U;wjks IykfLVflVh vHkh psruk dks HkkSfrd miknku ds :i esa gh 

ns[k jgh gS tks v}Sr i)fr esa ijk³~eq[kh psruk gSA tcfd v}Sr i)fr blls vkxs psruk dks 

vkRe&psru /kjkry ij Hkh le>rh gS ftls izR;³~eq[kh psruk dgk x;k gSA bl rF;  ij ,d vU; 

rjhds ls Hkh fopkj dj ldrs gSa blds fy, fuEufyf[kr m)j.k lgk;d gS %& 

1- gekjs Mh,u, ds 3&4% Hkkx esa gh vuqokaf'kd dksfMax gS] cfYd 96&97 % [kkyhA 

2- HkkSfrd oSKkfudksa dk vuqeku gS fd ns[ks tkus okys czãkaM esa dsoy 3&4% gh Kkr d.k@oLrq gSa] 

ckdh dk 96&97% vKkr ¼21% dkyk d.k vkSj 75 % dkyh ÅtkZ½ gSA ;g tks dkyh ÅtkZ gS ;k ;w¡ dgsa 

fd vKku gS osnkUr mldk la/kku ;ksxt izR;{k ds }kjk djrk gSA dgus dk rkRi;Z ;g gS fd 

Kku&fofuekZ.k dh v}Sr i)fr dh vksj ;g fo'o vxzlj gSA tSls tSls jktuhfrd&vkfFkZdh dh 

Kku&fofuekZ.k esa izHkkoh Hkwfedk fu%'ks"k gksxh oSls oSls v}Sr i)fr dh Kku&fofuekZ.k ;kstuk izfrf"Br 

gksxhA ^U;wjks&IykfLVflVh* dh vo/kkj.kk ij vius oSKkfud fe= ftrsUæ dqekj jk; ls foe'kZ ds fy, 

mUgsa lk/kqoknA 

lUnHkZ xzUFk lwph & 

1- fy;ks LVªkl ¼1959½ okV bt fQykWlQh] n Ýh izsl vkWQ Xykldks] U;w;kdZA 

2-  fofy;e Cysd ¼1975½] n eSjst vkQ gSosu ,.M gsy] vkDLQ¨MZ ;qfuolZVh Ásl]  vkDLQ¨MZA 

3- eSDl gks[kkbZej ,oa fFk;ksMksj ,MkuksZ ¼2002½] MkbZysfDVd vkWQ bu ykbVsUesaV]  LVSuQksMZ  

 ;wfuoflZVh izsl] LVSuQksMZA 

4- Lokeh ;ksxhUnzkuUn ¼2017½] czãlw='kkadjHkk";e~] pkS[kEHkk] fo|kHkou] okjk.klhA 

5- dkyZ ikWij ¼2002½] dUtDplZ ,.M js¶;wVVs'kUl % n xzksFk vkWQ lkbfUVfQd  ukWyst] 

 jkbVyst] U;w;kdZA 

6- vfEcdk nÙk 'kekZ ¼2015½] Hkkjrh;rk ds lkekfld vFkZ&lUnHkZ] Hkkjrh; KkuihB] ubZ fnYyhA 

7- MsfoM bZLVu ¼1973½] ikWfyfVdy flLVe] lkbZfUVfQd cqd ,tsUlh] dksydkrkA 
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8- fo'oukFk feJ ¼2013½] lajpukokn] vUrxZr lekt foKku fo'odks'k] la- vHk; nwcs] jktdey 

 izdk'ku] ubZ fnYyhA 

9- f'kojkt dkSf.MU; ¼2010½] euqLe`fr % dqYyqd HkV~V Vhdk] pkS[kEHkk] fo|k Hkou] okjk.klhA 

10- fo'oukFk feJ ¼2015½] mRrj vk/kqfudrkokn % v&,sfrgkfld ,oa v&lkekftd ekuoh; foosd 

 dh rkÆdd ifj.kfr] mUehyu] o‚kZ&29] vad&1 

11- Mxyl jsldkWQ ¼2005½] xsV cSd bu n ckWDl % bUuksos'ku Ýke n bulkbM vkmV] dkfyUl] 

 U;w;kdZA 

12- ekbdy ts- lSaMy ¼1984½] n izksfltjy fjifCyd ,.M n vubudEcjM lsYQ] okWfyfVdy 

 F;ksjh] Hkkx&12] vad&1 

13- Mh-ch- jsufld ¼2009½] izsLisfDVo % fMLDyksftax fgMsu lkslZ vkWQ QafMax] ,dsMfed esfMflu% 

 tuZy vkWQ n ,lksfl,'ku vkWQ vesfjdu esfMdy dkystst] o"kZ 84] vad&9 
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czãoknh vkSj lkis{krkoknh fpUru ds leku vk/kkj ry dk foe'kZ 

 

xksLokeh ';keeuksgj  

��] LokfLrd lkslk;Vh] tqgq pkSFkk jLrk  

foysikysZ ¼i½] eqEcbZ  

 

¼�-Roe~ vL; ifj jtlks O;kseu% LoHkwR;kstk vols /k`"kUeu% p”"ks Hkwfea çfrekue~ vkstlks vi% Lo% ifjHkw% 

,f"k vkfnoe~ Roa Hkqo% çfrekua i`fFkO;k% _"oohjL; cg̀r% ifr% Hkw% fo'oe~ vkçk% vUrfj{ka efgRok lR;e~ 

v)k ufd% vU;% Rokoku~-  

�-r= n“'ks fo'oa txr~ LFkkLuq p [ka fn'k% lkfæ}hikfC/kHkwxksya lok¸oXuhUnqrkjda T;ksfr"pØa tya rstks 

uHkLoku~ fo;nso p--- ,rn~ fofp=a lg thodkyLoHkkodekZ'k;fy³~xHksne~- 

�-;Fkk çnhIrs Toyua iraxk fo'kfUr uk'kk; le`)osxk% rFkSo uk'kk; fo'kfUr yksdk% rokfi oD=kf.k 

le`)osxk% ysyg~;ls xzleku% leUrkr~ yksdku~ lexzku~ onuS% ToyfHk% rstksfHk% vkiw;Z txr~ lexza Hkkl% 

ro çrifUr fo".kks-½
 
¼1- _Dlafg-�A�A��&��] 2- Hkkx-iqjk-�å@�@��&��] 3- Hkx-xhrk-��A��&��½A ½

 

¼�-eudks uhpk fn[kkusokys rqe! bl vodk'kesa pkjksa vksj QSys jt¾yksdksadks lEgkys gqos gks] vius cydh 

çfreku Hkwfeds fuekZrk gks] vi¾vUrfj{k vkSj |qyksd i;ZUr QSys gqos gks] rqe Hkwyksdds çfrekuds gks] 

foØe'khyksads fy;s n'kZuh; c`gn~ yksdds j{kd gks] i`Foh vkSj |qyksd ds chp jgs vUrfj{kdks viuh 

efgekds lR; ls iwfjr djrs gks] rqEgkjs flok; vU; dkSu gS ;gka !  

�-xfr'khy vkSj LFkk;h fo'o ogka fn[kyk;h nsus yxk] vkdk'k fn'kk;sa] ioZr&}hi&lkxjokyk Hkwxksy] 

ok;q&vfXu&pUæ&rkjkokyk T;ksfr"k pØa--- ty] rst] ok;q] vkdk'k] dky] LoHkko] deZ] lw{e&LFkwynsgksads 

çHksnokyk---  

�-tSls çnhIr vfXuesa [kre gks tkusdks iraxs rhozosxds lkFk dwnrs gSa] oSls rqEgkjs eq[kksa esa lkjs yksd 

vfrosxds lkFk çfo"V gks jgs gSaA½ 

 

¼miØe½ 

bu Jqfr iqjk.k vkSj xhrk ds opuksaij “f"Vikr djus ij czãfpUrd dks rks czã ds Lo:Ik dk fu:i.k 

yxrk gS ijUrq vczãokfn;ksadks lkjksik&y{k.kk o`fÙk }kjk czãk.M dk gh fu:i.k çrhr gksxkA vr,o 

;wjksi esa iWuFkhLV ck#d fLiukstk dks bZ'ojoknh ukfLrd ekurs Fks] ijUrq ukfLrd yksx bZ'ojO;luh 

ekurs Fks- blh rjg dsoyk}Srokfn;ksa dks ;gka ^ck/kkFkZlkekukf/kdj.;^U;k;su feF;kHkwr l`f"V}Sr ds çfr"ks/k 

}kjk vkjksikf/k"BkuHkwr czã dk dSoY; gh dsoy çrhr gksxk- vkR;fUrd}Sroknh] ;|fi l`f"V ck/kkgZ 

feF;k rks ugha ekurs] fQj Hkh l`f"Vds czãkfJr mRifÙkfLFkfry;kfRedk gksusls czã dh l`"V~;k/kkjrk ;k 
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l`f"V&vUr;kZferk gh ;gka yf{kr gksrh ekusaxs- egkçHkq oYyHkkpk;Zdks] ijUrq ] ;gka Þ;g lc dqN Hkwr vkSj 

Hkkoh Hkh iq#"k gh gS & ;g lkjk ,srnkRed gS^^ ¼_Dlafg-�å@�å@�] NkUnks-mi-�A�A�½ Jqfropuksa esa 

çfrikfnr l`f"V vkSj czã ds rknkRE; dk çfriknu gh ekU; yxsxk-  

egkçHkqdh ,slh bl vo/kkj.kk dh miifÙk vYcVZ vkbZULVhu ds lkis{kokn ds vk/kkj ij [kkstus ds ç;kl 

ds :Ik esa çLrqr foe'kZ ugha gS] D;ksafd bl rjg dh vJkSr miifÙk [kkstuk rks egkçHkq ds fpUru dk 

ewyksPNsnu gksxk- mudk er rks **viuh cqf) ls osnkFkZ ,slk gksuk pkfg;s fu/kkZfjr dj osn ds vFkZ dk 

fopkj fd;k ugha tk ldrkA osnkUresa czã tSls le>k;k x;k gks oSlk ekuuk pkfg;sß] ÞJqfrvksads fcuk 

czãokn fl) ugha gks ikrk^* ¼ v.kqHkk-�@�@�] �@�@�½ gSA vr% dksbZ Hkh vJkSr miifÙk czãokndh 

[kkstuk rks mls vuqiiUu fl) djus esa i;Zoflr gks tk;sxk- blfy;s gekjk mís'; rks dsoy vkbZULVhu 

ds lkis{koknh fpUru dk okYyHk osnkUr ds “f"Vdks.k ls Lo:Ikfu/kkZj.k djuk gh gS- egkçHkqds fpUru dk 

vk/kkjry tks JkSrehekalk gS og vYcVZ vkbZULVhu dks ekU; gksxk ,slh vis{kk rks vr,o furkUr 

cpdkuh ckr gh gksxh] fQj Hkh dqN vo/kkj.kk;sa bu nksuksa ds fpUruesa ftl leku vk/kkjry ij [kM+h 

gq;h gSa] mls Li"Vr;k 'kCnkafdr dj nsuk gekjk y{; gS- 

ÞæO;a deZ p dky'p LoHkkoks tho,o p oklqnsokr~ ijks czãu~ up vU;ks vFkksZ vfLr rÙor%- rL;kfi 

æ"Vq% bZ'kL; dwVLFkL; vf[kykReu% l`T;a l`tkfe l`"Vks vge~ bZ{k;k vfHkpksfnr%^ ¼ Hkkx-iqjk-�A�A��&��½ 

dh lqcksf/kuh O;k[;k esa egkçHkq us ;g çfrikfnr fd;k gS fd ;gka tks rÙo çfrik| gS og ukuk ugha gS- 

bu lHkh :iksa esa vuqL;wr rÙo ,d gh gS- lHkh dqN ikap vaxksokys gksrs gSa- bu ikap :iksa esa loZçFke 

æO; egkHkwrkfndk leok;h vkf/kHkkSfrd dkj.k ekuk tkrk gS- bls iqjkus ;qx dk matter ekuksa ;k 

vk/kqfud ;qx dk mass ekuksa vUrj D;k iM+sxk \ deZ motion or kinetic energy txRk ds tUe esa 

fufeÙk dkj.k curk gSA æO;ç”fr ds ftu xq.kksa dk ifj.kke ;g txr~ gS] dky time mu xq.kksa dk 

{kksHkd gksrk gS- ,rkork QfyrkFkZ ;gh fu"iUu gksrk gS fd nks v.kqvksadks tksM+us okys drkZ ds fcuk dky 

Øe'k% æO; esa mRifÙk fLFkfr ;k yhu gksrs jgus ds xq.k mudh dkfydrk ;k dky lkis{krk dk çek.k gS] 

vkdfLed dqN ugha gksrk- vk/kqfud foKku esa ns'k vkSj dky ds brjfujis{k }Sr ctk; brjsrjlkis{k 

;qXe dh vo/kkj.kk ds o'k Hkwr ls orZeku esa xqtjrs gqos Hkfo"; dh vksj nkSM+us okyh _tqjs[kk rks dcdh 

oØhHkwr gks dj orqZykdkj ;k pØkdkj ds :Ik esa ekU; gks x;hA Hkkjrh; 'kkL=ksa esa rks dky dk Lo:i 

vkjaHk ls pØkRed gh Þoks esjs vfufe"k dkypØds xzkl ugha curs gSa ¼ Hkkx-iqjk-�A��A��½ Lohdkjk x;k 

Fkk- oLrqLo:Ik dh vk/kkjHkwr gksus ds :Ikesa çrh;eku rFkrk gh ifj.kke gsrq curh gS- vFkkZr~ es?kkxeu 

gksusij gh o"kkZ gksrh gS] vU;Fkk u gh ikuh ls ngh terk] nw/k ls gh terk gS vkfn LoHkko ;k static 

energy ekuk tk ldrk gS vkSj vUresa lfPpnkuUndh fpna'kHkwr thopsruk bl prq"V;h esa 
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æ"Vk&drkZ&Hkksäk curh gS- bls Hkwryij çdV gqos deksZa ds dkj.k LoxZ ;k ujd tkus okyh psruk gksus 

ds lhfer vFkZ esa u ys dj æO; dky deZ vkSj LoHkko ds brjsrj lkis{k i;kZoj.kesa çdV gks dj] 

lek;ksftr gks dj Lo;a rFkk i;kZoj.k ds çfr lHkku vFkkZr~ æ"Vk drkZ Hkksäk gks ikus dh ,d 'kfä ds 

:Ik esa thopsruk dks ysuk foof{kr gSA vk/kqfud foKkuds lkFk laoknkFkZ bls ,d vfujkL; lEHkkO;rk ds 

çR;; ds :Ik esa fy;k tk ldrk gSA vk/kqfud foKku esa ftls ^Lisl^ dgk tkrk gS mls Hkkjrh; 'kkL=ksaus 

fpjdky ls æO; dh gh vkfnere voLFkk eku j[kk gS % ^^,sls ml vkRekesa ls vkdk'k curk gSA 

vkdk'kesals ok;q] ok;qesals vfXu] vfXuesa ls ty] tyesals i`fFkoh^ ¼ rSfÙk-mi-�@�½ vr% og æO;kHkko:i 

ugha- æO;'kwU; vodk'k Lo;a foKku Hkh vc dgka Lohdkjrk gS\ æ"VO; % **From the fact that space is 

directly united to the matter it contains] this space could not be infinite since the presence 

of matter would have the effect of curying it locally** ¼ fgySj dquh }kjk m)`r ^vYcVZ vkbZULVhu 

% n eWu ,aM ght fFk;jh^ ì-��½- vFkkZr~ vodk'k ds æO; ds lkFk lh/kk ,dhHkwr gksusds rF;ds dkj.k] ;g 

vodk'k vuUr ugha gks ldrk] D;ksafd æO; dh fo|ekurk blesa nSf'kd oØ gksus dk çHkko çdV djsxhA 

vUr esa ;s ftlds ;s ikap :i gSa og Kku&fØ;k'kfäfof'k"V vf[kykRek Lo;a vfo”r jgrs gqos Hkh bu 

vusd:iksa esa lq"V~;FkZ çdV gksrk gS- 

;g ,d rÙo ds vusd :iksa esa çdV gksus dh vo/kkj.kk esa |ksfrr gksrk rknkRE;:i lehdj.k vYcVZ 

vkbZULVhu }kjk Hkh çLrqr gqok gS- mldh rÙoehekalk ds vuqlkj oLrq dh xfr vkSj fLFkfr brjfujis{k u 

gks dj brj lkis{k gksrh gS- æO;fi.M vkSj æO;xr ÅtkZ ijLij vfoHkkT;r;k ,d gSa- nwljs 'kCnksa esa 

'kfä vkSj 'kfäeku ds chp rknkRE; jgrk gSA ;gka mYys[kuh; gS fd brj lkis{k dk eryc gh 

brjsrjlÙos brjsrjlÙo ;k brjflf)lkis{kflf)dRo gksxk- vU;Fkk dksbZ Hkh nks oLrq vkR;fUrdr;k fHkUu 

gksa rks vU;ksU;kJ; nks"kdk ifjgkj 'kD; ugha- rknkRE;dks Lohdkjus ij rks vkRekJ;nks"kdk Hkh ifjgkj gks 

tkrk gS] D;ksafd oLrq LoHkko esa gh f}Ro vkSj ,dRo dk lkekU;kf/kdj.; gksrk gS- vr% fdUgha nks dk 

brjflf)lkis{kflf)d gksuk muds chp rknkRE; ds fcuk miiUu ugha gks ikrk vkSj u rknkRE; gh 

brjflf)lkis{kflf)drkds fcuk miiUu gks ldrk gS- lkis{kokn ds vuqlkj tkxfrd rÙoksa ds fu;e 

lHkh æ"Vkvksa ds fy;s leku gksrs gSa] vr% çdk'k dh xfr esa mlds æ"Vk ds vfHkeq[kr;k ;k foeq[kr;k 

xfr'khy gksus ij Hkh dksbZ ?kV&c<+ ugha gksrh- ,d vU; vo/kkj.kk ;g Hkh gS fd æO;fi.Mdk ÅtkZ esa 

vkSj ÅtkZ dk æO;fi.M esa :ikUrj Hkh lEHko gSA ;ksa txRçfl) ―E=mc
2
‖ lehdj.k Hkh vUrr% 

vkSifu"kfnd ^^,srnkRE;e~ bna loaZ^¼NkUnks-mi-�A�A�½ :i fo#)/kekZJ;rk :ih rknkRE;dh gh fo/kkUrjesa 

mn~?kks"k.kk gS- fo'ks"kr% teZuhds HkkSfrdhds fo}ku~ gStUcxZ vkSj c�uZ dh xos"k.kk fd çdk'kxqPN rjax:i 

(Waves) Hkh gksrk gS d.k:i (particles) Hkh- bl mHk;:irk ds dkj.k oSOl vkSj ikfVZdYl ds LFkku 
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ij oSohdYl (wavicles) dk vaxhdkj Hkh ekuoh; efLr"d esa brjsrjfo#)r;k çrhr gksrs çR;; Hkh 

dgha lkekukf/kdj.k gks ldrs gSa] ;g vkSifu"kfnd czã ds ckjs esa okYyHk osnkUr dks vfHker Þml czãds 

vuUr ewrZ Lo:i gksrs gSa dwVLFk Hkh gksrk gS vkSj pyk;eku Hkh ijLij fo#) lkjs /keksZa dk vkJ; 

gksusds dkj.k ;qfäxkspj ugha gks ikrkß ¼r-nh-fu-�@��½ ,slh czkfãd fo#)/kekZJ;rkds fdrus lehi 

miLFkkfir dj nsrk gS- 

     ;g rks gq;h rÙoehekalkdh “f"Vls leku vk/kkjry dh dFkk- bls nksuksadh Kkuehekalk ds “

f"Vdks.k ls Hkh ij[k ysuk visf{kr gS gh- 

   egkçHkq dk fpUru mUgsa cká txRk~ dks eu%dfYir feF;k eku ysusdh vuqefr ugha nsrk %  

�- **dk;Z çR;{kfl) vkSj dkj.k Jqfrfl) gksrk gS- blh rjg dkj.krkdk çdkj Hkh] ;gka dk;Z vkSj dkj.k 

ds chp vHksn gh cks/kuh; gS- vU;Fkk ,dfoKkuls loZoLrqfo"k;d foKku fl) ugha gks ik;sxk] dk;Zçdkjksa 

ds Hksnksadks u Kku u gksus ds dkj.k] vr% dk;ksaZds fofo/k çdkj dkj.krÙo ds lkFk fofo/k O;ogkjkFkZ 

ok.kh ls fofo/kr;k ladsfrr gksrs gSa ^?kV* & ^iV bR;kfn- bu :iksa esa dksbZ Hkh mikns; dk;Z 

miknkudkj.k ls i`Fkd~ oLrq ugha gksrs- vU;Fkk ,dfoKku loZfoKku 'kD; ugha jg tk;sxk- vr% :Ik 

Hksnsu dk;Zdh okLrfod lR;rk rks ^èfÙkdk^ gksusds :Ik esa gh gS- vr% dk;kasZdk dkj.k ls vuU; gksuk 

Jqfr}kjk cksf/kr gksrk gS fd feF;kRo 'kqfäjtrdh rjg-^^  

�-^^fdlh vuqHkwfresa ckg~;kFkZ çrhr ugha gksrk vFkkZr~ mlds fcuk gh dqN çrhr gksus yxrk gS- vr% 

inkFkksZa ds ;kFkkRE;dks tkuusdks çek.kksadh mi;ksfxrk gS- 'kadk mB ldrh gS oLrq Lo;a Hkh ,slh gh D;ksa 

ugha gks ldrh fd fo|eku u jgusij Hkh çrhr gksrh gks \ dqN okfn;ksaus txRk~ dk ekf;d gksuk Hkh rks 

Lohdkjk gh gS- ,slk rc ekuk tk ldrk] ;fn fopkj djusij ,slk miiUu gksrk rks çek.kHkwr osn ^loaZ 

[kyq bna czã^ gh dgrk gS- czãfonksa dh çrhfr Hkh ,slh of.kZr gS- HkzkUrçrhfr rks ckg~;kFkZdh fu;ked gks 

ugha ldrhA vU;Fkk Lo;a Hkze.k djrs O;fädks Hkze.k djrk fn[kyk;h nsrk cká txr~ Hkh Hkze.k djrk 

gqok fl) gks tk;sxk- vr% cká fo"k; (The thing as it is) vkSj mlds lkFk tqM+h fo"k;rk ¼The thing 

as it is concieved½ ds çHksn Lohdkjus pkfg;s- ftlls mls ¼Lo;adh lkeF;Z vlkeF;Z ds o'k½ ns[kusokyh 

“f"Vdks Hkh viuk fo"k; fey ik;s--- fo"k;rk ek;k}kjk çdV gksrh gS] ijUrq fo"k; rks Lo;a HkxokUk~ dk 

fy;k gqok :i gS- ek;k ds Hkhrj ¼vFkkZr~ ckátxRk esa ugha½ Hkxoku~ viuk fo"k;rk:i&Lo:i Hkh çdV 

djrs gSa- bls fu%LoHkko ¼'kwU;½ ugha eku ysuk pkfg;s] D;ksafd viuh ek;k'kfäds o'kkr~ /kkj.k fd;k 

HkxokUk~ dk ,slk Hkh :i D;ksa ugha gks ldrk \ vkSj fQj ek;k Hkh rks fu%LoHkko ugha vkRe'kfä gksus ds 

dkj.k ;s lkjs [ksy cqf)esa çdV gksusokyh psrukds gSa--- xzkáfo"k; ;k xzkgdp{kq nksuksa gh fu;r tM+ 

LoHkko okys gksus ds dkj.k dYiuk djokus ;k djus l{ke ugha ekus tk ldrs-^^  
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¼r-nh-fu-ç-�A��] lqcks-�@�@��½-  

  egkçHkq ds bl fo/kku dks ik'pkR; fpUru esa ftls ^ukbo fj;kfytEk~^ vFkkZr~ ;Fkk“"Vckg~;kFkkZfLrRookn 

ekuk gS] ml vFkZ esa fy;k ugha tk ldrk vkSj ;gh ckr vkbZULVhu ds ckjs esa Hkh lR; gS- bls lu~ ���� 

esa yk;czsjh v�Q yhfoax fQykslksQlZ xzUFkekyk ds vUrxZr çdkf'kr ^n fQykslksQh v�Q cVªsUMw jlsy 

xzUFk esa vkbZULVhu us jlsy dh Kkuehekalk ds ckjs esa viuk vfHkçk; nsrs gqos tks fy[kk Fkk mlds vk/kkj 

ij ns[k ldrs gSa% 

**n'kZu'kkL= ds ckY;dky esa lkekU;r;k ekuk tkrk jgk fd dsoy fpUru ds vk/kkj ij fdlh Hkh rF; 

dks tkuk tk ldrk gS- oLrqr% rks ;g ,d Hkze.kk Fkh] ftls dksbZ Hkh le> ldrk gS- ;fn ,d nk'kZfud 

fopkj i<+ dj cknesa nwljk fopkj i<+s vkSj çk”frd foKku Hkh i<+s rks dksbZ Hkh fofLer ugha gksxk- 

Iykrks Hkh ckSf)d çR;;ksa dh mPpLrjh; okLrfodrk Lohdkjrk Fkk bfUæ;kuqHkwfr ds fo"k;ksadh rqyuk esa 

;gka rd fd fLiukstk ls ys dj gsxy rd ;g iwokZxzg nk'kZfud “f"V ds fy;s thounk;d 'kfä Fkh] 

vkSj vc Hkh çeq[k ik= gksus dk vfHku; ;g iwokZxzg dj jgk gSA dksbZ ç'u mBk ldrk gS fd bl 

Hkze.kk ds fcuk nk'kZfud fpUruesa dksbZ cM+h miyfC/k Hkh lEHko gh ugha] ijUrq ge bl ckjs esa dqN Hkh 

iwNuk ugha pkgsaxs- fpUru 'kfä ds ,sls vlhfer os/kd lkeF;Z dh bl mPpoxhZ; Hkze.kk dk çfri{kh 

loZtulk/kkj.k nwljh Hkze.kk ^ukbo fj;kfyte^ gS- blds vuqlkj oLrq ogh gS tSlh fd gekjh bfUæ;ksals 

çR;{k vuqHkwr gksrh gS- ;g HkzkfUr euq"; vkSj i'kqvksa ds O;ogkj ij viuk vkf/kiR; nSuafnu thou esa Hkh 

çdV djrh gS- lHkh foKku dh 'kk[kkvksa dk ijUrq çLFkkufcUnq Hkh ;gh Hkze.kh gS] fo'ks"kr% çk”frd 

foKkudh 'kk[kkvksa ds fy;s- bu nksuksa Hkze.kkvksals mÙkh.kZ gksusds m|e Hkh ,d&nwljsls LorU= ugha gks 

ikrs gSa- jlsy ds vuqlkj] ijUrq] ^ukbo fj;kfyte HkkSfrd foKkudh vksj ys tkrk gS; vkSj og HkkSfrd 

foKku ;fn çkekf.kd gks rks] ukbo fj;kfyte vçkekf.kd fl) gksrk gSA vr% ukbo fj;kfyte 

vçkekf.kd gSaA bu oSnq";iw.kZ iafä;ksadks i<+us ls igys dHkh ;g ckr esjs [;kyesa vk;h ugha Fkh-^^  

¼jlsYl~ fFk;jh v�Q uksyst i`-���½-  

   ,rkork ;|fi ;FkkuqHkwrckákFkkZfLrRookn ds ckjs esa jlsyds fopkjksa ls çHkkfor gqos yxrs gksus ij Hkh 

vkbZULVhu fc'ki cdZys ds “f"Vl`f"Vokn] áweds la'k;okn; vkSj bekuq,y dkUVds vKs;okn dh fodflr 

dM+h ds :Ik esa cVsZUM jlsy dks ns[krs gksus ds dkj.k dqN vkSj Hkh fo/kku tks djrs gSa og vo'; euuh; 

gS %  

^*jlsy ds iSus fo'ys"k.k dks dksbZ fdruk Hkh ilUn D;ksa u djrk gks] muds gkyesa çdkf'kr ^ehfuax ,aM 

VªªqFk^ ds dkj.k eq>s yxrk gS fd ijkHkkSfrdh ds çsr dh lh Hk;xzfUFk us dqN uqdlku vo'; ig¡¡qpk;k gS 

D;ksafd blh HkhfrxzfUFk ds dkj.k cká oLrq ;k æO; dks xq.k/keksaZ dk dsoy la?kkr eku fy;k x;k gS] tks 
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xq.k/keZ bfUæ;tU; vuqHkwfrds vifj"”r miknkur;k xzghr gksrs gSa] tcfd æO; vkSj xq.k/keksaZ dk la?kkr 

oLrqr% rks ,d gh gksrs gSa] D;ksafd ;fn bfUæ;xzká xq.k/keksZa dk la?kkr dgha gks jgk gS rks mu xq.k/kekasZds 

chp ijLij cká HkkSfefrd lEcU/k ds dkj.k gh og 'kD; gksxk- vU;Fkk rks vkbfQy V�oj isfjlesa gks 

;k U;w;ksdZ esa dksbZ vUrj ugha iM+uk pkfg;s Fkk- oSls blds fo#) bruk gh dguk pkgwaxk fd ;gka 

ckákFkZ oLrq dks HkkSfrdhds fo"k;ds :Ik esa ns[kus esa vdkj.k ijkHkkSfrd ladV [kkstuk vko';d ugha gS- 

,d LorU= ckSf)d çR;;r;k eku ysuk pkfg;s fd tks ns'k&dky ds <kaps esa vius dk la?kkr:i gksrk 

gS^*-  

¼ogha i`-���½-  

   blds çR;qÙkj esa jlsy us dsoy yk?kordZ dh nqgkbZ nh fd la?kkr ekuus ls dke pyrk gks rks 

vfrfjä æO; dh dYiuk D;ksa djuh \ vkSj bl fo"k;esa Hkfo";esa dHkh foLrkjls ppkZ djus dk ladYi 

Hkh çdV fd;kA og fd;k fd ugha mldk egÙo ;gka mruk ugha] ftruk fd bl ckrdk gS fd okYyHk 

osnkUrus Hkh ckákFkZ æO; vkSj xq.k/keksaZ ds chp rknkRE; igysls Lohdkj j[kk gS& ** tSls çdk'k :ih 

xq.k/keZ ds vius vkJ;Hkwr lw;Z vkfn ls] i`Fkd~ fLFkr u gksusds dkj.k fHkUu ugha gksrs gSa vkSj çdk'k :ih 

xq.k/keZ lw;Z esa leosr vkSj ewykfoPNsnsu viuk vk/kkj cuk dj jgrs gksusds dkj.k lw;Z:i Hkh ugha gksrs 

gSa] fHkUur;k çrhfr ds o'k Hkh blh rjg czã vkSj mlds xq.k/kekasZ ds ckjs esa le> ysuk vko';d gS-^^ 

¼v.kqHkk-�A�A��½- i`Foh] ty] rst] ok;q ;k vkdk'k :ih lkjs ds lkjs cká HkkSfrd æO;ksadks Hkh bfUæ;xzká 

iap rUek=kvksadk ?kuhHkko ekuk x;k gS ¼ æ"V-lqcks-�@��@��&��½- blds ckotwn egkçHkq ;g i`FkDdj.k 

djuk pwds ugha gSa fd lkjk lfodYid çR;{k ckákFkZdh rFkrkdk ;FkkFkZ fp= gh çLrqr djrk gks ,slk 

Hkh ugha] D;ksafd oSls rks] egkçHkqds vuqlkj] lkjk lfodYid Kku jktl gksrk gS] fQj Hkh ml jktlrk 

ds vUrxZr vokUrj rkelrk ds dkj.k Hkze vkSj vKku Hkh cqf) esa çdV gks ikrs gSaA ,slh vokUrj 

jktlrk ds dkj.k la'k; Hkh çdV gks ikrk gSA fu'p; rks] ijUrq] cqf)esa vokUrj lkfÙodrk ds çcy 

gksus ij gh 'kD; gksrk gS %  

�- ÞlÙoxq.k dh çcyrk gksusij cqf) çek.k cu ikrh gS] vFkkZr~ lÙoxq.k ço`) gksus ij vUr%dj.k 

¼fpÙk&cqf)&vgadkj&eu½ çfefr çdV djrs gSa--- vU;Fkk ;s gh lkexzh Hkze Hkh çdV djrh gS^*- 

�-^^eu tSls bfUæ;ksa dks ckákFkZ dh vksj çsfjr djrk gS oSls gh cqf) bfUæ;ksa ds Åij vuqxzgd=hZ curh 

gS- cqf)ls vuqx`ghr bfUæ;ka gh dqN ns[k ;k dj ikrh gSa- vr,o cqf)dh voLFkkvksa dh rkjrE; ds o'k 

bfUæ;ksa }kjk lEiUu gksrs Kku vkSj fØ;k esa Hkh rkjrE; çdV gksrk gS--- D;ksafd vU;Fkk dsoy p{kq ls gh 

Kku çdV gks tkrk gksrk rks rkjrE; gks gh ugha ikrk--- vuqHkodh ;FkkFkZrkdks ^fu'p;^ dgk tkrk gS] 

D;ksafd ckákFkZ Kkudk vk/kk vax gksrk gS-^^  
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¼r-nh-fu-�॥���] lqcks-�A��A��&�å½-  

    i�y vkFkZj fLdYi }kjk lEikfnr fyfoax yk;czsjh v�Q fQykslksQlZ xzUFkekyk esa vUrxZr ^vYcVZ 

vkbZULVhu nk'kZfud&oSKkfud^ xzUFk esa egkçHkq ds fo"k; vkSj fo"k;rk ds çHksn ds tSls gh çHksn lwfpr 

djrs gqos foDVj ,Q ysUt+su us nks egÙoiw.kZ mYys[k çdV fd;s gSa %  

1. ―Natural science during modern era generally has presupposed dualism in theory of 

knowledge- Data of perception have been acknowledged to be relative to percipient events; 

objects have been concieved as independent of perception- In dualism a physical object is held to 

be an independent reality which manifests itself by initiating a chain of process that act on 

sensory mechanism- The resulting perception is interpreted as mediate cognition of an 

independent object- Einstien has remarked that this dualist conception is an application of 

physical ways of thinking to the problem of cognition.^^¼pp-363½- 

2. ―Cognition of reality, however, originates in sensory experiences tested by sensory experience, 

and shares the uncertainty of such experience. Cognition of physical reality occurs through in the 

media of concepts which express properties of objects in sptio-temporal environment-^^¼pp-384½-  

vFkkZr~ vk/kqfud ;qx esa çk”frd foKku us lkekU;r;k Kkuehekalk esa }Srokn dk vk/kkjr;k voyEcu 

fd;k gS- bl }Sroknesa çR;{kkuqHkwfr dh ?kVd lkexzh dks çR;{kkuqHkwfr;ksX; ?kVukvksa ls tqM+k ekuk tkrk 

gS- fo"k;oLrqdks çR;{kkuqHkwfr ls LorU= ekuk x;k gS- bl }Srokn esa HkkSfrd oLrq dks LorU= ekuk x;k 

gS- ;g HkkSfrd oLrq çdV gksrh gS] tks ,sfUæ;d rU=dks çHkkfor djus okyh J`a[kyk dh vkjEHkd gksrh gS- 

Qy:is.k gksrh çR;{kkuqHkwfr LorU= ckákFkZ dk O;ofgr çfrfuf/kRo djrh gS- vkbZULVhu ;g lwfpr djrs 

gSa] fd Kkuehekalk dh leL;kvksa ds HkkSfrd i)fr ls fopkj dh ;g }Sroknh /kkj.kk fØ;kfUofr gS- 

ckálÙkk dk Kku çdV gksrk gS bfUæ;tU; vuqHkwfr }kjk mldh ijh{kk Hkh bfUæ;tU; vuqHkwfr }kjk 

gksrh gS- ;ks og viuk Hkkx vfu'p;kRedrk Hkh ogha ls tqVkrh gS- HkkSfrd ckákFkZdk Kku rks çR;; ds 

ek/;els gksrk gS tks ckákFkZds xq.k/keksZa dks ns'k&dkyds tqM+ok¡ <kaps esa vfHkO;ä djrk gS- ;ksa ns[kk tk 

ldrk gS fd JkSr fpUru vkSj oSKkfud fpUru czã ;k czãk.M :ih nks fofHkUu fpUR;fo"k;ksa dh çLrqfr 

esa rÙoehekalh; çR;; vkSj Kkuehekalh; çkx~ /kkj.kk dSls ,d tSlh ys dj ço`Ùk gqos gSa- ;gh budk 

leku vk/kkjry gS- blds ckn lq[ksu okYyHk erdh “f"V ls vYcVZ vkbULVkbZu ds er dk okYyHk er 

dh çek.k& çes; lk/ku Qy çfØ;k ds vuqlkj Lo:Ik fu/kkZj.k fd;k tk ldrk gS- 

¼çek.kr% Lo:ifu/kkZj.k½ 
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tSlk fd ge ns[k x;s vkbZULVhu us HkkSfrdh ds çfrik| ckákFkZ dks ;qfäxzká ―grand aim of all 

science is to cover the greater number of empirical facts by logical deduction from smaller 

possible number of hypotheses or axiomsß ¼æ"V- m)r̀ ys- fyadu ckusZV ^n ;qfuolZ ,aM M�- 

vkbZULVhu ì-���&���½ vFkkZr~ foKkudh lHkh 'kk[kkvks a dk HkO; mís'; ;gh gS fd vf/kdrj vkuqHkfod 

rF;ksa dks U;wurj çkXk~ /kkj.kk vFkok Lo;afl) /kkj.kkvksa ds ;kSfäd fuxeu ds ?ksjs esa ykuk vFkkZr~ 

bfUæ;xzká xq.k/kekasZ dk dsoy la?kkr ekuus ds ctk; mu xq.k/kekasZ ds bfUæ;xzká la?kkr dks ;kSfäd 

mRçs{kk ;kSfäd Lo;afl) çR;;ksa ds fuxeuxE;r;k ,dh”r djuk bfUæ;xzká xq.k/keZ la?kkr vkSj 

;kSfäd çR;;kFkZ æO; esa ;g rknkRE; dh Loh”fr gS- 

og egkçHkq us Hkh Jqfr&vkfn 'kkL=ksa }kjk oSls çfrikfnr gksus ds :i ekU; dj j[kk gS u rks Jqfrçkek.; 

vkbZULVhu dks vkSj u ;qfäçkek.; egkçHkq dks ekU; gS] fQj Hkh vius&vius çes; czãk.M ;k czã ds 

cks/k esa Qyeq[kçek ds tudr;k ugha ijUrq mä cks/kesa çek.k Lo:Ik;ksX;rk ds lEikndr;k dqN ckrsa 

,slh gSa- tks bu nksuksa fpUruksadks ,d gh e/;ikrh nhokjds O;o/kkuokys nks fofHkUu }kjksaokys Hkou tSlk 

Lo:i çnku djrh gSa- 

   lk{kkr~ çek.k nksuksa ds i`Fkd~ gSa fQj Hkh çek.kkoyEcukFkZ visf{kr Lo:Ik ;ksX;rk ;k rks tSls vkafxdksa 

ds lEikfnr djus ij fl) gksrh gS] oSls gh çfrcU/kksa dk fujkl djus ij Hkh mä fof/k çes;ksa ds cks/kkFkZ 

çek.k O;kikj esa nksuksa gh vgadkj dks çfrcU/kd ekurs gSa- ;g fopkj.kh; gS fd dSlk vgadkj çfrcU/kd 

gksrk gksxk\  

    dqN vgadkj 'kkjhfjd gksrs gSa] tSls &cyoku~ ;k lqUnj gksus dk vgadkj dqN vgadkj ikfjokfjd 

gksrs gSa tSls &ekrk&firk ;k ifr&iRuh vkfn gksusds vgadkj] dqN lkekftd Hkh gksrs gSa tSls& tuekU; 

usrk ;k mPp xq#inklhu gksus ds dkj.k iuirs vgadkj dqN vgadkj /kkfeZd Hkh gks ldrs gSa] tSls & 

ij/kfeZvksa dks ikih ew<+ ujdxkeh ifrr eku ysusdks mdlkusokyk vgadkj dqN vgadkj çkf.k;ksads oxZHksn 

ds dkj.k Hkh gks ldrs gSa- mnkgj.kr;k gkyesa gh ,d çkf.k&m|kuesa dksbZ euksfof{kIr euq"; ck?k ds 

ihatjs esa vkRe?kkr ds fy;s dwn iM+k vkSj ogka ds lapkydks us euq";dks vo/; eku dj fcpkjs fujijk/k 

ck?k dks 'kwV dj fn;k ! ,sls vU; Hkh dfri; vgadkjksa dk ;gka dksbZ çlax ugha gS- ;gka rks çlax gS 

txRk~ dk çR;sd inkFkZ tks ,d&nwljsds lkFk rknkRE;HkkokiUu gS ml ije lR;dks O;fä vius n'kZu 

/keZ ;k foKku ds }kjk iuik;s “f"VHksnds o'k oS;fäd vgadkj eqX/k gksusds dkj.k Lohdkj ugha ikrk !  

    bl fo"k;esa vkbZULVhu dgrs gSa “what separates me from most so called atheists is a feeling of 

utter humility toward the unattainable secrets of harmony of the cosmos.‖ If it is one of the goals 

of religion to liberate mankind as far as possible from the bondage of egocentric cravings, desires 
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and fears, scientific reasoning can aid religion in yet anoyher sense- (Al-En to Josef lewis April 

18.1953, essay on Science and religion½ vkbZULVhu dgrs gSa fd nwljs tks ukfLrd gSa muls eSa dSls 

vyx gwa \ ukfLrd rks lHkh ;qxksa esa gksrs jgs gSa- jlsy [kqn ,d ukfLrd fpUrd Fks- ,sls ukfLrdksa ds 

lkFk mudk yxkrkj laokn ¼continous dialogue½ pyrk jgrk Fkk] ij ^^feeling of utter humility^^ 

ukfLrdksa esa nSU;Hkko ugha gksrk vkSj nSU; ds fcuk d�Leksl~ dh gkeZuh okyh flØsV~ ¼czãk.M ds 

rknkRE;okyk jgL;½ le> esa ugha vkrh gSA 

     eq>s yxrk gS ;gka ^,fFkLV^ in dk çpfyr vuh'ojoknh ysus ds ctk; çLrqr lUnHkZ esa ÞukfLr 

bfr efr% ;L; l% ukfLrdÞ bZ'oj LoxZ /keZ vkfn fu"ks/;fo'ks"kksa dh mis{kk djds lkekU; fu"ks/kijk efr 

ds vFkZesa FkksM+h nsj ds fy;s Lohdkj dj pysa rks lgt gh le>esa vkus okyh ckr gS viuh vuqHkwfr ls 

i`Fkd~ vuqHkw;eku dks Lohdkjus esa vuqHkwfr gh i;kZIr gksrh gS] ijUrq vuqHkw;eku dks Hkh vLohdkj djuk 

gks rks nk'kZfud vgadkjdks çcy cuk;s fcuk og lqdj ugha gksrk! J)kdks vusd/kk vkfLrD;cqf) ds :Ik 

esa Lohdkjk tkrk gSA egkçHkq dgrs gSa fd Þd`".k lokZRed gSa vr% muds lkeus gesa nSU;Hkko j[krs gqos 

vgadkj ugha djuk pkfg;sA og vgadkjdks euksHkko ;fn Lor%fl) Hkh gks rks Hkh euesa nSU;dh Hkkouk 

auto suggestion rks dh gh tk ldrh gS- dels de tgka&tgka ge ”".kdk vuqHkko ns[k ikrs gksa ogka 

rks vagdkj djus ls cpuk pkfg;s] oSls rks lkjs yksd esa gh Hkxon~cqf) j[kuh pkfg;s-^^ ¼ r-nh-fu-ç-

�@���½-  

    ;g ”".k dks czã ijekRek Hkxoku~ le> dj fd;k x;k loZrknkRE;ds gsrqo'k Hksn“f"V ds mÙkstd 

vgadkjdk fu"ks/k gS] ;g vgadkj lgt LokHkkfod vgadkj ugha ijUrq ^fo”r^ dgks ;k 'kjhj ifjokj 

lekt /keZlEçnk; cqf)'kkyh çk.khlewg esa Lo;adh fLFkfrds o'kkr~ ifj"”r gksrk vgadkj dgks ,d gh 

dFkk gS- ,slk vgadkj uotkr f'k'kqdh vgalosnuk ds tSlk funksZ"k ugha gksrk- mls rks Hkxoku~ xhrkesa 

vius gh :Ikfo'ks"kds gksusds :Ikesa ekU; djrs gSa ^^Hkwfe] ty] vuy] ok;q] vkdk'k] eu] cqf) vkSj vgadkj 

;s esjh v"Vfo/k voj ç”fr ijk ç”fr thopsruk tks bUgsa /kkj.k djrh gS mldh gh rjg^* ¼ Hkx-xhrk-

�@�&�½- oLrqr% rks czãdh v}; ,djl Lo;açdk'k:irkdk vusdHkkokiUu ,d ”f=e :i gekjk 

vgadkj gksrk gS] ftls mís'; cuk dj mifu"knksa esa dgk x;k gS Þ;g igys czã gh Fkk vkSj mlus vius 

vkidks tkuk fd czã gw¡ lks og lc dqN cu x;k- bl jgL;dks tks Hkh nso _f"k ;k euq"; tku ikrk 

gS fd eSa czã gwa og ;s tks dqN gSa lc cu tkrk gS^* ¼c`g-mi-�A�A�å½- ;g 'kq) vgadkj loZrknkRE;dh 

dgks ;k gkeZuhdh dgks] mls tkuus esa çfrcU/kd ugha gksrk- 'kjhj ifjokj lekt vkfndh ifjfPNUurkds 

ifjos'k esa ifj"”r ;k fo”r gks tkusokyk vgadkj ijUrq loZrknkRE;Hkkods vuqlU/kku esa fu'p; gh 

çfrcU/kd curk gS- ,d ckj Lo;a vkbZULVhu ds fojks/k esa rnkru 'krkf/kd fo}kuksa us vius&vius ys[kksa 
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dk ladyu çdkf'kr fd;k Fkk ,slk LVhQsu g�fdax ^v czhQ fgLV�jh v�Q Vkbe^ ¼i`-���½ esa o`ÙkkUr nsrs 

gSa vkSj bl ij vkbZULVhu us cgqr jkspd mn~xkj çdV fd;k fd Þ;fn eSa xyr gksrk rks lkS fo}ku ugha 

vdsys fdlh fo}ku dh vkykspuk Hkh i;kZIr gksrh !** 

  blesa ijUrq viuh vkLFkkds çfr vkfLrD;cqf) ;k J)k dk vuqHkko gh çdV gks jgk gS vgadkjiw.kZ 

ukfLrD;cqf) dk ugha] ,sls vgadkj ls cpus dh egkçHkq vkSj vkbZULVhu nksuksa çsj.kk nsrs gSa- ;gka ge bl 

çes; dh çek ds mn~cks/kuesa vgadkj dk f'kfFkyhdj.k çek.kdh Lo:Ik;ksX;rk lEikfnr djrk gqvk ikrs 

gSa- 

  vkbZULVhu tks dguk pkgrk gS og ;g gS fd Þnwljs ukfLrdksa esa foUk;Hkko ugha gSA czãk.M esa tks 

jgL; gS muds çfr eq>s fou; dk Hkko gS] vgadkj dk Hkko ugha gS-^^  

   çek.k esa lcls igyk çek.kkax fou;rk gS ÞFeeling of utter humility towards the unattainable 

secrets of harmony of the cosmosÞ czãk.M dk jgL; vKs; gks ;k nqtsZ; gks gj ukfLrd esa blds 

fojks/k esa vgadkj gksrk gS fd eSaus lc dqN tku fy;k gS- 

   bl fo"k; esa ,d vfr lqanj mnkgj.k vkidks crkma] tc ÝkUl esa yqbl~ �� oka dk ’kklu Fkk- rc 

fo'odks'k ¼encyclopedia½ cu jgk Fkk- mlesa x�M~ dk çdj.k ugha Fkk- yqbl~ �� us iwNk fd blesa x�M~ 

dk chapter ¼çdj.k½ D;ksa ugha gS \ rc fo'odks'kdkj us dgk fd ^^We know that God is not 

required subject in encyclpedia^^ oSls fo'odks'k rks u tkus fdrus fujFkZd yxrs fo"k;ksa dks Hkh 

ladfyr rFkk xzUFkLFk djrk gh gksrk gS- ç'u vko';d gksus ;k vuko';d gksus dk ugha- vysDtsafMª;kds 

ml egku xzUFkkxkj dks HkLelkr~ djus okys vjclsukifr mej [kyhQk dk Hkh dqN ,slk gh /kkfeZd 

vgadkj Fkk fd dqjku esa tks dgk x;k gS oks ckrsa bu xzUFkksa es gksa rks dqjku ds jgrs budh vko';drk 

D;k gS \ vkSj mlls fo#) gksa rks Hkh budh vko';drk D;k gS \ ijes'oj ds çdj.k dks vuko';d 

ekuusokyk ukfLrD;efrokyk oSnq";iw.kZ vgadkj vkSj /keksZUekn ds vgadkj ds chp rkjrE; çdV ugha 

gksrk] v/kkfeZd ;k /kkfeZd gksus ds çHksn ds vykok !  

   vkbZULVhu~ dgrs gSa Þesjs esa ,slk vgadkj ugha gS- secret unattainable gS vkSj og ;fn unattainable 

secret gS rks eSa tku ugha ldrk blls viuk vgadkj foxfyr gksuk pkfg;s- vkdk'k esa fugkfjdk 

rkjke.My xzgfi.Mksa dks fdruh yEch vof/k rd nSU; ds lkFk tc ge fugkjrs gSa] rc gesa dHkh 

dqN&dqN b'kkjk fey ikrk gS] vU;Fkk muds jgL; dks le>uk laHko ugha- oSf'od rknkRE;dh vuqHkwfr 

esa çfrcU/kd fo”r vgadkj iqu% mä rknkRE;kuqHkwfr ds vkuq"kafxd cu ik;] ,sls mls LokHkkfod Lo:Ik 

esa çfr"Bkfir djus ds ç;kstuo'k egkçHkq Hkh dgrs gSa %  
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ÞlfPpnkuUn czãds vkuUnka'k ds frjks/kkuo'k çdV gq;h l`f"V esa vkuUnka'k iqu% dFkf¥~pr~ çdkf'kr 

vFkkZr~ ¼rqyuh; % ^esjs ok.kh çk.k p{kq Jks= cy bfUæ; lHkh dqN czã gSa] ftudk eSa dHkh fujkdj.k u 

d:a] eSa czãdk dHkh fujkdj.k u d:a vkSj czã esjk fujkdj.k djs] ,slk vfujkdj.k gks ik;s rks vkRek 

fujr gks ikrk gS] rc mifu"kn~ esa fu:fir czã ds /keZ] tho ds Hkhrj Hkh ¼dsuksi-�½ çdV gksus yxrs gSaA 

bl rjg Hkxoku~ dHkh lHkh dqN Lo;a cu tkrs gSa] dHkh iq#"kdks }kj cuk dj--- dHkh vkdk'kkfn dk 

Øfed fuekZ.k dj muesa çfo"V gks dj tM+ tho vUr;kZeh ds vusdfo/k :iksa dks /kkj.k djrs gSaA 

vfpUR; vuUr 'kfä gksus ds dkj.k os D;k ugha dj ldrs gSa- ;gh dkj.k gS fd Jqfrvksa esa ,d ugha 

çR;qr vusd çdkj l`f"Vds çkdVî ds of.kZr gSa- ,sls lkjs fu:i.kksa dk ç;kstu dFkf¥~pr~ mlds 

ekgkRE;dk fu:i.k djuk gS--- osnksa esa HkxoUk~ekgkRE; çfriknu djus dk ç;kstu czãdk ekgkRE; le>k 

dj cknesa mlds lkFk ^rr~ Roe~ vfl ,sls mins'k }kjk ml czãds lkFk gekjk rknkRE; vHksn le>kuk 

gS] rkfd ge Hkfä dj ik;sa- D;ksafd Hkfäds nks va'k gksrs gSa ,d ekgkR;dk Kku vkSj nwljk Lusg-^^  

¼r-nh-fu-ç-��&��½-  

    Þczã dk ;g ekgkRE; gS fd og loZ:i /kkj.k djus ds ckn lokZrhr Hkh jgrk gS- ;g lHkh dqN og 

iq#"k gS] pkgs Hkwrdkyhu gks pkgs Hkfo";Rdkyhu] og ,sls ve`rRo dk bZ'k gS fd vUu ds :Ik esa [kk;s 

tkus ij Hkh [kre ugha gksrk- ;g rks lc mldh efgek ;k ekgkRE; gS- og Lo;a rks blls dgha vf/kd 

gS^^ ¼_Dlafg-�å@�å@�½ Li"V gks tkrk gS fd ,sls ekgkRE; ds fu:i.k ds lkFk mlds lkFk rknkRE; 

Hkh ;gka fu:i.k gS] tks lgt LoLFk vgadkj dk vlfg".kq ugha gS( vkSj] ;g ân;k:<+ gks ik;s rks 

vLoLFk fo”r vgadkjdk dksbZ vkSfpR; Hkh fVd ugha ikrk- 

    vkbZULVhUk dk Hkh txRk~ çfl) mn~xkj ^^science without religion is lame, religion without 

science is blind, what is required is scientific religion and not lame and blind^^ ¼Einstiens essay 

on Science and religion½ foKkuds fcuk /keZ vU/kk gS vkSj /keZ ds fcuk foKku iaxq gS- blds vuq:i 

egkçHkq ds mfYyf[kr opuksa dks <kyuk gks rks dgk tk ldrk gS- czã ds loZrknkRE;HkkokiUu gksus ij 

lokZrhr gksus ds ekgkRE; dks tkus fcuk HkxoRk~ Lusg vU/kor~ gks tk;sxk vkSj HkxoRk~ Lusgfoghu czã dk 

ekgkRE;Kku iaxqor~ gksrk gS- ^religion^ in ysfVu ^re legare^ iqu% ca/k tkus ds vFkZ esa ç;qä gksrk gS] 

vkSj Science vuqHkotU; Kku ds vFkZ esa ç;qä gksrk gS- }Sroknh vkLFkk euq"; dks /keZlk/kuk dh çsj.kk 

ns dj ml bZ'oj ds lkFk mls bl yksdesa cka/kuk pkgrh gSa tks l`f"Vdk drkZ fu;Urk deZQynkrk vkfn 

vykSfdd xq.k/keksaZ ls ;qä gS- egkçHkqds er esa ijUrq /keZr;k fofgr lHkh lk/kuk lfPpnkuUn czã ds rhu 

vk;keksa esa ls lRk~ okys vk;ke ds lkFk deZlk/kuk }kjk iqu% tqM+k tk ldrk gS- fpRk~okys vk;ke ds lkFk 

Kkulk/kuk }kjk iqu% tqM+k tk ldrk gS] vkSj vkuUn okys vk;ke ds lkFk Hkfä lk/kuk }kjk tqM+k tk 
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ldrk gS- ,rnFkZ 'kj.kkxfr mlds ekgkRE;dh vuqHkwfrdk m|e gS vkSj leiZ.k mlds loZrknkRE; dks 

vuqHkwr dj ikus dh nh{kk gS vkSj mldk uke ^czãlEcU/k gS- bruk gh ugha vfirq mlds mins'k ds 

miØe esa gh igys leqærjaxU;k;su vO;qPpfjr va'kkaf'kHkko fu:fir fd;k x;k gS] tks ckn esa 

vfXufoLQqfyaxU;k;su O;qPpj.k iwoZd va'kkaf'kHkko cu tkrk gS- blds dkj.k vkilh rknkRE; dh foLe`fr 

vkSj vgadkj dh fo”fr tks çdV gksrh gS] mls ;kn fnykus dk og mins'k gS- ;g ^fj&fyxkjs^ ugha rks 

vkSj D;k gS \ vuqHkofoghu iqu% HkxokUk~ ds lkFk ca/kus dh çfØ;k dks vkbZULVhu tks vU/kçfØ;k eku jgsa] 

og muds lkis{kokn }kjk çLFkkfir loZrknkRE;oknh “f"V ls ef.Mr gks rks vU/kh ugha jg tkrh vkSj ;g 

vuqHkotU; Kku :ih foKku Hkh txn~ fouk'kd cu dj txRk~ dh lkjh moZjk 'kfävksa ds dsoy 

miHkksxkFkZ 'kks"k.k:i foKku gks rks ,sls foKku dks iaxq gh ekuuk iM+sxk- vr% /kekZxzgh ;k /keZi{kikrh 

dnkfpr~ bl fo/kku dks ^/keZfoghu foKku va/kk gksrk gS vkSj foKkufoghu /keZ iaxq ,sls Hkh çLrqr djuk 

pkgsa! nksuksa esa ls fdlh Hkh ,d fLFkfr esa czã ;k czãk.M dk ekgkRE;Kku vkSj mlesa çdV gq;h 

fofo/krkvksa esa brjsrjrknkRE; dks rks dnkfi foLej.kh; ugha cukuk pkfg;s- 

¼çes;r% Lo:ifu/kkZj.k½ 

      Jqfrvksa ds lafgrk Hkkx esa ^czã* in ds vykok Hkh ftu vU;kU; inksals ijerÙodks fufnZ"V fd;k 

x;k] muesa lz"Vk vkSj l`f"V ds chp jgs rknkRE;Hkkods mn~cks/kukFkZ] ^iq#"k^ in vR;f/kd egÙoiw.kZ gS] 

D;ksafd ;g ikapHkkSfrd 'kjhj esa vofLFkr thokRek vkSj lexz czãk.Mesa vofLFkr ijekRek nksuksadk okpd 

gksus dh vFkZoÙkk fuHkk ikrk gS- 

   tgka Hkh ,dkf/kd vFkksaZ dk okgd ok.khesa ,slk dksbZ ,d in LQqfVr gksrk gS] ;k bfUæ;laos| 

,dkf/kd vFkkasZds vo/kkj.kkFkZ&çR;k;ukFkZ cqf)esa ,slk dksbZ ,d çR;; çLQqfVr gksrk gS- ogka vFkkasZds chp 

jgh fofo/krk ;k vusdrk dh mis{kk djuh gh iM+rh gS] fdlh O;fäds lkFk okrkZyki djrs le; eq[kds 

Hkkoksadks ns[kk tkrk gS] ij dkuksa ij /;ku nsuk vko';d ugha- ,rkork mlds eq[kds nksuksa vksj dku ugha 

gS] ,slk rks lkspk ugha tk ldrk ! mis{kkdk ;g Hkko gh] ijUrq] dHkh&dHkh laKku vkSj la[;ku esa jgs 

,dRods nqjkxzgo'k laKs; vkSj la[;s; esa jgh vusdrkds Hkh çR;k[;ku djusdh oSpkfjd #X.krk esa fo”r 

gks tkrk gSA çfrfØ;k:is.k dHkh vusdRooknh Hkh ,dRods gh çR;k[;ku esa dfVc) gks tkrs gSaA bl 

vckSf)d dygkRed miæodh j.kHkwfe ,dek= ekuoh; ef"r"d gS] fo'ks"kr% /kkfeZd nk'kZfud vkSj 

oSKkfud ekuoksadk !  

   çpfyr /kkj.kk ds vuqlkj gekjs 'kjhj esa cká ikap KkusfUæ; vkSj ikap desZfUæ; vkSj 

fpÙkkgadkjcqf)euks:i prqxZzUFkh vUr%dj.k gksrk gS- buesa KkusfUæ;ksads çes;:is.k geus :ijlxU/kkfn 

rUek=k;sa ekU; dh gSa- blh rjg desZfUæ;ksals lEik| xeuknkukfn ikap dk;Z eku fy;s] oSls dkSu ugha 
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tkurk fd gekjs 'kjhjds Hkhrj HkqäkUuikpu jälapkyu 'oklxzg.kkfn dh vkUrfjd fØ;k vkSj laosnuk 

ds mÙkjnkf;Rodk fuokZg djusokyh fdruh lkjh vkUrfjd KkusfUæ;ka vkSj desZfUæ;ka Hkh gSa gh vkSj muds 

fdrus lkjs fo"k; vkSj O;kikj Hkh 'kjhjds Hkhrj lrr pyrs jgrs gSa! ,sls bl efreku çk.khdh efresa 

dHkh vfHker rks dHkh vufHker] Lo;a ml çk.khds Hkhrj fØ;kfUor gksrs O;kikjksa vkSj laosnukvksa ds lkFk 

tqM+s fo"k;ksa ds foe'kZesa fujr ekuoefrus Kku&foKkudh vusd 'kk[kk&ç'kk[kk;sa fodflr dh gSaA buds 

xos"k.kh; ,oa çfrik| fo"k; ijUrq çk;% ifjfPNUu gh gksrs gSa- ekuoh; Kkudh rhu fo/kk] uke'k%] /keZ] 

n'kZu vkSj czãk.MfoKku ds fo"k; vifjfPNUu gksrs gSa- bl dkj.k Kkudh bu fo/kkvksa esa }Sr ;k v}Sr 

dk fookn vf/kd fodjky cu x;k- ;ksa czãk}Srds i{k/kj czãk.Mdh fofo/krkdks dHkh >qBykuk pkgrs gSa] 

rks czãk.Mdh fofo/krk ds i{k/kj Lo;a czãdks gh-  

    egkçHkq vkSj vkbZULVhu bl vfrjsd ds i{kikrh u gksusds dkj.k nksuksa ds chp jgs }Sr dk vaxhdkj 

djus ij Hkh nksuksads chp fdlh rjgdk vHksn vFkkZr~ rknkRE;dks Hkh vaxhdkj djusdh çsj.kk çnku 

djusokys fpUrd gSa- çes;dks bl rjg fugkjus ij bu nksuksa ds fpUru dk leku vk/kkj ry lq[ksu    

“f"Vxr gks ikrk gS- 

   egkçHkq ds Þçes; rks dsoy ,d gfj gSa tks lxq.k Hkh gSa vkSj fuxqZ.k Hkh- vius xq.k dk;Z /keZ fØ;k 

mRifÙk vkfn vusd :iksa esa ogh çdV gksrs gSa] tSls 'kCn gh çek.k gS- fo'ks"kr% osnkfn:i] ,sls gfj gh 

çes; gS loZHkkokiUu** ¼r-nh-fu-ç-�@��½- bl fo/kku dh rjg gh tkslsQ yqbl dks �� vçSy ���� esa 

fy[ks i= esa vkbZULVhu us Hkh Lohdkj fd;k gS fd **czãk.MO;kih laokfnrk ds vyH; jgL;ksa ds çfr 

vius ân; ds vfr'k; fouhr Hkkoksa ds dkj.k vf/kdka'k rFkkdfFkr ukfLrdksa ls eSa vyx&Fkyx iM+ 

tkrk gwa** vkbZULVhu ds bl fo/kku dk egkçHkq ds fopkj ls laokn [kkstuk gks rks ;g fo/kku voyksduh; 

gS %  

  ^*cgq/kk HkxokUk ds ekgkRE;Kku ikus esa fujr vkSj mldh FkksM+h&cgqr >yd ikrs gh Hkfädh çkFkZuk 

djusokys yksx Hkh HkxokUk~ dh ek;k ls eksfgr gks tkrs gSa- os vius HkxoUk~ ekgkRE;ds iYyoxzkgh 

ikf.MR;ls nwljksadks eksfgr djus tk jgs gksrs gSa] rHkh Lo;a Hkh eksfgr gks tkrs gSa- dksbZ Hkh ifFkd viuh 

;k=kds lkjsds lkjs iFkdks dqN vf/kd nwjh tkusij ns[k ;k fu:i.k ugha dj ikrk gS--- ,slh fLFkfresa 

çfr{k.k uwru vla[; czãk.Mksads fuekZ.kiFkij ;k=kesa fujr czãds--- jgL;dks bnfeRFka dkSu tku ldrk 

gS! vuUr czãk.Mksa esa ls fdlh ,d xwyj tSls czãk.Mesa iuiusokys e'kdksads tSls ge viuh Lo;adh Hkh 

xfr tku u ikrs gksa rks] mldh xfr dSls tku ik;saxs \**  

¼lqcks-�@�@��½-  
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    vr,o vkbZULVhu Hkh dgrs gSa fd Þesjh lhfer ekuoefr vkSj bl czãk.MO;kih laokfnrkdks “f"Vxr 

djusij eSa ;g rks eku ysus dks m|r gwa fd vc Hkh dqN yksx bZ'ojds vfLrRodks udkjrs gSa - eq>s] 

ijUrq] ,d ckr Øks/ktud yxrh fd os yksx [kqndh ekU;rkvksa ds leFkZuesa eq>s D;ksa m)`r djrs gSaß ¼ 

fçULVu ;qfuoflZVh çsl}kjk çdkf'kr vkbZULVhuds m)j.k i`-���½- ,rkork vkbZULVhu czãk.MO;kfiuh 

laokfnrk dks czãkfHkO;fä ekuus esa ihNs gV djsaxs ,slk lkspk ugha tk ldrkA 

  cVsZªUM jlsy ls Hkh igys fQykslksQlZesa tks eq>s lcls vPNk yxrk gS oks gS ck#d fLiukstk- 

Hkxon~xhrk] czãlw=] Hkkxor] vkfn ij voyfEcr egkçHkq ds nk'kZfud er esa v{kjczã vkSj iq#"kksÙke dk 

çHksn fuf'pr gh çk.kksie gS] fQj Hkh bl ,d rF; dks FkksM+h nsj ds fy;s Hkqyk dj dsoy v{kj 

czãewyd czãokn dh mRçs{kk dh tk;s rks ck#d fLiukstkdk n'kZu egkçHkqds er dk fudVre iM+kslh 

er gS- oSls u og gekjs er dks tkurk Fkk vkSj u oks ledkyhu gh Fkk] fQj Hkh egkçHkq dks i<+s rks 

fLiukstk le> esa vkrk gS vkSj fLiukstkdks i<a+s rks egkçHkq Hkh HkyhHkkafr le> esa vk ikrs gSa] oSls ^ck#d^ 

dk vFkZ Hkh ”ikik= gksrk gS vkSj egkçHkq thokRek ds lk/kukuq"Bkuksa dks HkxoRk~ d`ik ds 

vokUrjO;kikj:is.k ns[kus ds vkxzgh gSa- vkbZULVhu Hkh dqN ,slh gh /kkj.kk çdV djrs gSa- tc ukt+ht+e 

ls =Lr gks dj vesjhdk x;s rc vesfjduksa dh /kkj.kk Fkh fd vkbZULVhu ukfLrd gSa] blfy;s lHkh yksx 

vkbZULVhuq dks ^x�M~ds ckjsesa ç'u iwN&iwN ds d�uZj djuk pkgrs Fks- muds ç'uksa ds mÙkj esa vkbZULVhu 

D;k dgrs gSa og ns[kus yk;d gS %  

     ”I belive in Spinoza‘s God, who reveals Himself in the orderly harmony of of what eÛists, not 

in a God who concerns himself with fates and actions of Human beings” ¼iwoksZ)r̀ ^vkbZULVhu 

nk'kZfud&oSKkfud^ i`-���½- vkbZULVhu x�M~ds vfLrRodks Lohdkjrs gSa fdUrq bl [kqyklsds lkFk fd Þgka 

eSa Lohdkjrk gw¡ ij fLiukstkus tSls ijes'ojdk çfriknu fd;k gS- oSls ijes'ojdks viuh ,slh 

vo/kkj.kkdh miifÙk nsrs Hkh gSa fd ,slk ijes'oj tks Lo;adks “';eku lÙkkdh lqlaokfnrk esa çdV djrk 

gks- ,sls ijes'oj esa mudh vkLFkk ugha gS tks ¼fnu&jkr dgha Åij cSBs&cSBs½ euq";ds ”R; vkSj mldh 

fu;fr ds tek&[kpZdk fglkc yxrk jgrk gks !  

    ;g laokfnrk ;fn u gks rks foKku ds fl)kUr x<+s ugha tk ldrs- tSls y� v�Q xzsfoVs'ku~ gesa dSls 

irk pyk \ D;ksafd laokfnrk gS- dSlh laokfnrk \ NksVs&cM+s dndh dekscs'k out okyh oLrq] ;fn gok 

dk çfrca/k u gks] rks ,d mapkbZ ls Qsadh tkus ij ,d gh le; ij laokfnrk ds lkFk tehu is fxjrh 

gSa- vr% fxjusdk dkj.k u rks dn gks ldrk gS vkSj u otu- ;ksa Hkwfeij fxjus okyh oLrqvksa ds fxjus esa 

jgh laokfnrkds dkj.k xq#Rokd"kZ.k 'kfä dk çek.k fey ikrk gS vkSj y� v�Q xzsfoVs'kUk ~ LFkkfir gksrk 

gS- vkbZULVhu dh x�M~ ds ckjs esa ;s /kkj.kk Li"V gS fd tks y� v�Q~ gkeksZfu esa vius vkidks fjohy 
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¼çdV½ djrk gksA okYyHk osnkUrds “f"Vdks.kls ;gka dqN Li"Vhdj.k vko';d gS fd Orderly harmony 

is not equal to God but God is equal to orderly harmony- Godhood is neither result of orderly 

harmony nor God can be confined to it- But in orderly harmony God reveals Himself. bl ckrdks 

vkxs c<+kusdks ;g Hkh dgrs gSa fd euq";ds deksZa esa jgh {kqæ v�MZjfyusl Fkk fMtksMZj dk ys[kk&tks[kk 

j[kusokyk ijes'oj mUgsa fo'olkgZ ugha yxrk- cVªsZUM jlsy Hkh dgrs gSa fd eq>s ml HkxokUk~ esa fo'okl 

ugha gS tks ckFk#e ds dh&gksYk esa ls ihfiax V�Ek~ dh rjg rkd&>kad djrk gks fd vkneh dgha foolu 

rks Luku ugha dj jgk! ¼bZlkbZvksa esa rc ckFk:e esa diM+s mrkj dj Luku djuk Hkh loZn'khZ HkxokUk~ dh 

vogsyuk ekuh tkrh Fkh!½- 

   vFkkZr~ dksbZ ppZ esa x;k fd ugha] fdlh us uekt i<+h fd ugha- vius lEçnk;esa Hkh ge xqlkabZ yksx 

Hkxoku dh fofo/k >kadh dh ?kks"k.kk djds oS".koksa ls /kujk'kh ,saBus dk nqjkxzg j[krs gSa- og Hkh bl gn 

rd fd /kedkus ls Hkh ckt ugha vkrs Þ>kadhesa euksjFkh cu dj HksV ugha /kjksxs rks lkjh lEink 

g�LihVy esa bykt djokus esa u"V gks tk;sxh- vc ,sls Hkxoku esa rks egkçHkq Hkh viuk vfo'okl gh 

çdV djuk pkgsaxs- ,d lkekU; E;qfufliy dfe'uj~ Hkh muds v/khu dk;Z{ks= ds lHkh ukxfjdksa dh gj 

ckr esa ihfiax V�e~ ugha curk gks rks] tks czãk.Mdk fu;Urk gS oks ,d&,d vkneh D;k&D;k djrk gS] 

ml ckrdh fpUrk djus yxs rks ,slk Hkxoku~ rks eq>s Hkh Lohdk;Z ugha gS- vr,o lwjnklth ds ^^gksa 

ifrru dks Vhdks eksle dkSu dqfVy [ky dkeh^ lqu dj mcrk ds egkçHkq us dgk lwj goSds dkgs 

f?kf?k;kr gs \ dNq HkxoYyhyk xk! iwjh Hkkxor i<+ ds ns[k yks uUn&;'kksnk th us dHkh Hkh eBM+h Hkksx 

ugha /kjh Fkh- ml tekus esa eBM+h Fkh gh ugha- Hkxoku~ gekjs tSls eBM+h ds O;luh ugha Fks- rnFkZ ;fn 

dksbZ pUnk u nsrk gks rks Hkxon~ vijk/k dSls ekuk tk ldrk \ vr,o vkbZULVhu Hkh dgrs gSa %  

1. ―I cannot imagine a God who rewards and punishes objects of his creation, whose purpose 

are modeled after our own- a God, in short who is but a reflection of human frailty.‖ 

2. ―The further the spiritual evolution of mankind advances, the more certain it seems to me 

that the path to genuine religiosity does not lie through the fear of life, nor the fear of death 

and blind faith but through striving after rational knowledge.‖ 

(Seldes George The Great Thoughts New York Ballantine Book p-134, To Believe Or Not 

To Believe p-40) 

   vkbZULVhu dgrs gSa Lo;al`"V thokRekds deZQynkrk ijes'oj esa esjh vkLFkk ugha gSA ,slk Hkxoku rks 

ekuoh; nqcZyrk dk çfrfcEc gS- vk/;kfRed fodklds lkFk yxrk gS fd lPph /kkfeZdrk thou&e`R;q dh 

Hkhfrewyd ;k vU/kJ)kewyd ugha çR;qr foosdewyd gks tk;sxh- 
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    rSfÙkjh;ksifu"kn~ esa vkrk gS **tc ;g ml v“'; vukRE; vfu#ä vfuy;u esa Hk;jfgrr;k 

çfrf"Br gks ikrk gS rks og loZr% vHk;in çkIr dj ysrk gS ¼rSfÙk-mi-�@�½- Hkxoku ”".k Hkh xhrkesa 

,slk gh dqN dgrs gSa Þu rks eSa ¼lk{kkRk~½ fdlhdks deZdrkZ cukrk gwa vkSj u yksdesa deZ djokrk Hkh gwa - 

vPNs&cqjs dekasZds Qy Hkh eSa ugh nsrk gwa- ;g rks lc dqN LoHkko ds dkj.k pyrk jgrk gS] u eSa 

fdlhds iq.; vFkok iki dks Lohdkjrk gwa---^] ^esjh v/;{krkds dkj.k ç”frls lkjk pjkpj txr~ çdV 

gksrk jgrk gS--- fdUrq jk{klh vkSj vklqjh eksgd LoHkkods o'k yksx O;FkZds Kku vk'kk vkSj deksaZesa jpsips 

jgrs gSa- nSoh LoHkkods egkRek rks eq>s lexz Hkwrl`f"Vdk vkfn eku dj vuU;euls esjk Hktu gh djrs 

gSa--- oSls rks eSa lHkhds fy;s leku gwa dksbZ eq>s u fç; yxrk gS u }s"; gh] fQjHkh tks esjk HkfäHkkods 

lkFk Hktu djrs gSa] os rks esjs esa gh mRiUu fLFkr&c) vkSj eqä gks jgs gSa ,slk mUgsa fu'p; gks tkrk gS 

vkSj mudh gj voLFkkesa eSa gh muds Hkhrj lc dqN gks jgk gksrk gw¡^ ¼Hkx-xhrk-�A��&��] �A�å&��½-  

    okYyHk “f"Vdks.k ds vuqlkj ;g lkjk txr~ vkSj blesa çdV gq;h vgadkjksisr tho psruk vkSj 

loZrksfnd~ fo|eku vuqHkw;eku lÙkk lHkh dqN brjsrj rknkRE;HkkokiUu gSA czkfãd psruk esa ;g LQqV 

gksus ij Hkh ifjfPNUu vkgadkfjd psruk esa çfrfcfEcr gks ugha ikrk] ifj.kker;k mlesa çdV gksrs e/k 

Kku vk'kk vkSj deZ Hkh {kqærk ls xzLr gks tkrs gSa- ;g eks?krk rks dsoy gekjh ifjfPNUurk dk gh 

ifjçs{; gS- ukVîeapij fdlh O;fäds jke ;k jko.k gksusds çHksn ds tSlk ijnsds ihNs u rks jke uk;d 

gS vkSj u jko.k [kyuk;d gh- 

   vkbZULVhu ds “f"Vdks.k vkSj okYyHk “f"Vdks.k esa dqN tks oS"kE; ;gka çdV gks jgk gS] og iq#"kfo/k 

lkdkjczã vkSj viq#"kfo/k foHkqczã :ih f}fo/k czã ds vuaxhdkj ;k vaxhdkj ds dkj.k gh og dsoy gS- 

egkçHkq] vr,o] czãkocks/k ds rhu&pkj Lrjksa dk çfriknu djrs gSa & 

�- mä vkgadkfjd {kqæefrds çkFkfed d{kkdk czãcks/k tks czãrknkRE;ds vaxHkwrHksndks ç/kku cuk dj 

?kfVr gksrk gS % Þbna fo'oa Hkxoku~ brj%Þ- 

�- lfPpnkuUn czãds vkuUnka'kds frjks/kkuo'k vof'k"V lÙkk vkSj psruk :ih nks va'kksadks ys dj fo'o 

vkSj czã ds chp lk“';cks/k gksrk gS % Þbna fo'oa Hkxokfuo-^^ ;g Hkh vUrfuZfgr rknkRE; ls fuokZá gS-  

�- czãksiknkudr;k fo'odh czãkReddk cks/k % Þczãfo'o^ vFkkZr~ Þbna fg fo'oa HkxokUk~^- ,sls Kkukdkjds 

lkFk gksrk l[k.Mczãk}Sr dk cks/k gS- ;gka mís';r;k fo'o Hkkflr gksrk gS vkSj fo/ks;r;k mldh 

czãkRedrk Hkh ;g yhykRed [k.Mfof'k"V czãds Lo:Ik dk cks/k gS- mís';r;k ;k fo/ks;r;k czãls 

vfrfjä czãds uke:I deksZa dh yhykdk cks/k Hkh u jgs ,sls v[k.M czãLo:Ik dk fufoZdYid cks/k] 

Kkulekf/k] /;kulekf/k ;k Hkkolekf/k dh voLFkkvksa esa gksrk] cks/k gS Þczã¾czã^ ;g prqFkZ Lrj gS¼ æ"V-

lqcks-�A�A�å ½-  
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     ç'u mB ldrk gS fd vkbZULVhu dks ;g fdruk ekU; gksxk \ ,rnFkZ fdlh foospuk esa Nykax 

yxkus ls igys foHkwfr:i ØkfUrdkjh oSKkfud vkbZULVhu oSKkfud vgadkjls fdrus fufyZIr Fks- ;g 

le>uk gks rks v/kksfufnZ"V fo/kku i;kZIr gksxk %  

The more a man is imbued with the ordered regularity of all events the firmer becomes his 

conviction that that there is no room left by the side of the ordered regularity for causes of 

different nature- For him neither the rule of human nor the rule of divine will exists as an 

independent cause of natural events. To be sure, the doctrine of a personal God interfering 

with natural events could never be refuted in real sense by science, for this doctrine can 

always take refuge in those domains in which scientific knowledge has not yet been able to 

set foot. But I am persuaded that such behavior on the part of representatives of religion 

would not only be unworthy but also fatal. For a doctrine which is not able to maintain 

itself not in clear light but only in the dark will of necessity lose it‘s effect on mankind with 

incalculable harm to human progress. If it is one of goals of religion to liberate mankind as 

far as possible from the bondage of egocentric cravings, desires, and fears, scientific 

reasoning can aid religion in yet another sense 

(Quoted from Science and Religion by Hilair cuny in Albert Einstien The man His Theory 

p-148) 

     vFkkZr~ çR;sd ?kVukdh fu;rØfedrk ds jaxls tSls&tSls gekjk cks/k jaftr gksrk tk;sxk] oSls&oSls 

gekjh vkLFkk ifjiDo gksrh pyh tk;sxh fd ;gka fu;rØfedrkds vykok nwljk dksbZ Hkh ekuoh; ;k 

nSoh dkj.kdyki txRk~ esa ekU; ugha gks ldrk gS- iq#"kfo/k ijes'ojds }kjk ç”frds fu;eksa esa 

gLr{ksidk er] fQj Hkh vHkh rd tgka oSKkfud Kkudh igq¡p gh u gks] mldh nqgkbZ rks ns gh ldrk gS- 

/keZlEçnk;ksa ds çfrfuf/k;ksa dk ijUrq] ,slk O;ogkj u dsoy vuqfpr gksxk ijUrq ?kkrd Hkh gks ldrk gS 

¼vczãoknh bZ'ojkLFkkdk bfrgkl bl vk'kadkdh xaHkhjrkdh xokgh nsrk gh gS çLrqr ys[kd½ D;ksafd tks 

fl)kUr Lo;adks lqLi"V çdk'kesa fuHkk] u ikrk gks vkSj vU/kdkjdk ykHk ysuk pkgrk gks] og 

ekuoleqnk; ij dYiukrhr nq"çHkko NksM+sxk gh- /keZ dk ç;kstu ekuoleqnk;dks ;kor~ 'kD; vgadsfUær 

okluk vfHkyk"kk vkSj Hk; ds cU/ku ls eqä djuk gks rks oSKkfud ;qfä /keZdks visf{kr lg;ksx çnku 

dj ik;sxh ¼;FkkiwoksZä i`-���½ 

   ,rkork iq#"kfo/k ijes'oj ds dky&deZ&LoHkko&æO; vkSj psruk ls ijs gksusdh /kkj.kkus vczkfãd 

lkeh ijEijk esa gh ugha ijUrq vius iqf"VekxZ esa Hkh {kjk{kjkrhr yksdosnkrhr dkydekZrhr iq#"kksÙkedh 

drqZedrqZeU;FkkdrqaZ lkeF;Z ds cgkusls vusdfo/k NyukRed çi¥~pksadh fo”frvksa] ftudk egkçHkqdks 
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nq%LoIu Hkh u vk;k gksxk] muls bl ekxZ dks xzl fy;k gSA bls bUdkjk rks ugha tk ldrkA vr,o 

vkbZULVhu /keZdh vkfne e/; vkSj fodflr rhu voLFkkdk fu:i.k djrs gSa % çFke] vR;Ur vkfne 

voLFkk tgka Hkxokudks ekuo:is.k gh dsoy Lohdkjk x;k gksA f}rh;] lkekftd thouesa tgka mPprj 

Lrjij uSfrdrk dh çeq[krk gksA r`rh;] tgka /keZ czãk.Mkuq:i Hkkoukvksa ls vksrçksr gks- ¼æ"V-oftZy th 

fgu'k� twfu;jfyf[kr vkys[k ^vkbZULVhudk lkekftd n'kZu ì-���^vcZV vkbZULVhu%nk'kZfud&oSKkfud^ 

esa½ 

    vUresa egkçHkqds ^n'kZuds n'kZu^dks O;k[;kf;r djus okys fo/kku ÞloZoknkuolja ukukoknkuqjksf/k rn~* 

¼r-nh-fu-�@�å½ ds lkFk lqlaokn çdV djus okyk vkbZULVhu dk Hkh ,d fo/kku] tks muds er ds ckj s 

esa vusd fo}kuksaus vfHkçk; çdV fd;s mlds Li"Vhdj.kds :Ik esa fn;k gS] mls m)`r dj lk/ku“"Vîk 

vkSj Qy“"Vîk foe'kZdh vxzlj gksuk gS- rFkkfg %  

“The scientist, however, can not afford to carry his striving for epistemological systematic 

that far. He accepts gratefully the epistemological conceptual analysis; but the external 

conditions, which are set for him by the facts of experience do not permit him to let himself 

be too much restricted in the construction of his conceptual world by the adherence to an 

epistemological system. He therefore must appear to the systematic epistemologist as a type 

of unscruplous opportunist; he appears as realist insofar as he seeks to describe a world 

independent of the acts of perception; as idealist insofar as he looks upon the concepts and 

theories as the free inventions of the human spirit (not logically derivable from what is 

empirically given); as positivist insofar as he considers his concepts and theories justified 

only to the eÛtent to which they furnish a logical representation of relation among sensory 

eÛperiences- He may even appear as Platonist or Pythagorian insofar as he considers the 

viewpoint of logical simplicity as an indespensable and effective tool of his research‖ 

(ibd. Reply to Criticism p.685) 

      ge ns[k ldrs gSa bl fo/kkuesa vkbZULVhu vius oSKkfud çes; ds Lo:Ik fu/kkZj.k esa nk'kZfud 

Kkuehekallh; fdlh Hkh ,d okndh lhekesa ca/k dj ugha çR;qr çes;ds Lo:Ik ds vuqjks/ko'k dHkh 

;FkkFkZokn] rks dHkh dYiukokn] rks dHkh rkfdZdHkkookn] rks dHkh IysVksfud] rks dHkh ikbFkxksfjvu ;ksa 

vusd oknksa dk vuqjks/k ,d vfoosdh voljoknh dh rjg vaxhdkj dj vius çes; dks bu lkjs oknksa ls 

vrhr Hkh eku dj pyus dh çsj.kk ns jgs gSa- 

   egkçHkqds er esa Hkh tgka vuqHkwfr dk ckg~;kFkZlaokn fu/kkZfjr djuk 'kD; gks ogka çek dks ^^tSlk 

ckákFkZ oSlk vuqHko gksrk gks rks fu';;kRed gksrk gS^^ ¼lqcks-�A��A�å½ ifjHkkf"kr dj ijr%çkek.;okn 
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v/kZtjrh;U;k;su Lohdkjk x;k gS- tgka ckákFkZlaokn fu/kkZfjr dj ikuk 'kD; u gks ogka **dsoy 'kCn gh 

çek.k mlesa Hkh vykSfdd oLrq ds Kkid- budk çek.k gksuk Lor%fl) gksrk gS^ ¼r-nh-fu-ç-�A�½ ;g iqu% 

v/kZtjrh;U;k;su Lor%çkek.;okn Lohdkj fy;k x;k gSA czãrknkRE; dks Hkku Hkh iw.kZ vkSj viw.kZ cks/kds 

çHksno'k f}fo/k ijks{k gksrk gS- blh rjg v{kjczãKku vkSj ijczãiq#"kksÙkeHkfä ds çHksno'k vijks{k 

czãrknkRE; Kku Hkh f}fo/k gksrk gS- vr% 'kkfCnd viw.kZ ijks{k Hkkudh voLFkkesa egkçHkq dgrs gSa Þdgha 

laokn vkSj dgha fojks/k nksuksa çrhr gksrs gksa rks vçek.k gh eku dj pyuk pkfg;s ;g ^blls fo#) tks 

Hkh gks mls dFkefi çek.k ugha ekuuk pkfg;ŝ  ¼r-nh-fu-ç-�@�½ iw.kZ ijks{k 'kkfCnd Kku fl) gksusij 

egkçHkq dgrs gSa Þok.khek= çek:i cks/kdh tud gksrh gS D;ksafd ckg~;kFkZ lkjk Hkxon~ :i gksrk gSA 

:iyhykdh rjg ukeyhykds foHksnksa dk çfriknu rks djuk gh gS^^ ¼r-nh-fu-i-�@�½ czãrknkRE; dh 

lk{kkn~ vuqHkwfr gksus ij dksbZ Hkh vuqHkwfr ;k mls 'kCnkf;r djus okyh injkf'kZ vçek ugha jg tkrh gS 

D;ksafd ÞckákFkksZ a ds fufeÙko'kkr~ inksa esa çrhr gksrs çkek.;k/kk;d xq.k/keZ vkdka{kk ;ksX;rk vkSj lafuf/k 

rks yksd“f"Vls dfYir gSa vr% lkjs loZczãrknkRE; tgka vuqHkwr gksus yxh ogka lkjs mís';fo/ks;HkkokRed 

okD; çek.k gh cu tkrs gSaA czãdh rjg c`grh&ok.kh Hkh fo'orkseq[kh gksrh gS^^ ¼r-nh-fu-ç-�A���½- nwljs 

'kCnksa esa dgsa rks Kkuçkek.;oknesa tSls vkbZULVhu fdlh ,d vk/kkj ds lkFk çfrc) ugha gksrs lks egkçHkq 

Hkh ,slh viuh vçfrc)rk dgks ;k lkis{koknkuqjks/kh çkek.;okn Lohdkjs gqos gSa- 

   czãk.M ds jgL;ksa dks mn~?kkfVr djuk gks rks dksbZ Hkh ,d okn i;kZIr ugha gks ikrk] ;gh rks gS % 

vuqHkoxE; inkFkZ dh vuqHkokrhrrk- ;g oSKkfudksa dks czãk.M ds fpUru esa fouhr euksHkko ls vius 

çes; ds fujh{k.k&ijh{k.k dk ikB i<+krh gS] tSls czãds fpUruesa fujr czãokfn;ksadks Þ”".ks lokZReds 

fuR;a loZFkk nhuHkkouk vgadkja u dqohZr* ¼r-nh-fu]�A���½ egkçHkq Hkh dgrs gSa] ,d&,d okn czãds 

,d&,d /keZdk çfriknu djrs gksusds dkj.k ijLij vaxkafxHkkols lefUor gks tkrs gSa vkSj czã mu lkjs 

oknksdk vuqlj.k djrk gS ¼æ"V-r-nh-fu-�A� å½- u dsoy bruk çR;qr egkçHkqus ;g Hkh lqLi"V 'kCnksa esa 

vaxhdkj fd;k gS fd rÙkn~ bfUæ;ksa ds }kjksds çHksno'k vFkZ cgqr lkjs ijLij fojks/kh xq.kksadk ,d 

vfojks/kh vkJ; gksus ij Hkh ukukHkkosu voxr gksrk gS- ,sls gh Hkxoku~ Hkh vusd 'kkL=h; oknksa ls 

vuqjaftr efrls fugkjusij vusdfo/k çrhr gksrk gS- buesa xq.kksadk ijLij fojks/kh gksusds dkj.k fofHkUu 

bfUæ;ksa xzká gksusij Hkh ,d vfo#) vkJ; gksusls ijLij fo#) çfriknu vkSj vfo#)r;k çfriknu 

nksuksa gh lR; gks ldrs gSa- 

¼lk/kur% Lo:ifu/kkZj.k½ 
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   vkbZULVhu us /keZ dh tks rhu voLFkk vkfne] e/; vkSj fodflr fn[kyk;h muesa ,UFkzksikse�fQZd 

vFkkZr~ ujkdkj ijes'oj dh /kkj.kkokyh vkLFkk dks vkfne voLFkk ekukA bl ckjs esa ,d Li"Vhdj.k 

tku ysuk vko';d gS- 

   Hkkjrh; fo|k if'peh vkykspdksa ds gRFks p<+h rc ls gekjs vk"kZ xzUFkksa esa osnksa ds lafgrkHkkx dks   

ç”friwtd cgqnsooknh] czkã.kHkkxdks deZdk.Mh; ikSjksfgR;oknh] mifu"knksa dks czkã.kksa ds fojks/k esa 

{kf=;ksa ds czãKkuijd txRk~ dh okLrfodrk ls foeq[k djus okyk iyk;uoknh] jkek;.k bfrgkl iqjk.kksa 

dks ,UFkzksikseksfQZd nsooknh vkfn vusd çdkj ds fuUnkFkZd fo'ks"k.kksa ls uhps fxjk;k x;k- tcfd 

,UFkzksikseksfQZd eksuksFkht+e dks vkbZULVhu /keZ dh vkfne voLFkk eku jgs gSa] gekjh ekuoh; nqcZyrkvkas dk 

çfrfcac ! ;gka ç'u dsoy ujk”fr gksus ek= esa lhfer ugha eku ysuk pkfg;s vfirq ekuoh; LoHkko dh 

nqcZyrk jkx}s"k çfr'kks/k vijk/k {kek vkfn dk Hkh mruk gh çlä gS- vuh'ojoknh mPpLrjh; uSfrd 

cgqtufgrk; cgqtulq[kk; tSls ewY;ksa dh çkFkfedrk okys ;gqnh vkfn /keksaZ dks e/;e d{k dk eku jgs 

gSa- vius ;gka ds /keksaZ esa txRk~ dks ca/ku:i eku dj eqä gksus okys egkiq#"kksa dks Hkxoku ekuk x;k gS- 

mÙke d{kk ds /keZr;k] vkbZULVhu] txn~O;kfiuh laokfnrk esa Hkxon~ vfHkO;fä dks ekU; djus okys /keZ 

dks çfr"Bkfir djuk pkgrs gSa- 

    çkphu ;wukuh nk'kZfud t+suksQu ds fo/kku fd ;fn ?kksM+k ijes'oj dh ewfrZ x<+ ikrk rks og ewfrZ 

v'okdkjd gksrh- euq"; ewfrZdkjksa us ijes'oj dks ujkdkj vr,o x<+k- ;g fo/kku ftu ij ykxw gksrk 

gks] gks tk;s] gekjh Jqfr Le`fr iqjk.k dh bZ'ojlEcU/kh vo/kkj.kk dk blls dqN Hkh ysuk&nsuk ugha 

ekuuk pkfg;s Fkk] D;ksafd ;fn gekjh JkSr“f"V Þrqe czãk rqe gh fo".kq rqe #æ rqe çtkifr rqe vfXu 

o#.k ok;q gks rqe bUæ rqe pUæ gks rqe vUu gks rqe ;e i`fFkoh rqe fo'o vkSj vkdk'k Hkh gks---^^ ¼ eS=k-

mi-�A� ½] Þvkdk'k esa çdk'keku T;ksfr"k~ fi.M fo".kq gS] lkjs Hkqou fo".kq gSa] lkjs ou fo".kq gS- 

ioZrsa vkSj fn'kk;sa Hkh] ufn;ka vkSj leqæ Hkh ogh fo".kq gSa] tks dqN gS ;k tks dqN ugha lHkh dqN ;s 

KkuLo:i HkxokUk~ dh gh v'ks"k ewfrZ;ka gSaA vr% dksbZ Hkh ioZr] leqæ ;k i`fFkoh ds çHksn Lo;a oLrqHkwr u 

gks dj Hkxor~ Kkudh fofo/krk gSa ¼u fd vukfn vKku ;k tho ds vKku ls çfrHkkL;^ ¼fo".kqiq-

��A��&��½ **eRL;] v'o] dPNi] u`flag ojkg gal jktU; foç focq/k vkfn vusd :iksa esa Hkxoku~ 

vorh.kZ gksrs gSa^ ¼ Hkkx-iqjk-�å@�@�å ½-  

    bl rjg dh gekjh JkSr ikSjkf.kd vk"kZ /kkj.kk dks 'kCnkf;r dj ikus esa ik'pkR; ^eksuksFkht+e* 

^iksyhFkht+e ^iWUFkht+e* ^,UFkzksikseksQt+e* ^iWxkuht+e^ vkfn fofo/k inkoyh dsoy okXk~ foykl ek= yxrh 

gSa] D;ksafd oSf'od vusdrkdh tfVyrkesa foof{kr ,d czkfg~ed lqlaokfnrk buesa çdV ugha gks ikrh gS- 
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   lks czã ds brus oSfo/;iw.kZ Lo:Ik ds vuqla/kku esa çdV gq;h /keZ lk/kuk ds ckjs esa ;g mYys[kuh; 

gks tkrk gS fd ;Kdq.Mesa vkfgr vfXuds ek/;els /kekZjk/kuk djrs le; vfXudks ge dsoy ^Qk;jx�M^ 

ugha ekurs çR;qr ^^vfXu tks iqjksfgr Hkh gS vkSj ;Kdk nsork Hkh _fRod~ Hkh gS vkSj gksrk Hkh^]Þrqe vfXu! 

|qyksdesa çTofyr gksrs gks rqe tyesals rqe ik"kk.kesals rqe ouksesa ls vks"kf/k;ksaesa ls Hkhß ¼_Dlafg-�A�A�] 

�A�A��½ ;Kosnhesa vkfgr vfXudh ,slh loZlaokfnrk gh ns[kh x;h gS- ik"kk.k ;k /kkrq dh ewfrZ;ksa esa Hkh 

çk.kçfr"Bkds vuq"Bku esa iq#"klwäksä czãk.MewfrZrk dk vkºoku fd;k tkrk gS- og rks lsusx�x ;k ppZ 

;k efLtn ds Hkhrj Hkh dh tkrh Hkxoku~ dh çkFkZukls fdl vFkZesa fHkUu gks ldrk gS \ ;gh dFkk ioZr 

unh o{̀k i'kq i{kh ds iwtkfo/kku esa Hkh ns[kh tk ldrh gS- ;ksx/;kudh vkRedsfUær lk/kukesa Hkh vkRekdks 

Hkh Þtks bl rjg tku ikrk gS fd eSa czã gwa og lc dqN cu tkrk gS^ ¼c`g-mi-�A�A�å½ xq#iwtuesa Hkh 

Þxq#cZzãk xq#foZ".kq% xq#nsoks egs'oj% xq#% lk{kkr~ ija czã^ dkSu ugha tkurk- 

  vr% vkbZULVhu ds }kjk fu/kkZfjr vkfne dksfV ds /keZ ds :Ik esa viuh vkRetqxqIlk dk dksbZ dkj.k 

gekjs fy;s ugha gksuk pkfg;s- tc vusd nsoksa dh vkjk/kuk vkSj lEçnk;dh ckr djrs gSa] rc Hkh ge bl 

osn ds fo/kku dh vogsyuk ;k mYya?ku djds ugha fd Þtgka lkjs yksd lkjs dks'k lkjh tyjkf'k 

czãtuksadks tku iM+rh gS tgka vlr~ vkSj lRk~--- _r vkSj J)k --- tgka ve`r vkSj e`R;q lekfgr gSa--- 

tgka rSarhl nsox.k vaxksa esa foHkä gSa mu rSarhl nsoksads czãfon rks ,d czã gh ekurs gSa^ ¼vFkoZlgfg-

�å@�@�å&��½- vr% bu czg~ekRed nsorkvksadh vkjk/kukds gsrq deZ] Kku] Hkfä] ri] ;ksx] /;ku] vpZu] 

ukeladhrZu] rhFkZ;k=k] R;kx&laU;kl :ih vusdfo/k /keZlk/kukdh ckr rks tkus nks Hkxoku~ Jh”".k rks 

Þçkf.k;ksadh ço`fÙk tgkals vkjC/k gksrh gS tgka ;g lc dqN forr gS mldh vius dekasZds fuokZg ls 

vpZuk djks flf) feyrh gS^ ¼Hkx-xhrk-��A��½ djrs gSa- oSls rks /kkfeZd vuq"Bku Hkh czkfãd vkLFkkls 

jfgr gks /keZ:i ugha jg tkrs vkSj czkfãd vkLFkkls LoLFk gksusij rks Hkxoku~ dgrs gSa vius lkekftd 

mÙkjnkf;Roksadk fuokZg Hkh HkxoRk~ iwtuds Hkkols vuqf"Br gksus ij flf)çn gksrk gSA vr% vkbZULVhu 

vius&vkidks **I am deeply religious nonbeliver. This is somewhat new kind of religion‖ (In letter 

to Hans Muchsam March 30, 1954 on page 218 of Expanded Quotables Einstien) dgrs gksa rks 

fdUgh vkSj /keZlEçnk;ksa dks vk?kkrtud /keZfo#) fo/kku yxrk gksxk ij Hkxoku Jh”".k dks rks dnkfi 

ugha yxsxk- 

   vfo'okl ds Hkh rks vusd çdkj gks ldrs gSa % vKkuewyd] Lusgewyd] bZ";kZewyd foLe;ewyd] 

J)kewyd] vJ)kewyd bR;kfnlHkh vfo'okl v/keZ:i ugha gksrs- vfo'okl rks Lo;a osn&mifu"kn~ Hkh 

çdV djrs gSa ÞdkSu tkurk gS vkSj dkSu le>k ldrk gS fd ;g fol`f"V dgkals vkrh gS vkSj dgka 

tkrh gS] tks nsox.k blds çdV gksusds ckn çdVs os Hkh dSls tku ik;saxs fd dSls çdV gq;h- ;g 
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fol`f"V tgkals vkrh gS dksbZ bls /kkj.k dj ykrk gS ;k ugha tks bldk ije O;kseesa v/;{k vjs mls Hkh 

irk pyrk gS fd ugha^ ¼_Dlafg-�å���@�&�½- Þrqe L=h gks ;k iq#"k gks rqe dqekj gks ;k dqekjhA rqe 

cw<+s cu dj naMk ys dj pyrs nh[krs oapuk rks ugha dj jgs gks u D;ksafd rqEgh rks lc dqN  

gks^^ ¼'osrk-mi-�A�½  

   lexz czãk.M] okYyHk osnkUr ds vuqlkj] ”".k dk Jhfoxzg gS- HkxokUk~ us ,slk viuk fojkV~ Lo:i 

vtqZu vkSj ;'kksnk nksuksa dks fn[kk;k gS- ”".kkRed czãk.M dks le>us ds fy;s ”".k dk czkfãd ekgkRE; 

le>uk t:jh gS- ekgkRE; le> ds ”".k ds 'kj.kkxr gksuk gS- ;g 'kj.kkxfr ijkftr iq#"kdh 

foo'krkdh tSlh ugha vkSj u fdlh ykyph dh ykylkHkjh 'kj.kkxfr gS- fdlh Hkhfr ;k fujk'k ds dkj.k 

Hkhfr ls =k.k ;k vk'kkiwfrZ ds gsrq ;g 'kj.kkxfr ugha gS- x`gokpd tks ^'kj.k^ in gS mlds vFkkZuqjks/ko'k 

[kqnds ?kjesa fu:<+ LusgHkkols ;k eerkds Hkkols ykSVusdh ;g çfØ;k gS- 'kj.k $ vkxfr gS- 'kj.kkxr 

gksdj tks viuk fç; gS mlds lkFk çseHkko fuHkkus dh 'kj.kkxfr gS- 

    Lusg D;ksa djuk gS \ Lusg gh ,d ,slk fQuksfeuk gS tks lc Hk; ls eqä dj nsrk gS] le> fdruh 

Hkh gks ij mlls Hk;eqä ugha gks ldrs eSa ?kj esa lcls rqQkuh Fkk- mlds dkj.k esjh eka eq>s vU/ksjh 

dksBjh esa iwj nsrh Fkh- vkt eSa �� lky dk gks x;k rc Hkh eq>s vU/ksjs ls Mj yxrk gS- le> ls Hk; 

tkrk ugha gS ij ;fn eSa vU/ksjs ds lkFk Lusg djus yx tkma rks Mj fVd Hkh ugha ik;sxk- ikuhesa tkus 

okys ds fy;s 'kkdZ Ogsy tSls typj dk Hk; lgt gksrk gS] fQj Hkh os yksx ogka tkrs gSa oks çse@Lusg 

ds dkj.k tkrs gSa- 

     eSa vHkh ,d iqLrd i<+ jgk gwa ^Does octopus has soul or not^ v�DVksiLk~ dk vH;kl djus ds 

fy;s ysf[kdk tgka v�DVksil~ jgrs Fks ogka x;h- igys rks oks ogka [kM+h gks dj v�DVksiLk~ dks Lusg ls 

ns[kus yxh] ftlls v�DVksil~ eq>ls Mjs ugha vkSj esjk Mj Hkh nwj Hkh gks tk;- v�DVksil~ Hkh mldks 

ns[krk jgk dbZ fnuksa rd ckn esa ysf[kdk us /khjs ls ikuh esa viuk gkFk v�DVksiLk~ dks fn;k- gkFk nsrs gh 

mlus gkFk [khapuk 'kq# fd;k- lkekU; jhrls v�DVksiLk~ ds na'kls bUlku ikap fefuV~ esa ej tkrk gS- oks 

Mj xbZ ij cknesa mldks le> esa vk x;k fd v�DVksil~ mldks ekjuk ugha pkg jgk gS fdUrq oks ;s 

ns[kuk pkgrk Fkk fd brus le; ls eS amldks D;ksa ns[k jgh gwa \ eSa v�DVksil~ dks D;ksa pkg jgh gwa\ 

ysf[kdk ds tc gkFk [khapus dk 'kq# fd;k rks gkFk [khapus ij Hkh v�DVksiLk~ us dksbZ fj,D'ku~ fn[kk;k 

ugha- v�DVksil~ ftudks Lusg djus yxrk gS mudks na'k ugha nsrk gS- oks vius 'kjhjls gh gekjs Hkkoksa dks 

tku ysrk gS- mlds vyxko ls oks jksus yxh- D;k ge ,sls lksp ldrs gSa \  
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   blfy;s Kku ls ge fuHkZ; ugha gks ldrs fdUrq çse ls ge fuHkZ; gks ldrs gS- ;fn v�DVksiLk~ dh 

'kjhj jpuk dks ns[ksa rks gesa muds ikl tkus esa f?ku vkrh gS] fQj Hkh Lusg ,slk inkFkZ gS fd v#fpdj 

v�DVksiLk~ dks mlus çse djuk 'kq# fd;k- ,slk dSls lEHko gqvk \ D;ksafd nksuksaus ,d&nwljs ds çfr 

'kj.kkxfr dh Hkkouk O;ä dh Þlkjs /keksZa dk R;kx dj ,d ek= esjh 'kj.k xzg.k djks eSa rqEgsa lkjs ikiksa 

ls eqä d:axk 'kksd er djkŝ  ¼Hkx-xhrk-��@��½ Hkxon~xhrk dh bl ckr ls ge le> ldrs gS a fd 

fdrus Hkh fgald çk.khds lkFk Lusg ls fdruk eS=hiw.kZ O;ogkj gks ldrk gS- eSaus ;s iqLrd i<+h vkSj ckr 

le> esa Hkh vk;h fdUrq v�DVksiLk~ ds ckjs esa esjs eu esa ls Hk; dh fuo`fÙk ugha gqbZ gS- blfy;s czãk.Mds 

le{k gesa 'kj.kkxr gh dsoy ugh gksuk gS] mls pkguk Hkh gS- ftl fnu ge czãk.M dks pkgus yxsaxs 

ml fnu ls czãk.M gedks pkgus yxsxk- ;s lk/kukds ckjs esa ewyHkwr fl)kUr gS] JhoYyHkkpk;Z ds- 

vkbZULVhu Hkh bls dSls bUdkjsaxs !  

¼Qyr% Lo:ifu/kkZj.k½ 

   egkçHkq dh QylEcU/kh vo/kkj.kk dk çeq[k fcUnq ;ksa gS %  

    ^^lk/kkj.k yksd esa HkxokUk~ dh bPNkls Qy fu;r gksrs gSa] oSfnd deksZa ds Qy osnksa esa fu:fir gSa- 

HkxokUk~ ds vius Lo:Ik ls iqf"Vthokas ds Qy fu;r gksrs gSa- l`f"Vxr fHkUurkds vuq:i Qyksa dh fu;fr 

esa Hkh HkxofnPNk gh fu;ked gksrh gS--- oSls Qy rks Hkxoku~ tSls Hkh Lo;a çdV gks dj ;k vius xq.kksadks 

Hkwry ij çdV djuk pkgsa Hkxoku~ gh gksrs gSa- iqf"Vthoksa ds fy;s rks ogh Qy:i gksrk gS-^^ ÞQy Lo;a 

tgka lk/ku cu tkrk gks mls ^iqf"VekxZ^ dgrs gSa** 

¼iq-ç-e-�å&��] iqf"VekxZy{k-�½  

     vFkkZr~ lexz l`f"V czãkfRedk yhyk gksusds dkj.k çek.k çes; lk/ku vkSj Qy ds fofo/k :iksa esa 

,desokf}rh; czã gh yhykFkZ fofo/k :i /kkj.k djrk gS- czã ds vU;re çk”r vpsru :i vgadkj ds 

lkFk czãka'kHkwr thopsruk dks ;ksftr fd;k x;k gksusds dkj.k] mlesa LorU= çekrk vkSj LorU= lk/kd 

gksus dk Hkko bruk çcy gks tkrk gS fd czãrknkRE; lglk y{;esa ugha vk ikrkA bl vgadkj:i 

vkUrfjd dj.k ds vk/khu mRiUu gksrs Hkku ;k çR;; ds HkkL; ;k çR;k¸;&vFkZ LFkwyfo"k; gh cu ikrs 

gSa- vgadkjkLin nsg bfUæ; çk.k ;k vUr%dj.k ds Hkh ?kVd lw{erj rÙo Hkh ugha- vr% lw{ere 

czãrknkRE;dk cks/k vçklafxd gks tkrk gS- 

    vr% çek.k&çes; ds rFkk lk/ku&Qy dh O;oLFkkds Hkhrj dke djrh czkfãd fu;fr Hkh lglk 

vuqHkoxkspj ugha gks ikrh- vkSikf/kd Kkr`Hkko rFkk dr̀ZHkko ds O;keksgo'k Hkkflr gksrk LokrUR;Z vkSj 

eerkewyd Hkksä`HkkotU; O;keksg ijLij f}xqf.kr gks tkrs gSa- rc çek.kO;kikj vkSj lk/kuO;kikj ds 
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vfu;r gksusdh Hkze.kkds o'k mls LosPN;k fu;r dj ikusds vkRefo'okl rFkk egÙokdka{kk Hkh mHkjus 

yxrs gSa- ;g LokrUR;Z ijUrq Hkxon~xhrkds vuqlkj dsoy chl çfr'kr gh gksrk gS% 

     Þvf/k"Bku:i nsg] vgadkjksifgr psru:i drkZ] nl deZKkusfUæ;:i i`Fkfo/k dj.k] cká ifjos'kesa 

fujUrj pyrh fofo/k i`FkDps"Vk vkSj nSo ikapekA 'kjhj ok.kh vkSj eu ls tks deZ çkjEHk gksrs gSa U;k; gksa 

;k vU;k; gksa ;s ikap rÙo gsrq curs gSaA bu ikap rÙoksads jgrs tks dsoy vdsys viusdks drkZ eku dj 

pyrk og nqeZfr cqf)dk ç;ksx u dj ikusls dqN Hkh ns[k ugha ikrk-^^  

¼Hkx-xhrk-��A��&��½]  

     vLlh çfr'kr fu;fr esa ,d iapeka'k chl çfr'kr vfu;fr Hkh fu;r dh x;h gS! 

     ;g rF; egkçHkq }kjk çfrikfnr l̀f"V dh prqfoZ/kk fu;fr çokg e;kZnk iqf"V vkSj pf"kZ.kh 

thokRekvksa ds i`Fkd~&i`Fkd~ lxZ ekxZ lk/ku vkSj Qy dh vLlh çfr'kr fu;fr esa Hkh chl çfr'kr 

vfu;fr dh fu;fr Hkh ekU; u j[kdj] okYyHk osnkUr pyrk gS- bldh rqyuk vkbZjVhu~ fu;frokn ds 

lkFk djus ij gh Qy ds n`f"Vdks.k ls foe'kZ ;Fkksfpr gks ik;sxk- 

      bl lUnHkZ esa vkbULVhu le>krs gSa ―Human being in their thinking] feeling and acting are 

not free agents but are as causally bound as the star in their motionß ¼fLiukstk lkslk;Vh v�Q 

vejhdk esa flrEcj ��] ���� fn;k x;k oäO;½- vFkkZr~ gekjs fØ;k Hkko vkSj fopkj esa gedks vgadkj 

gks x;k gS fd ge LorU= gaS] oLrqr% ,slh ckr ugha gS] tSls pUæ vkSj lw;Z y� v�Q xzsfoVs'kUk~ ds vk/kkj 

is py jgs gSaa- ,sls gekjs Hkhrj Hkh dksbZ y� v�Q~&v�Q~ ,D'ku~ dke dj jgk gS- og fQthdy~ ¼HkkSfrd½ 

gksa] lk;d�y�ftdy ¼ekufld½ gksa] ck;ksy�ftdy ¼tSfod½ gksa] ck;ksy�ftdy Hkh u gksds oks lksf'k;y Hkh 

gks ldrk gS] ij ;s fuf'pr gS fd gekjs O;ogkjesa rFkkdfFkr bPNkLokrU«; vkSj deZLokrU«; 

fujioknr;k vijk/khu ugha] fo'ks"kr% v/kqukru ek;Øksck;ksyksth] tsusfVDl vkSj czsuesfiax esa gqos 

vuqla/kkuksa us rks cgqr lkjs psruk ds xq.k/keZ ekus tkrs jkx] }s"k] Hk;] J)k vkfn ds dWfedy dEiksusUVl~ 

[kkst fy;s gSa- bUgsa ?kVk ;k c<+k dj dWfedyh dUVªksy Hkh fd;k tk ldrk gS- mifu"knksaus rks ;g rF; 

Þdkeuk] ladYi] la'k; J)k vJ)k /kS;Z v/kS;Z yTtk cqf) Hkhfr ;s lHkh dqN gekjk eu gh rks curk 

gS^^ ¼c`g-mi-�@�@�½ dg dj cgqr igys gh ;g jgL; mn~?kkfVr dj j[kk Fkk- ;s lkjs ekufld 

fØ;kdyki v;ksxksydU;k;su ;k vfXu xksyd U;k;su psrukos'k ds o'kkr~ euds gh gSa- Lo;a psrukds ugha 

,slh fLFkfr esa bu ekufld fØ;kdykiksa dh vpsruds ç”fr ds fu;eksa ds vuqlkj dke djus dh fu;fr 

dh vo/kkj.kk osnkUresa rks ç'ukgZ ugha ekuh gh ugha tk ldrh- nSufUnu vuq"Bs; lU/;kuq"Bkuds eU=esa 

vr,o ^dkeus fd;k eSa drkZ ugha gwa dke djrk gS eSa dqN Hkh djrk ugha gwa] bl dkedh vkgqfr eSa 

dkeds fy;s çnku djrk gwa] Øks/kus fd;k eSus ugha fd;k u djrk gwa Øks/k gh drkZ gS eSa dgka drkZ gwaA 
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bl Øks/kdh vkgqfr eSa Øks/kdks çnku djrk gw¡^^ ¼egkuk-��A�&�½ ,slh foy{k.k Hkkoukdk mins'k fn;k gS- 

vpsru euesa çdV gksusokyh fØ;kvksadks viuk LoHkko ekuusds ctk; iqu% bu eukstkr fØ;kdykiksadks 

eudks gh lksai nsusdh çsj.kk mifu"kn~ çnku djrs gSa- fLiukstkdk] vr,o] ,d egÙoiw.kZ fo/kku bl 

lUnHkZ ;ksa feyrk gS fd igkM+ ij ls yq<+drs iRFkj esa ;fn psruk gksrh rks og xq#Rokd"kZ.k ds fl)kUr 

dks Lohdkjus ds ctk; Lo;a dh uhps yq<+dus dh bPNk ds dkj.k yq<+d jgk gS] ,slk bPNkLokrU«; 

?kksf"kr djrk !  

     ;gh ckr egkçHkq dgrs gSa fd Hkfä Hkh ge dj jgsa gSa ,slk ge tks lksprs gSa ij oLrqr% ge ugha 

dj jgsa gSa- og HkxokUk~ dh iqf"V gS tks gekjh psrukesa gesa Hkfäds :Ik esa Hkkflr gksrh gS- HkxokUk~ dh 

iqf"V u gks rks ge Hkfä dj ugha ik;saxs- bls Hkfädk ^chtHkko^ dgk tkrk gS ¼æ"V-Hkfäof/kZuh �½ tks 

gekjs Hkhrj HkxokUk~ ds çfr #fpds :I esa vUrHkkZflr gksrk gS] vU;Fkk HkxokUk~ esa #fp gks ugha ldrh- 

   geus ns[kk fd oSls rks vgadkj Hkh cgqr lqanj HkxoRk~ çnÙk ojnku gS- bl vgadkj dk lnqi;ksx] 

nq#i;ksx vkSj vuqi;ksx rhuksa ge viuh chl çfr'kr LokrU«k;Z ls dj ldrs gSa- ij euq";ds lkFk ;s 

d#.kktudrF; gS fd vgadkjds lnqi;ksxds ctk; mldk nq#i;ksx T;knk gks tkrk gS- o"kkZdh cwan 

ftruh gekjh lsYQ&vos;juslds vk/kkjij iwjs czãk.Mdh vos;jusl~ Hkh ge gekjs Hkhrj txk ldrs gSaA 

vius vgadkjdk lnqi;ksx Hkh rks ;gh gSA ,sls vgadkjdk ;fn nq#i;ksx djrs gSa rks Hkxoku~ Hkh ;gh 

dgsxsa ^^ftl vgadkjdk lgkjk ysdj ;q) ugha d:axk eku cSBs gks og fu'p; lPpk ugha gS] D;ksafd 

rqEgkjh ç”fr og rqels gBkr~ djok ysxh^ ¼ Hkx-xhrk-��@��½] rqEgkjh le>ls ^^;q) ugha d:axk^* ,slh 

fujFkZd ckr djuk ;ksX; ugha gS- ;fn dksbZ vkds foijhr crZuO;ogkj djrk gS rks ;q) djusds fy;s 

rRij gksuk gh iM+sxkA rqEgkjs lkeus foijhr fLFkfr vk;h ugha gS blfy;s rqe Kku vkSj oSjkX; dh ckr 

dj jgs gks- 

    ;s vgadkj cgqr gh MsfydsV~ vkSj Mk;uWfed~ gksrs gq, Hkh FkksM+k Hkh Lo:is.k fo”r gksus ij Kkuh 

vkSj oSjkxh dks Hkh vius nq#i;ksx djus ij vkeknk dj ldrk gS- brus dherh vgadkj dk vuqi;ksx rks 

gksuk ugha pkfg;s- 

    vgadkj dk lnqi;ksx HkxokUk~ ds çfr 'kj.kkxfr ls gks ldrk gS- ;fn HkxokUk~ esa u ekurs gks rks 

czãk.M ds çfr 'kj.kkxfr dk Hkko j[kuk Hkh vgadkj dk lnqi;ksx gS- vkbZULVhu Hkh vius çes; ds 

vuqlkfj.kh “f"V ls le>k jgs gSa % **I know that philosophically murderer is not responsible for his 

crime] but i prefer not to take tea with him-^^ ¼okYrsvj bZlkDlu }kjk m)r % ^vkbZULVhudh thouh 

vkSj ;qfuolZ^ esa½-  
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      vFkkZr~ eSa bl ckrdks vPNh rjg ls tkurk gwa fd nk'kZfud “f"V ls [kwuh dks vijk/k dk 

mÙkjnk;h ugha Bgjk;k tk ldrk] fQj Hkh ;fn dksbZ eq>s mlds lkFk cSBdj pk; ihus dh dgs rks eSa 

ihuk ugha pkgwaxk- ;g lEHkor% gekjs xhrksä chl çfr'kr LokrU«k;Z dk gh 'kCnkUrj esa vaxhdkj gS ,sls 

ekuuk pkfg;s- 

    ;g fl)kUr egkçHkq thokRekds ckjs esa iqf"V&çokg&e;kZnk oxZ HkxokUk~ ds cuk;k gqvk dg trkrs 

gSaA mldk eryc ;s ugha gksrk fd ge çokgekxhZ O;ogkj djds mls vius ckjsesa Hkxon~ fnPNk dg dj 

fcjnk;saA HkxokUu~ us viuh ok.khls e;kZnkekxZ] euls çokgekxZ vkSj Lo:Ik ls iqf"VekxZ çdV fd;k gS- 

ml ckrdks ysdj ge ;g ugha dg ldrs fd gekjs vPNs deZ ;k cqjs deZ ds fy;s ge fo'ods eapij 

gekjk chl çfr'kr Hkh LokrUR;Z ugha gS- viuh vgUrk&eerkds vkos'ko'k tc ge vius bnZ&fxnZ vuqHkwr 

gksrh RoUrk vkSj bnUrk ds çfr mÙkjnkf;Rodks u fuHkkrs gksa rks ,sls vuqÙkjnkf;Rols igys viuh 

vgUrk&eerkls eqä gks dj fn[kkuk iM+sxk- tc ge igys Lo;a viuh vgUrk&eerkls eqä gks ik;sa pkgs 

rks czãKku] ;k Hkxon~Hkfä] ;k fo"k;oSjkX; vFkok] ;kSfxd lk/kukls yH; vkReLo:Ik esa lafLFkfr ds }kjk 

rc gesa RoUrk ;k rÙkk ls i`Fkd~ viuh igpku gh u jg tk;sxh vkSj u fdlhds çfr mÙkjnkf;Ro ghA 

;g ckr egkçHkqds 'kCnksa esa le>uh gks rks Þ;= ;su ;rks ;L; ;LeS ;n~ ;n~ ;Fkk ;nk L;kn~ bna Hkxoku~ 

lk{kkr~ ç/kkuiq#"ks'oj%^^ ¼ r-nh-fu-�A��½ vFkZ % tgka] tks] ftlds }kjk] ftl fy;s] ftl çdkjls gks jgk 

gS- og lc czã gh gS- czã gh ç/kku ¼eWVj½ iq#"k ¼ekbUM~½ vkSj bZ'oj ¼x�Mq½ curk gSA blfy;s ogh lc 

dqN cuk gS- ;fn rqe lk/kq ;k vlk/kq deZ dj jgs gks rks ogh rqels djok jgk gS vLlh çfr'kr ;g 

yhykHkko Hkh gksuk pkfg;s vkSj chl çfr'kr HkxoRk çnÙk vgadkjds lnqi;ksxdh fu"Bkls eq>s vlk/kq deksaZ 

ds çokgesa cg tkusls vius&vkidks cpkus dk Hkh lnk'k; gksuk pkfg;s- 

    ,d ckr le> yks] ;fn fnYyh tkuk gS rks rqe tSu eqfu rks ugha gks fd iSny pyds ig¡¡qp ikvksxsA 

rqEgsa jsYkos] gokbZtgkt ;k cl esa gh lokj gksuk iM+sxk- ;fn rqe lokj ugha gksrs gks rks Vªsu] gokbZtgkt 

;k cl rqEgkjk vigj.k rks djusds fy;s ugha vk;saxs- ;krk;krdh O;oLFkk gh rqEgsa fnYgh ig¡¡qpk;sxh] ;fn 

rqe lokj gq, rks ! fnYyh igq¡pusij ÞeSa ig¡¡qp x;k ;s viuk vgadkj cksy jgk gS- oLrqr% rks ;krk;krdh 

O;oLFkkds dkj.k igksapk;k x;k gS] bl ckrdks Hkwy ugha tkuk pkfg;s- 

    gekjh cqf) esa çdV gksrs Cy�d~ ds dkj.k gedks foKku vkSj /keZ ,d fcUnq ij tqM+rs ugha nh[krs gS- 

nksuksa ds çes; ds foe'kZls fdUrq ;g le>k ldrk gS- fdruh ckj foKku vkSj /keZ fdlh ,d fcUnqij 

tqM+ Hkh tkrs gSa- blh vk/kkjij egkçHkq vkSj vkbULVhu ds n'kZu esa dSlh lekurk gS ;s geus le>usdk 

ç;kl fd;k- 
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    ,d cUnjius ds dkj.k geus /keZdk Lo:i Hkh ;gh le> j[kk gS fd ;fn eSa f[kM+dhls vUnj ?kqlqaxk 

rks idM+k tkÅaxk- ;fn ugha ?kqlk rks ogkadh oLrq mBk dSls ikÅaxk\ vc cUnj D;k djrk gS fd 

f[kM+dhesals tgk¡ rd gkFk igq¡ps mruh oLrqvksadks ys dj ckdh oLrqvksadks NksM+ nsrk gS- 

      /keZ esa Hkh gekjs cUnjius dk O;ogkj ge fuHkkrs gSa] u /keZdk vPNh rjgls vuqlj.k djrs gS vkSj 

u v/keZdk- ;fn /keZ ;k v/keZ rd gkFk ig¡¡qprk gS rks mUgsa NksM+uk ugha gS vkSj ;fn ugha gkFk ig¡¡qprk rks 

R;kx rks djuk gh gS- Hkxoku~ vius bl cUnjiuk jafy'k~ ugha djrs gS- Hkkxor esa vkrk gS ÞerZ~; euq"; 

e`R;qds ukxls Mj dj nkSM+rk gqok lkjs yksdksads pDdj ekjrk jgrk gS ij fuHkZ; gks ugha ikrk dHkh 

HkxoPpj.k vFkkZr~ czãHkkokRed v{kjczãds :Ik esa vius ewy Lo:Ik dks igpku ik;s rks mls e`R;q ugha 

viuh psruk esa tc&rc LoLFk fuækdh rjg vkrh e`R;q yxsxhß ¼Hkkx-iqjk-�åA�A��½A ftUgksaus vPNs dke 

fd;s gks muds fy;s e`R;q /keZjktdk cqykok gS- gesa bl ckrls vk'oLr jguk gS fd /keZjkt Lo;ads /keZdk 

fuokZg vkt ugha rks dy djsxk lks gesa gekjs /keZdk fuokZg djuk pkfg;s- 

     ,slh fuHkZ;rk gesa /keZls feyuh pkfg;s ftldks vkbULVhu~ lk/kuds :Ik esa Lohdkjrs gSa] vU;Fkk 

e`R;qdk nsork /keZjkt gksusds ctk; ;ejkt yxsxk- 

    ;g v{kjczãds ikap igyq dky ¼time½ deZ ¼kinetic energy/action½ LoHkko ¼static energy) ç”fr 

¼matter/mass½ iq#"k ¼consiousness½ dh ,d flLVe~ gS- blesa vius&vki lc dqN vLlh çfr'kr gks 

jgk gS ;k chl çfr'kr dqN ge dj ikrs gSa- flLVEk~&çksokbMj~ czã gS vkSj ge rks flLVEk~&;wtj~ gSa- 

eksckby ge ugha cukrs] ge eksckbYk ds ;wtj~ gSa- ,sls gh dky] deZ] LoHkko ç”fr vkSj iq#"k dh O;oLFkk 

cukus ds vFkZ esa czã dkjf;rk gS vkSj ge drkZ gSa- tSls ge eksckby ;wtj~ gSa rks mlesa vkrs vuko';d 

MsVkdks fMyhV djuk VkbZe&Vq&VkbZe pktZ djrs jguk] ftl ,Iyhds'ku dk dke gks mlds cVu nckuk 

vkfn&vkfn viuk mÙkjnkf;Ro gS ugha rks eksckby~ fu#i;ksxh cu ldrk gS- 

 v.kqHkk";dkj dgrs gSa %  

    **ewyr% dr`ZRo rks czãxr gh gksrk gS- czãds lEcU/ko'k og vU;= thokRekds Hkhrj Hkh laØkr gks 

ikrk gS] ,s'o;kZfn xq.k/keksaZ rjg D;ksafd lHkh thokReleqnk; czãds fofo/k va'kHkwr gSaA urq ik¥~p&HkkSfrd 

tM+:i ugha ij lfPpnkuUnds lna'kHkwr vgadkjds thopsrukesa laØkUr gksusds dkj.k--- mifu"knksa esa 

drkZ&dkjf;rk gksuk rks czãdk gh çfrikfnr gqvk gS--- ykSfdd fØ;kvksaesa mlds drkZ gksusdh dFkk 

nks"k:i gksrh ;fn fdlh ,d thokRekds deZesa mldk dr̀ZRo dgk x;k gksrk rks--- ç;Rudk LokrUR;Z 

¼mä chl çfr'kr LokrUR;Zds U;k;kuqlkj½ thokRepsrukdk 'kD; gS- cknesa rks blls vf/kd thokRepsruk 

dqN dj ikus l{ke Hkh ughaA vr% Lo;a Hkxoku~ djokrs gSa--- deZ djk dj Qy çnkuesa ”r deksZa ds 

lkis{k gksrs gSa] deZ djokus esa mlds ç;Ruksadh vis{kk j[krs gSa] ç;Ruesa thokRekds Hkhrj mHkjh 
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dkeukvksadh vis{kk jgrh gS] dkeuk;sa l`f"Vçokg prqjLl çHkkoksals mHkjrh gSa lks çokgds çdkjksadh vis{kk 

jgrh gSA ml çokgls mcjusds fy;s rVcU/kds tSlh e;kZnk osnkfn 'kkL=ksa }kjk fu/kkZfjr dh x;h gSa- vr% 

czãdksloZdrkZ ekuus esa dksbZ nks"kdh xU/k ugha gS vkSj u ,rkork mlds fujadq'k ,s'o;Zesa dksbZ U;wurk 

çdV gksrh gSA thokRekdh lnln~xfr fnykusokyh Hk;nk Hkh Hkxoku ;k vk/kkfjr gh gSaA bu e;kZnkvksadk 

cU/ku thokRekvksads fy;s gksrk gSA ijekRekds fy;s ugha viuh iqf"Vdh lkeF;Z ls og bu e;kZnkvksadk 

mYya?ku Hkh dj ldrk gS^- 

¼Hkkokuqokn v.kqHkk-�A�A��&��½  

      Qy dSls çkIr gksxk \ tSlk rqeus deZ fd;k gksxk- deZdh Hkh ,d O;oLFkk cukbZ gS fd dkeukds 

vuq:i ge deZ djrs gSa- dkeuk ;fn u gks rks oSls deZesa gekjk deZesa gekjk chl çfr'kr LokrUR;Z tqM+k 

gh ughaA dkeuk dSls gksrh gS \ tks gekjs pkjksa vksj ifjos'k gS ;k ljkmafMax gksrh gS rnuqlkj dkeuk 

çdV gksus yxrh gSA ;fn rqe ikuhesa jgrs gks rks ikuhdh dkeuk gksxh- tehuis jgrs gks rks tehudh 

dkeuk gksxhA bl rjg og flLVEk~&çksokbMj gksusds vFkZesa dkjf;rk gS- 

      ,slh ,d ckr vkbZULVhuds }kjk dgh x;h crk;h tkrh gS “He has created he has degraded 

himself in such harmony of the interdependency of reward, action, desire, surrounding…” blesa 

tks laokfnrkds Lrj ij vorh.kZ gksusdh dFkk gS og flLVe~ çksokbZMj~ dh gS- egkçHkq lk/kuds :Ik esa ;gh 

ckr le>kuk pkgrs gSa fd Qy Lo;a gekjs i;kZoj.kds vuqjks/ko'k çdV gq;h dkeuk ç;Ru :ih lk/ku 

vkSj muds Qy dh laokfnrk cu x;k gSA lks Qya ok lk/kua i= dk lehdj.k gLrxr gks tkrk gS- 

vkbZULVhu dgrs gSa %  

^^Every thing is determined] the beginning as well as the end by the forces over which we 

have no control. It is determined for insects as well as for the stars. Human beings 

vegetable or cosmic dust we all dance to a mysterious tune intoned in the distance by the 

invisible piper-^^  

¼jksukYM MCY;q DykdZ }kjk m)`r ^vkbZULVhu%n ykbZQ ,aM VkbZe^ i`-���½-  

    vkfn vkSj vUr lHkh dqN iwoZfu/kkZfjr gS- ,slh fdlh 'kfä ds }kjk ftl ij gekjk dksbZ cl ugha- 

;g dhV vkSj rkjkfi.M dh rjg ekuoleqnk;] 'kkdQykfn vkSj czãk.Mh; jtkses?kksa dh Hkh Lo:i vkSj 

xfr dks fu/kkZfjr djrh gS- ge lc ukp jgsa gSa vkSj bl ukpdk laxhr dkSu ctk jgk gS\ ,d v“'; 

os.kqoknd] mldh /kquds Åij ge lHkh ukp jgs gSa- 
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      gekjs ;gka vkJ;ds inesa ge ;g in dgka ugha xkrs Þpj.k 'kj.k cztjktdqaoj ds] ge fof/k 

vfof/k dNq ugha tkur jgr Hkjksls Jheqjyh/kjds** og eqjyh ctk jgk gS vkSj ge ukp jgsa gSa] og v“'; 

calhoknd gSa- 

     fu"d"kZ ds :Ik esa vkbZULVhu ;g dgrs gSa ―I am deeply religious nonbeliverthis is somewhat 

new kind of religion.ß oLrqr% if'peh txRk~ ds fy;s oLrqr% fdruh uwru mRçs{kk vkSj vk"kZ fpUru esa 

fdruh fpjUru ekU;rk ! 

      egkçHkq Hkh dgrs gSa fd ;g l`f"V HkxokUk~ us cukbZ gS ,slk tku ysusls dqN ykHk ugha ijUrq l`f"V 

dks yhykds :Ik esa ekuus ds dkj.k gh ge bl l`f"V esa fuHkZ; je.k dj ik;saxs] D;ksafd bls yhyk ekuus 

ij vius&vkidks FkksM+k&cgqr rks vuqdwy cukuk gh iM+sxk] vU;Fkk eqjyhds /kquds lkFk gekjk u`R; 

folaxr gks tk;sxk ! dsoy drkZ ekuusij rks tfVy ç'u mifLFkr gksus yxsaxs fd HkxokUk~ us ,slh l`f"V 

D;ksa cuk;h \ blls csgrj Hkh rks cuk ldrs Fks! Lo;ads je.kkFkZ cuk;h rks gesa D;ksa mlesa cykr~ f'kdkj 

cuk;k x;k gekjs fy;s cuk;h rks gekjs çfrdqy dqN Hkh gksuk ugha pkfg;s Fkk- loZK&loZ'kfäeku&n;kyq 

gks rks iki nq%[k jksx çk”frd miæo vkSj èR;q dk =kl D;ksa gS- vloZK v'kä vkSj fu"Bqj gks rks tM+ 

ç”frdh dYiuk gh i;kZIr bZ'ojds gksus u gksus ls D;k vUrj iM+sxk- ;g fo"kerk ek;k ;k 'kSrku ds 

dkj.k gks Hkxoku~ rks loZ'kfäeÙkk O;FkZ loZ'kqHkrk loZ'kfäeÙkk gks ek;k ;k 'kSrku dks og Lo;a D;ksa 

fuokfjr ugha dj ikrk \  

       bl rjg ge ns[k ldrs gSa lkdkjczãokn vkSj vkbZULVhu ds fpUru dh js[kk bl fcUnq ij 

vkdj tqM+ tk jgh gaS- fdlh 'kk;j us Bhd gh dgk gS fd ns[kk rks esjk lk;k Hkh eq>ls tqnk feyk lkspk 

rks gjsd flErls dqN flyflyk feyk! 
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