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Editors Note

The term Vedanta literally means the final portion of the
Vedas, and this term primarily refers to the major Upanishads
encompassing the great statements or Mahavakyas like
tattvamasi, Aham brahmasmi and Satyamjfianamanantham
Brahma, that assert the nature of the Ultimate Reality Brahman,
and it is identical with the individual soul. The Vedantins
consider the Upanishads as the basic authoritative Vedic
texts to be learned in order to gather knowledge concerning
reality. The Upanishads form the prolific outpourings from
great Vedic seers who had direct experience of the Ultimate
Reality in a flash of insight. Nevertheless, these seers had to
confront the incapability of the ordinary language to accurately
communicate and translate this mystic experience. As a result,
this exquisite experience needed to be conveyed through
symbols and images, exaggerations and contradictions,
and subtle suggestions. Naturally, the same impediments in
communication affected the listeners too, engendering the
generation of multiple interpretations. This eventually paved
the way for Advaitic and Dvaitic interpretations since antiquity.

Bhartrhari says:

“Ekameva yadamnatam bhinnam Saktivyapasrayat
Aprthaktvepi Saktibhyah Prthaktveneva bhasate
Tasyarthavadartpani niscitya Svavikalpajah
Ekatvinam dvaitinam ca Pravada bahudha matah”

Dr. M Manimohanan






A Study on the Separate Legal Identities of

the Jains
Dr. Anindya Bandyopadhyay"

Abstract

The Jains are about four million in Indian subcontinent.
Similar to the Buddhists, it is evolved in the Gangetic plains
during the sixth and seventh century BCE. Like Buddhism,
Jainism is also a monastic religion which denies the authority
of the Veda; as a result, the Brahmanas regarded it as a heretical.
Buddhism has stretched its branches throughout south-eastern
and eastern Asia, Jainism, on the other hand, has never ever left
the Indian main land and they amalgamated with the “Hindus”
with their separate ideas, theologies and definitely with their
identities. The colonial scholars had a complicated idea
about Jain communities. They never identified the Jains as an
independent religious sect before the publishing of Kalpasiitra of
Bhadrabahu by Professor Jacobi, a well-known colonial scholar.
After publication of Jacobi’s work, Jainism became gradually
recognized as a universal or ‘world religion’. This paper discusses
the similarities and the dissimilarities between the Jain law and
the law of Brahmanical dharmasastras. This study argues on the
separate legal identities of the Jains following their own legal
texts and the medieval Jain literature. This study will enrich
and expand existing knowledge of Indian legal chronicles,
unobserved by the earlier scholars.

Approximately four million Jains live on the Indian subcontinent
today. It developed in the Gangetic plain during the sixth and seventh
centuries BCE, similar to the Buddhists. Like Buddhism, Jainism is
also a monastic religion that denies the authority of the Vedas; as
a result, the Brahmanas regarded it as a heretical. Buddhism has
stretched its branches throughout south-eastern and eastern Asia,

1. Head, Department of Sanskrit, University of Kalyani, Kalyani, Nadia , West
Bengal, India




8 Kiranavali Dr. Anindya Bandyopadhyay

Jainism, on the other hand, has never ever left the Indian main land
and they amalgamated with the so-called Hindus into different parts
of Indian sub-continent with their separate ideas, theologies and
definitely with their identities.?

Theoretically, though the Jains eschew Vedic ritualistic portions,
in reality, they have incorporated most of the Vedic philosophical
ideasinto their own theosophical framework. Likewise, the Buddhist,
the Jains have also grafted various Brahmanical theosophical ideas
too into their own monastic tradition, viz.1) karman (the supremacy
of moral order), 2) samsara (the concept of cyclical rebirth), and 3)
moksa (the innate capacity of human beings to escape the cycle).
Their smooth blending with the Brahmanical tradition, the Jains,
therefore, have not been regarded by the leading Brahmanical
philosophical texts as their intellectual adversaries (purvapaksin)
like the Buddhists and the Carvakas. The colonial scholars, therefore,
in the very beginning, have a complicated idea relating to the Jain
communities. They had not identified the Jains as an independent
religious sect like the Hindus, before publishing the book namely
Kalpasutra of Bhadrabahu in 1879. The reason is simple. If we
move from the level of intellectuals to the level of a day-to-day life
of many traditional Hindus, we find that they hardly consider the
Jains and the Buddhists to be individual sects different from the so-
called Hindu community. For instance, the injunction imposed on
the non-Hindus not to be able to enter the orthodox Hindu temples
like Jagannatha or other places should not be regarded as conclusive
against the general perception of both the Jains and Buddhists.3

The Colonial scholars, for the first time, discovered the Jains as
an individual sect after the publication of the book Kalpasiitra of
Bhadrabahu by Hermann Jacobi. In the introduction of his edition, he
points out that the ancient Hindus and the Buddhist scriptures have
already identified the Jain as a separate heretical group, describing
themselves as a nigganthas (knot-less). Prior to this observation of

2 See Distribution of Population by Religions, Drop-in-Article on Census -
No.4: Census of India 2011.

3 Ishould express my personal thanks to B.K.Swain, Professor of dharmasastra,
Sri Jagannath University, Puri, Odhisha, for providing me the whereabouts
relating to the Jagannath Temple. Traditionally, the Jains, the Buddhists, the
Shikhs as well as the Vaisnavas, Saivas and the Lingayats are regarded as a
Hindu and they are allowed to enter into the Jagannath Temple.
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Professor Jacobi, colonial scholars identify the Jain as a ‘Buddhists’
or as a ‘Hindu’ sect. After publication of Jacobi’s work, Jainism
became gradually recognized as a universal or ‘world religion’ Fliigel
(2005:2-3), in this connection, argues, “[t]he political value of the
academic study of Jainism, and Jacobi’s findings in particular, was
instantly realized by the educated Jain elite, who for some time
demanded the public recognition of Jainism’ and the ‘Jainas’ form
the colonial government and in the courts” From the mid of the
19th century onwards most of the British educated Jain reformers
started to campaign for creating a communal self-awareness
amongst the Jains and considered themselves a distinct community
different from the Buddhists and the Hindus. As a result, officially,
the category of ‘Jain’ was introduced first time in the Census of India
of 1881. It is noteworthy that during the time of Census, a number
of Jain families still identified themselves with the so-called Hindu
Community (ibid., 5). The issue at stake becomes what would be
the legal status of the Jains? The doctrinal dissimilarities between
‘Hinduism’ and ‘Jainism’ have been recognized from the landmark
judgment of Goteppa v. Eramma AIR 1972 Madras 228, where the
verdict suggested that the ‘Jaina Law’ would be incorporated into
the purview of ‘Hindu Law’ and the Jains would be treated as the
‘Hindus’ by the Indian Government. The aftermath of this judgment
has generated the never-ending controversies why the Jain would
be regarded as the Hindu. Some Nationalists like Jain advocate C.
R. Jaini (1926: 7f) appropriately challenged the ambiguous legal
definition of the Hindu and argues,

“li]f a Hindu be defined as one born in India, or at the best one born in India
and who was not a Mohamedan or Christian by birth then certainly
every Jaina is a Hindu..... Some say Hindu is one form whom injury
(Him-sa) is removed (Du-r). If this is so, only Jainas are the First and the
best Hindus; whereas meat eating, hunting Hindus will not be Hindus
at all. Other say, - a Hindu is one who owes allegiance to the Vedas or
the Brahman. There again Jainas are not Hindus. Really it is an idle
and futile problem. It all depends on what you mean by a Hindu. Let
the Hindus agree upon one universal definition of a Hindu, and then it
would be easy to answer the question whether a Jaina is a Hindu.”

The question remains unsettled still today and the publication
of Hari Singh Gaur’s The Hindu Code in 1919 identifies the Jains
as a ‘Hindu Dissenters. Barristers J. L. Jaini (1921:8), however,
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refuted the ‘misrepresentations” of Jainism in Gaur’s Hindu Code
and argues, “Dr. Gaur has erred in not distinguishing between caste
and religion” and also added “[f]urther the assumption that Hindu
Law applies to Jainas is absolutely illegal, as it is against statute law.”4
Though the elite Jains always try to identify themselves as the Jains,
belonging to a separate religious code other than the Hindus, the
National Commission of Minorities Act of 1992 not yet identified
the Jains as a ‘minority’ Though some of the states in India, like
Chattisgarh, Delhi, Jharkhand, Karnataka, Madhya Pradesh,
Rajasthan, Uttarakhand and Uttar Pradesh have recognized the Jains
as a minority, the Government is yet to provide the minority status
to the Jain community at National level.

It is true that now-a-days in world politics, self-identity is an
important issue. The Jains’ demand for the minority status is about a
century old demand. When in British India, the Viceroy decided that
the Government would give representation to “Important Minorities”
in the Legislative Council, (Petition dt. 2nd September, 1909). Seth
Manekchand Hirachand, the acting President of Bharatvarshiya
Digambar Jain Mahasabha during that time, appealed to the Viceroy
and Governor-General of India, Lord Minto, for the inclusion of the
Jain community as an important Minority. The Viceroy responded
positively to this petition informing that in giving representation to
minorities by nomination the claim of the important Jain community
will receive full consideration. However, the problem has not yet
been properly solved, because the Jains have not yet been recognized
legally and separately other than a Hindu sect.

Therefore, in the present circumstances, it would be an obvious
query before the academicians like us, what would be the actual legal
status of the Jains for their separate identities? For the answer, we
have to inquire their ancient and mediaeval legal literatures for the
sake of their separate personal laws. In traditional Hindu system,
the dharmasitras and the dharmasastras can be enumerated in this
category, where directions on royal administrations and judicial
processes are included. The Jains have also provided a good number
of texts on religious matter, especially on monastic laws, but the texts

4 See Fliigel (2007:9), vide also ]. L. Jaini’s 1921 pamphlet; also, Sir William Jones
on 19th March 1788 in Digest of Hindu Law by Colebrooke, in preface pp. v-vi;
Sir M. E. Smith in 4 Calcutta (Indian Law Reports) at P. 751.
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on king’s authority or judicial administration and personal laws are
scanty in number. The primary sources of Jaina law are the Prakrta
Svetambara and Digambara canonical scriptures, branded as agama
or siddhanta including their all-embracing commentaries and
annotations. The primitive ‘Jain law’, however, is devoted solely to the
monastic jurisprudence, which still evolves through its commentary
and subsidiary rules, unrestrained by the territorial interference.
Svetambara monastic jurisprudence combines general principles
(dharma) i.e., five fundamental qualities (miila-guna) and ten or more
additional qualities (uttara-guna) with specific rules (kalpa) of good
conduct (acara), supplemented by lists of common transgressions
(andcara or pratisevand) and corresponding atonements or
penances (prayascitta). Penances are generally imposed by the head
of the monastic institution (acarya) as a form of punishment. The
Digambaras, in contrast, have never ever developed any organized
monastic order and they only follow a couple of undeveloped
literatures on monastic jurisprudence. The Digambaras, therefore,
regard the Carananuyoga texts as authoritative for their monastic
jurisprudence. Viyahapannatti, the fifth arnga of the Svetambara
Jaina canonical text, however, records four-fold communities (tirtha
or sangha) of the upasakas (supporters) i.e. a) sadhus (or monks),
b) sadhvis (or nun), c) $ravakas (or laymen) and d) $ravikas (or
laywomen). Among them, Fliigel argues (cf. 2005:11f.) the ‘laity’
is included into the religious community not earlier than the late
canonical period, where first time the word cauvvann "ainna samana-
sangha, i.e., fourfold community is recorded (cf. Viyahapannatti,
792b).

The code of conduct of the laity are recorded primarily into the
$ravakacaras (or the treatises containing rules of conduct [acara] for
the laity or the $ravakas) and the nitisastras (the texts on statecraft,
law and ethics). According to the Digambaras tradition though
the original $ravakacara or the updsakadhyayana, lessons for the
layman are lost, the Svetambaras are able to preserve the original
Uvasagadasdo, the only canonical text solely devoted to the laity.
The text on $ravakacaras and the texts of nitisastras of the Jains are
the similar to the dharmasastras of the Hindus. In the later period,
several legal texts and treatises on politics have been produced under
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various titles to make a complete code for the Jain laity (cf. C. R. Jain,
1926). Amongst those various texts Adipurana of Acarya Jinasena
(ca. 770-850 CE), Nitivakyamrtam (ca. 950 CE) and Yasastilaka
(959 CE) of Acarya Somadeva Siri are important Jain works on
statecrafts. Thought the text Adipurana deals with the legend of
the first Jain ford-maker (better to say ‘law-maker’) Rsava, the legal
discussions, therefore recorded here are merely occasional as well as
incidental. On the other hand, Yasastilaka is one of the well-known
Campukavyas. Therefore, the legal directives are available here is also
occasional. Nitivakyamrtam, in contrast, is an entirely secular text
on statecraft modeled on the Arthadastra of Kautilya (ca. 3" Century
BCE - 1" Century CE) with barely noticeable emphasis on the Jain
morality. Other than those texts there remain two more texts which
primarily deal with the code of conduct of the Jain laity. Amongst
those, Yogasastra and its self-made commentary of Hemacandra
(12" century CE) is the most influential medieval Svetimbara
works concerning the Jain laity. The other one is Acaradinakara of
Vardhamanasiri (1411 CE), which is the first Svetimbara secular
book which deals with the life-cycle ritual of the Jain Svetambara
sect. Other than these, there are some other secular works too on
Jain personal law, such as Bhadrabahu Samhita of Bhadrabahu
(ca. 8" — 15™ century CE), Vardhamananiti of Amitagati (ca. 1011
CE), Jina Sambhita of Vasunandi Indranandi (10" Century CE) and
Traivarnikdacara of Somasena (1160 CE).

As according to Jain tradition quarrels lead to passionate and
hostile feeling, and Jainism aims at the suppression and eradication
of these, chiefly of anger (krodha), pride (mana), deceit (maya) and
greed (lobha), as they imprison the soul in matter and retard its
evolution on to freedom and liberation from misery (Bhadrabahu
Sambhita, Dayabhaga 2-3). Thus Bhadrabahu, the author or compiler
of these $lokas, flourished about 340 BCE, at least 365 BCE (because
he was the last of the Srutakevalin). This book consists of 12,000
Slokas. Along with the various subjects, one of the chapters of
this book surprisingly deals with the law of inheritance. It helps
to determine quarrels among members of the same family. The
pioneering Bhadrabahu Sambhita was cited by all later texts, even by
treatises of Svetambara authors such as the Arhanniti of Hemacarya.
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The books Vardhamananiti and the Jina Samhita are not available
in its complete form. The previous one was written in Sanskrit and
the latter one was in Prakrt. Both the books deal with the law of
inheritance. Traivarnikdcara, in contrast, is an interesting book of the
Jains, and this is an exceptional too, because, this book particularly
deals with each and every custom, which are necessary for the
Traivarnas — three upper castes viz. the Brahmana, the Ksatriya
and the Vaisya. In this context, this book also deals with some of the
special rules and regulation for the ascetics. Even the book time to
time has recorded various rules relating to the Siidras also.

Other than these treaties Arhanniti of Hemacarya (12" - 14®
century CE) is another important and rear Jaina Svetambara work
on statecraft along with the Jain personal law. The text provides us
a good deal of additional information of a type not found in the
dharmasastra, and this is a contribution to Indian legal history in its
own right (like rights of widow to inherit etc.).

Most of these works invariably draw inspirations from the
Brahmical law books such as Manu and others, but these texts have
also enclosed various original notions like the right of widow to
inherit or to adopt a son etc. Some of the nationalist Jain barristers
and orthodox Jain elites have used all of these aforesaid Jain texts to
create a new set of laws for the Jains at the second decade of the 20"
century. However, they are not adequately successful in making the
Jain religion as an independent religion with the help of those newly
prepared Jain law. They often fall back on the well-entrenched Hindu
law to explain the strength and validity of the well accepted customs
of the Jain. Some nationalists Jains are not even able to resolve issues
concerning how all the Jains would be governed by one single of set
of laws, where some of their local traditions (desdcdra) and family
customs (kulacara) vary from one place to another.

At this juncture, I would like to point out some of the unique
features of the Jain Personal Law according to the Jain Legal
scriptures.

Law of Adoption
o According to the Hindu Dharmasastric Law it is well-known
that the obligation to procreate is the central idea to the
Brahmanical theology of religious life, only next in importance
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to sacrifice. In his final instruction, the teacher reminds the
pupil, who has completed his Vedic studies and is about to
assume the responsibility of adulthood of this obligation:
“Speak the truth. Follow the Law (dharma). Do not neglect
the daily Vedic recitation. Bring a generous gift for the teacher,
and then do not cut off the line of progeny (Taittiriya Upanisad
01/11/01)” According to the theory of three debts, to have a
son is considered a ‘must’ for every member of the Brahmanical
community. Therefore, just like marriage, “to have a son” is not
only a secular act for them. The son is believed to be a rescuer
of his father from the hell, called put, that is why the son is
called putra in Sanskrit. As a result, when a man is not able to
procreate by himself, according to the scripture, he is allowed
to adopt to secure his own funeral and transcendental rites
as well. Predominantly, adoption is considered a sacramental
act with a secular purpose. After the codification of Hindu
Law, there has been an acute controversy not only among the
writers, but also among the judges, whether the act of adoption
is predominantly secular or religious in nature.” Some of the
judges still insist that the object of adoption is two-fold - to
assure one’s funeral rites and to preserve the continuance of
one’s lineage.® Under the Dharmasastric Law (from where
Hindu Law was codified), there were many rules relating
to adoption which could be supported only on the basis of
the fact that the act of adoption was nothing but a religious
reform. In case of adoption, for instance, the present law does
not feel to allow a man for adopting a son, who already had the
same, as it is well-known that the cause behind this adoption
law was for the spiritual gain merely. Therefore, if the spiritual
purpose is solved having a single son (biological or adopted),
law does not allow to adopt another.

AccordingtotheJaina Lawtohaveasonisnotanobligatory duty
of the Jaina laity to secure his own funeral and transcendental
rites. Bhadrabahu does not support the Dharmasastric
theology that the men by having sons become religiously
meritorious; and by being sonless is considered to be a sinful.

5
6

See Mayne Hindu Law and Usage, (11th Ed., pp 184-88)
Inder Singh vs. Kartar Singh, 1966 Punj 258
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According to him many people in this world are seen in a low
position and begging for gains; and sonless Tirthankaras (the
Jaina men-god) on the other hand, are found to attain the
Five Great Acquisitions,” their lotus-feet are worshiped by the
god of gods, and they are possessed of insight into the three
worlds. Therefore, according to the Jaina personal law to have
ason is not a religious act at all. Therefore, adopting more than
one son would not be invalid according to the Law.*®

e According to the Hindu Law a valid adoption cannot be
undone. Jaina Law on the other hand, the parents have a
provision to expel the adopted son from the house, if the
adopted son goes beyond control, or opposed to religion, and
does not reform. The King then cannot listen to any petition
of his rights by the expelled one. He shall then have no rights
left relating to the inheritance. If the adopted son behaves
affectionately towards the parents and is obedient to them
then he is regarded equal to the natural son.’

o According to Hindu law, a woman alone was not entitled
to take adoption without the permission of her husband;
therefore, the widow was not entitled to take adoption, as the
permission of her deceased husband could not be possible.
On the other hand, Jaina Law allows a widow of a deceased to
adopt. No authority or consent is necessary for adoption by a
widow. If there be two-windows, the elder of them may adopt
a son without the consent of the younger. The point is that the
person in possession of the estate as an heir alone is entitled to
take a son in adoption.'

Law of Inheritance
o Unlike the Hindu law, the Jaina law recommends partition

7  The paficakalyana’s are: Human Conception (garbha), Human Birth (janma),
Austerities (tapa), Omniscience (kevala jiiana) and Salvation (moksa).

8 AU WIUIATHYS: UTIGTIA | Jeawisd €¥daw U HUTTET: || ESiTdaarsgar
UHCATUTHIN: | SagUsauTgIss adeddena: | — (Bhadrabahusamhita 8 - 9)

9 gue: uiige: @ gl urHgfaae: | S9N YAGU dTeRl SHeaeH Il g
Aggr IR T | SfArsfT drewde SRy | STaer Tedt e
G | 7 feRINT uTe: Yoafw fg #gram: | — (Bhadrabahusamhita, 52-4)

10 U SRies: Ual Wdl 39 gatedr | iR Faieasr 9 g% @ud: ugi —
(Bhadrabahusambhita 35)
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because it leads to the increase of dharma (virtue), and enables
every brother separately to accumulate merit for himself."
According to Jaina Law, after the death of the father, if a partition
takes place, the mother is entitled to a share equal to that of the sons."
As a matter of fact, it is laid down that she should receive a little more
than a share so that she may be able to maintain the dignity and
position of the family. Dharmasastra has no such provision relating
to the extra-share for the wife of the deceased owner of the property.
The Ascetic’s share

o If before partition a person has renounced the world, then at
the time of partition Stridhana will be left out of account and
the shares will be calculated as if he were present, and his share
will be given to his wife."

o Ifhe hasleft (only) a son he will naturally take the place of his
father. If a person dies without marrying, or becomes a Sadhu,
his share will be taken by his brother and nephew according
to law.™

o According to Bhadrabahu Samhita the sister is also entitled
to a share. But probably the sister of this $§loka is only the
unmarried sister provide for whose marriage is the pious
obligation of the brothers."

Now I would like to cite some of the law suits decided during the
colonial rule where the existence and the authority of Jaina Law as
distinct from Hindu Law were asserted.

e An old case is Govinda Nath Ray v. Gulab Chand (1833), 5
Sel. Rep., S. D. A., Cal. 276. Here Jaina law triumphed (obtain
victory). It was held that Jaina widow can adopt a son, without

11 I AU RRG quanT et | aiagd JIaaaid aead | GmeREHT G
I YU | FT S atheyiar: TieaT | faTer s fEmfers) gufvess: |
qldq\ﬂnqdl anf;?; Gotadaw I| — (Bhadrabahusamhita , 11)

12 geiifiememr  ureH  3gied: | dif¥el  oderd  mdl  gawe e —
(Bhadrabahusambhita , 21); She is entitled to a slightly large share for meeting
the ordinary social expenses (vyavaharartha). And on her death, all share it.

13 TogUREESHESAIRY O 9y Wied g uRass e ' e | —
(Bhadrabahusamhlta 84) arRersa T@ﬁaﬂﬁ‘ﬂiﬁq T | frumTaTer SRl
TGN | — (Arhann1t1 90)

14 qaaﬁa ISU 7yat: FeifSIdls e | §ef dguaees Tgigeig §99 | — (Arhanniti, 91)

15 aﬁﬁﬂﬁa‘g&ﬁ@aﬁmﬁvﬁm%ﬂ@wwﬁwwﬁw TR I —
(Bhadrabahusambhita , 106); The sister is given a share by way of a provision
for her marriage, for she is not an hair.
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the sanction of her husband. This was a Murshidabad case,
and the decision was apparently based upon the vyavastha of
the Pandits who said: “According to Jaina Shastras a sonless
widow may adopt a son, just as may her husband, for the
performance of rites. The sanction of her husband or the
direction of the yatis or priests is not essential.”

o In 1863, a case was fought in Shahabad (Bihar), sub nomine
Chandan Koer v. Padmanath Koer. In this, a Jaina joint brother
succeeded by survivorship to his brother. The widow of the
deceased brother claimed to succeed by Jaina custom. The
case was compromised.

o In 1878, in Sheo Sing Rai B. Dakho, 1 A. 688, a Meerut case,
a sonless Jaina widow was held to take “an absolute interest
at least in the self-acquired property of her husband or his
kinsmen. It was held that she could validly adopt a daughter’s
son. This was certainly a triumph of Jaina Law, as according to
Hindu Law this kind of Adoption is not valid.

In the concluding section, I would like to say that I have tried
to point out the legal identities of the Jains with the help of their
own legal texts and the medieval Jain literature. Consequently, I
have pointed out the similarities and the dissimilarities lie down
between the Jain law and the law of Brahmanical dharmasastras.
Such a critical comparative study, on the basis of textual as well as
historical evidences, between the Hindu and the Jaina law has not
yet been done before. The possible reason might be that the Jain
legal texts has recorded various directives relating to the monastic
as well as civil jurisprudence '* which is sometime very much alike
to the Hindu dharmasastric texts. The scholars, for that reason,
always keep away from studying the Jain legal literatures, which
remain various original ideas too. Pertinent questions, therefore, are
to be needed to be addressed in this connection (i) Is the flavor of
Brahmanism, which pervades the Jain law, a matter of substance,
or of accident? (ii) Which one of these two legal systems is more
ancient? (iii) Why have not the Jains developed a full-fledged legal

16 Thave not yet located the criminal jurisprudence recorded into the Jaina legal
texts. It may also be possible that the Jains might not have developed the
criminal laws, because of its completely secular identity, as we found into the
Hindu legal texts.
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system like the Hindus? The Jain law was originally a part of what is
known as the Upasakadhyayana Anga, which is now lost. The study
of Jain law, for that reason, will also help to presume at least some
of the relevant portions of the lost Updsakadhydyana Anga. To the
best of my knowledge, study of Jaina Personal Law, will both enrich
and expand our existing knowledge of Indian legal chronicles,
unobserved by the earlier scholars.
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Saivism in the Undivided Balasore District

of Odisha
Dr. Anil Kumar Acharya'
Abstract

Undivided Balasore, comprising the present Balasore
and Bhadrak districts, is a flourishing coastal area of Odisha.
In this coastal region of Odisha, at present, there exists an
amalgamative Hindu religious trend, mostly influenced by
Vaisnavism, Saivism, Tantrisim, etc. Because of that, it is
somewhat difficult to correctly define the present trend of
‘Saivism proper’ in this region. Saivism seems to have survived
mostly in the form of popular temple worship of laymen.
Therefore, an attempt has been made herein to present an
apparently comprehensive picture of Saivism pertaining to
this district, documenting the existing ancient monuments
and places of historical importance. Herein the intent is not
to present some new findings pertaining to the Saivism of this
place; rather, to comprehend the available facts in a single paper
and revisit the past glory of Saivism in this region.
Key Words: Saivism, Banasura, Balasore, Odisha, Lakulisa
Undivided Balasore, comprising the present Balasore and
Bhadrak districts, is a flourishing coastal area of Odisha with a
history of different religions, viz. Buddhism, Jainism, Saivism,
Saktism, and Vaisnavism, etc., as could be seen in other parts of
Odisha. At present, there exists an amalgamative religious trend,
mostly influenced by Tantrisim and Vaisnavism, because of which it
is somewhat difficult to correctly define the present trend of ‘Saivism
proper’ in this coastal district of Odisha; however, a ‘Saivaite proper’

hasbeen characterized: “The orthodox devotees mark three horizontal
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lines of sandalwood paste* on their forehead as religious mark and
were Rudrakshya mala round their neck to identify their sect (Behuria
128)”. In this present trend of the Hindu religion of this region,
Saivism stands perhaps next to Vaisnavism. Also, it is very rare to
see any ‘Saivaite proper’ and difficult to trace a manual of ‘Saivaite
proper’ in this district; rather, Saivism seems to have survived mostly
in the form of popular temple worship of laymen. Therefore, present
herein an apparently comprehensive picture of Saivism pertaining
to this district, documenting the existing ancient monuments and
places of historical importance. Herein do not intend to present
some new findings pertaining to the Saivism of this place; rather, to
comprehend the available facts in a single paper.

Whenever Saivism comes into question, residents of Balasore
never forget to glorify the five Siva temples of his district, viz.
Banes$vara in Purunabale$vara (old town of Balasore), Gargesvara
(popularly known as Gadagadesvara) in Purusottampur of Remuna
block, Kharjure$vara in Seragada, Paficalinge$vara in Nilgiri
municipality and Maninages$vara in Bardhanpur village of Rasalpur
block. It is a popular belief that all these five temples were built by
certain Bana Raja, whom people connect with Banasura the puranic
character. In identification of this Bana Raja Dr. N. N. Vasu has
opined that “There was, in Deccan, a dynasty of Bana Raja. The earliest
records left of this dynasty are some inscriptions, belonging to the tenth
century of the Christian era. Kings of this dynasty waged war against
the Chola and Ganga Rajas. Parantaka Chola conquered the kingdom
of Bana and gave it to Prthivipati the second of the Ganga dynasty
(Epigraphia Indica, VOLIIL, pp.142). ..c.coevviirniiiiiiiiniiieiieinnn,
The ancient Saivaite temples of Banesvara were most probably built
under the orders and supervision of the kings of Bana dynasty. As in
the Deccan, the Ganga kings conquered the kingdom of the Bana Rajas,
so it is probable, that here too the ascendancy of the Bana Rajas passed
away with the rise of Gangas (Vasu 1911, 100-101)". In a succeeding
section, while dealing with the Maninagesvara temple, the same
author mentioned that — “The ancient temple of Maninagesvara
was destroyed by Muhammadans. About sixty years ago, the late
Babu Bhagavan Das of Balasore, a zamindar of this place, had this

2 Itisto be noted that the usual material for tripundra, i.e. three horizontal lines
on forehead, is bhasma, i.e. ash made of holy cow dung.
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temple repaired (106)”. And he has concluded with the assumption
that, since the figure of the goddess Kamala or Gaja-Lakshmi on
the upper portion of the doorway of that temple is exactly similar
to the figure of Kamala found on the coins of the Gupata kings of
Gauda, therefore, “the original temple of Manindgesvara was built
under the order of some Gupta king [of Gauda] or of some Hindu
chief under the suzerainty of the Gupta kings (107)”. But a significant
remark pertaining to the Maninagesvara temple has been recorded
in the Gazetteers of Baleshwar district: “the architectural features
of the temple give adequate information that it was constructed in
the 11" century A. D., by Bhanja rulers (Behuria 765)”. Also with
reference to the Banesvara temple of Purunabalesvara John Beams
has opined: “The little village of Balasore which afterwards, under
English influence, grew into the present town, is called from a temple
to Mahadeva Vanesvara or “Shiva the forest lord,” probably because
the place where his temple stood was covered by dense jungles(Sahu
et al., vol. 2).” Therefore logically, the popular notion ‘Banasura
built these temples” could not be accepted; however, considering the
fact: “Banasura ruled in present-day central Assam with his capital
at Sonitpur (present-day Tezpur, Assam)” (“Banasura”; Vettammani),
Banasura’s influence in this north-eastern border district of Odisha
in ancient time could not be completely discarded, because some
sort of indirect relation of Banasura and Assam with Odisha could
be traced in epics and puranas, which will be discussed due section
of this article.

The above-mentioned remarks, cited from different sources,
suggest the difficulty in dating these temples; however, those
remarks certainly point towards a sequence of time, i.e. period of
Banasura, the mythological character (Early History ) = Gupta
kings of Gauda (4™ - 6™ century A.D.) / Bana kings of South-India
(middle of 4™ to as late as 13" & 15" century A.D.)* = Bhaiija kings
(11" century A.D.) = dilapidate temple surrounded by dense forest/
destroyed by Mugals (16" - 18" century A.D.) = repaired by local
Zamindars (19" century A.D.).

Regarding the kings of different dynasties assumed to be

associated with the building of these ‘Banasura group of temples™: —

3 “Banas are mentioned in Tamil Nadu as late as 13th and 15th century”-
Wikipedia
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Nothing could be said firmly about the epic-fame Banasura, the
king of central Assam. However, some traces of the relationship
of Banasura and Assam with Odisha, which have been pointed
out by scholars, could be taken into consideration. Regarding the
origin of Kalinga, the ancient constituent of present Odisha, it has
been observed by Dr. Harekrushna Mhatab that in the Adiparva
of Mahabharata and in Brahmandapurana it has been recorded
that “Under the ancient levirate custom, five sons were born to
Queen Sudeshna, wife of Vali[Bali], by the sage Dirghatamah. These
five sons were Anga, Vanga[Vanga], Kalinga, Pundra and Suhma.
Subsequently the regions ruled by these five were named after each
of them” (Mahtab). And according to the genealogy of Banasura he
is the son of Bali or Mahabali. Also, it has been mentioned in the
Mahabharata that “During the battle of Kurukshetra, the Kalinga
army was lead by Bhagadatta, the King of Kamarupa [i.e. Assam]”
(10). Therefore Banasura and Assam are indirectly related to Odisha
and this Banasura might have played some role in the propagation of
Saivism in this coastal district of Odisha.

Guptas’ direct sway over Odisha is still a disputed point despite
their widespread influence observed in the Odishan monuments.
And in spite of the influence of the Guptas, indirectly through
the Guptas of Gauda, observed in one of the figures of the above-
mentioned temple, it would not be correct to connect those temples
with Guptas, because it has been opined that “The Guptas were
Vaishnavas and naturally they patronized Vaishnavism in Orissa
during their rule” (Mahatab 508). If at all the connection of a Gauda
king is to be assumed then probably the best would be the great
Saivite King named Shashanka (7" century A.D.), who established
his own kingdom after the death of the Gupta king of Gauda named
Mahasengupta and information regarding him has been mentioned
in the copperplates of his vassal Madhavavarma, the king of Ganjam
(Odisha).

Bana kings were present in various parts of Andhra and
Tamilnadu. Therefore, their influence in the southern parts of
Odisha is reasonable; but to connect them with these temples of
the northeastern border district of Odisha seems inappropriate,
especially in the absence of any evidence and between Banasura
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of Assam and Banas of South, the former is nearer to this part of
Odisha than the latter.

Atlast, only Bhaiijas remain in question and their connection with
these temples seems relatively the best possibility because they are
the native Saivaite kings of Odisha and were ruling the neighboring
Mayurbhanj district. Therefore, as quoted above, Bhafja king’s
connection with one of these ‘Banasura group of temples’ has been
attested in the Gazetter of India.

Besides, it would notbe out of context to remember the Manakings
of Uttara-Tosali, who have styled themselves as Paramamahesvara (a
great devotee of Mahesvara), and were present in a Visaya or district
called Sarephahara, i.e. modern Soro, and Maharaja Sri Gana of the
Bhadrakali stone inscription discovered at Bhadrak. Therefore, I am
inclined herewith to suggest that ‘Bana’ in connection with the five
temples of Balasore could be a corruption (apabhramsa) of ‘Mana’ or
‘Gana’; but not quite sure about this.

Besides the confusion attested in the above discussion, the
ancientness of these temples is beyond any doubt, though bear
scantily any token of ancientness, except in popular notion. The
reason behind the unavailability of any token of ancientness may be
the Muslim invasion, which is evident from the above-mentioned
statement of Dr. Vasu on Maninagesvara temple. The same might
have been the case with other temples. Therefore, these undated
monuments point towards the deep devotion of the rulers of Balasore
to Lord Siva.

Besides the above five temples, there is another Siva temple
in Chandane$vara, a small town near the border of Odisha and
West Bengal. It is one of the popular Siva temples of these days.
“Candaneswar Mahadeva temple built in Gaudiya style with a series of
dome-shapted chambers. The zamindar of Panchetgarh took initiative
and built the present shrine through the financial assistance of the
local people” (Behuria 774-775). Also, the colossal Sivalinga named
Bhubanes$vara / Bhusandesvara found in Kumbhirgari (Kirtania) in
Bhogarai area of Balasore is an important Saiva monument. “The
Sivalinga is made of well polished black chlorite stone and is designed
in three separate sections. The total height of the Linga is about 3.6576
meters (twelve feet). The upper most part measuring about 1.2192
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meters (four feet) in cylindrical shape contains a line of carving which
the local people consider as the sacred thread of the deity. The middle
portion measuring about 1.2192 (four feet) is in octagonal shape.
The lower portion, i.e. the base of the Sivalinga is in square plan. The
circumference of the sakti is about 9.144 meters (30 feet) with measure
1.8288 metres (six feet) in each side and its depth is 0.6096 meter (2
feet) at the most”( 779-780)

There are a few important places often remembered in connection
with Saivism, though not exclusively, in Balasore. They are Soro and
Ayodhya.

1) Soro - This place is often remembered in the context of
the fusion of Buddhism and Saivism in Odisha. Sivalinga
inscribed with the Buddhist dharani* found from Gohirasahi
of Soro is of great interest to scholars. Scholars, viz. S. C. De,
L. K. Panda, Donaldson, etc., have reflected enough on this
monument. This monument could be roughly dated between
the 8™ and 10™ century A.D., because Donaldson, citing S.
C. De, has opined that “Siva-linga with the Buddhist dharani
“Om ye dharma hetu prabhava he ...” inscribed on four sides
of its square pedestal, paleographically assignable to the late 9"
or early 10" century A. D” (Donaldson 33) And L. K. Panda,
in his book Saivism in Orissa, has discussed this monument
under the period of ‘Ascendancy of the Bhaumakaras, i.e.
8" century A.D and has opined: “Palaeographically, the
inscription is to be placed after the Neulapur Copper Plate of
Subhakaradeva” (Panda 61) Regarding the fusion of religion
which this monument reflects Donaldson, citing S. C. De,
has mentioned: “He [S. C. De] suggests that the dharani, by
this time, “had lost its significance as a Buddhist one and came
to be regarded as a mantra used for inscriptions on an image,
Buddhist or Brahmanical. It is about the period when Buddhism
in Odisha was in the process of assimilation by the Brahmanical

4 Dharani is “a magical prayer, or merely a conglomeration of Syllables for
the purpose of casting spell”- Donaldson, Thomas Eugene, Iconography of
the Buddhist sculpture of Orissa, 2 Vols., IGNCA & Abhinav Publications,
New Delhi, 2001, p.422; The prayer is: “Om ye dharmahetu prabhava hetum
tesam tathagato hyavedat tosascha (tesham cha)[tesam] ca yo nirodha evam
vadi mahasramanah” - Panda, Lakshman Kumar, Saivism in Orissa, Sundeep
Prakashan, New Delhi, 1985, p.61
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faith.” Buddhism, however, was still quite strong and popular
at this time and, contrary to the opinion of S. C. De, the linga,
with a band of scrollwork running around the shaft near the
base, certainly does resemble a monolithic stiipa” (Donaldson
340). L. K. Panda has viewed difterently: “This palaeography
suggests that in the eighth century the Saiva Acharyas allowed
the incorporation of the mystic Buddhist formula of dharani in
the rituals of Saiva shrines” (Panda 62)

From the above-mentioned citations, it is clear that the Sivalinga
inscribed with dharani is a pre-twelfth-century monument showing
the fusion of Buddhism and Saivism in Odisha.

2) Ayodhya [colloquially Ajodhya] - This is a place of greater
interest to an antiquarian. This is a relatively big village, which
“was once the capital of the Vairata-rajas. ...........................
The River Gharghara flows to the east and the south, the Sona
(Suvarna) to the north and the Sindhu, to the west of the village.
It is called Ayodhya, because the Gharghara flows by its side just
as a river of the same name flows by of Ayodhya, the celebrated
capital of the Kings of Solar dynasty” (Vasu 87). Uttaresvara
Mahadeva temple and Khuntia temple are two existing Saiva
shrines built by Bhanu Khuntia, on the foundation of old
temples, in the 19™ century; besides, ruins of an old Kurumbera
and Siva temple are found in front of the temple of Marichi
Thakurani, which was build by Bhanu Khuntia in 19™ century.
Also, it has been mentioned by Dr. Vasu that “Small images
of Hara and Parvati have also been discovered at the time of
making excavations near Marichi Nata,” (90) the ancient site of
Marichi temple. From the abundance of Buddhist sculptures
found in this area, one could tend to believe that Buddhism
must have flourished here in earlier times than Saivism as
the same order has been observed in other places of Odisha.
Therefore Dr. Vasu has opined that “Saivism became prevalent
here after the Tantrika Buddhist period  [10™ — 11" century
A.D. relevant to this particular place].” (90-91)

Lastly, a very important monument that testifies to the ancientness
of Saivism in Balasoreisa statue of Lakuli$a, which was excavated from
Kasba [also known as Kaspa]. I came across this sculpture, which was
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described as “Buddha practicing yoga”, during the period of reading
the book Archeological Survey of Mayurabhanja by N. N. Vasu, but my
mind, which had till that time remembered many images of Lakulisa
from the temples of Bhubanesvra, did not accept the identification of
Dr. Vasu and was enthusiastically inclined to identify it as an image
of Lakulisa. In suspicion of the existence of any literature that would
have proven the same, which I was independently thinking about,
I searched some literature and finally got the latest publication by
Donaldson, in which he has also identified the image in question as
Lakuli$a and has referred: “The image of Lakulisa from Kasba, now in
the compound of the Fakirmohan college at Balasore, for example, was
identified as Buddha by N. N. Vasu” (Donaldson, p.433, reference no.
58) Also, the same sculpture has been mentioned as Lakulisa in the
Odisha District Gazetteers, Baleshwar, in Gazetter of India, 1994 (p.
763). In fact, this incident of the identification of Lakulisa supplies
the inspiration for undertaking an effort to pen down this article.
This image of Lakuli$a is seated on visvapadma in slightly
raised crossed legs tied around with yogapatta. Hands exhibit the
dharmacakrapravartana-mudra. The lkuta (club), the essential
sign of Lakuli$a image, is held between the left arms. The ear
lobes are dilated and hair is arranged in snail-shell curls, and most
importantly this image is marked with érdhvalinga (with erectlinga),
a distinguished feature mentioned: “In the Visvakarmavatara-vastu-
$astra manuscript of the Decccan College Library is a verse which
specifies that Lakulisa should be represented tirdhva-linga (with erect
linga)...”( 390) In this regard, it could be remembered that the
Lakulisa image of Vaitala temple (as shown in K. C. Panigrahi’s book:
Archaeological Remains at Bhubaneswar, fig. 126) is also marked with
urdhvalinga. This image has been flanked by four minor images, two
each arranged on either side, seated on a lotus whose stalk is issued
from the visvapadma of the main image i.e. Lakuli$a. Four minor
images, usually considered as four disciples of Lakulisa viz. Kausika,
Garga, Mitra, and Kaurushya, are presented in an apparently
younger appearance without bearded faces and the seating posture
of all four minor images is different from each other, but the gesture
of all minor images seems to be alike i.e. listening. This image has
been dated between the 8" — 9™ century A.D. by Donaldson, who



Saivism in the Undivided Balasore of Odisha Kiranavali 27

has taken this sculpture as an example of one of the earliest images
of Lakulida by referring to this image while narrating the Buddhist
influence on the early images of Lakulisa. He says: “On most early
images his ear-lobes are distended, his hair is arranges in snail-shell
curls neatly aligned in rows and he has a cranial protuberance, features
suggesting the influence of Buddhism (fig. 499) [this number refers to
the image of Lakulisa from Kasba given in his book ‘Iconography of
The Buddhist Sculptures of Orissa’, Vol.II (plates)]” (390)

From the above discussion, it is evident that Saivism, though not
prior to Buddhism, was once the flourishing religion in the Balasore
region of Odisha. And the sculpture of Lakulisa, excavated from the
Kasba region of Balasore is the earliest available dated monument
attesting to the ancientness of Saivism in Balasore, in particular, and
one of the earliest Saiva monuments of Odisha, in general.
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Gender Taxonomy in Select Sanskrit Texts
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Abstract
The ancient Indian mind freely pursued many branches of
knowledge. It showed keen interest in matters of sex as proven
by the vast body of literature written on the art of love.The
present paper analyses three texts; Ratirahasya attributed to
Kokkoka, Anangaranga of Kalyanamalla and Srrgaramarijari
written by the Muslim saint Akbar Shah dealing with the subject
of erotics. These texts are noted for the elaborate treatment of
the subject. What is noticeable is the minute classification of
the male and female types according to physical and sexual
characteristics.
Keywords: Ratirahasya, Srngaramaiijari, Anangaranga,
classification, women
Kama which includes love, desire, pleasure, music, good food,
perfume, the fine life is one of the Purusharthas according to the
Indian system.The rest of the trivarga are Dharma and Artha. Each
of them is the subject of a science or sastra embodied in a number
of texts.The subject of sex finds mention in Rgveda, Atharvaveda
, the Upanishads and in the Mahabharata. Apart from the iconic
text Kamasutra of Vatsyayana there is a sizable body of work
written on erotics. Kokkoka in his work Ratirahasya mentions
his predecessors Gonikaputra, Munindra, Munibhih, Karnisuta,
Muladeva, Gunapataka,Vatsyayana, Muni, Nagarjuna, Shabdarnava,
Haramekhala, Uddisha, Yogavali, Munindra and Munayah.
Srrgaramarijari the seventeenth century Sanskrit-Telugu treatise on
love attributed to the polymath Muslim saint Akbar Shah refers to a
good number of works in Telugu and Sanskrit: Rasamanjari, Amoda,
Parimala, Srngaratilaka, Rasikapriya, Rasarnava, Prataparudriya,
Sundarasringara, Narasakavya, Dasarupaka, Vilasaratnakara,
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Kavyapariksa, Dasarupaka, Vilasaratnakara, Kavyapariksa and
Kavyaprakasa. Ananga Ranga of Kalyana Malla in addition to other
popular and canonical texts mention Panchasayaka, Smarapradipa,
Ratimanjari and Manasollasa. From this list it is evident that a
vast body of literature on erotics was present in both Sanskrit and
vernacular. These texts are replete with minute classification of
the male and female types and deserve a detailed study by social
scientists.The present paper attempts to describe the classification
of the male and female types as seen in the works Ratirahasya,
Anangaranga and Srrigaramarjari . A short introduction to these
works would be pertinent at this juncture.
Sragaramaiijari

V. Raghavan, a reputed scholar who headed the department of
Sanskrit at the University of Madras discovered two manuscripts—
one is Sanskrit and the other in Telegu—of Srrgaramarijari in
the 1940s. By comparing and collating the versions he was able to
plug lacunae and reconstruct a text complete except for a few lines
at the end.The authorship of this work falls on Akbar Shah alias
Saint Sayyid Shah Kalimullah Husain also known as Bade Sahib. He
was a descendant to Bande Nawaz Hazarat, the renowned Muslim
saint Gesu Daraz of Gulbarga. His proper name was Sardar-ud-Din
Muhammed Husain but was commonly called Muhammed Gesu
Daraz, on account of his having long ringlets (Raghavan 4). Just like
his illustrious forbear, Akbar Shah too began to be venerated as a
saint or ouliah in the Islamic fashion after his premature death. It
was, and is, not uncommon among Muslims, especially in its more
popular and indigenous manifestations, to venerate deceased saintly
personalities, but it can plausibly be argued that given the high degree
of cultural symbiosis and synthesis that characterized the seventeenth
century Hyderabad, a Muslim saint was a common phenomenon,
transcending the barriers of caste and creed. There are many grounds
to problematize the assumed authorship of Akbar Shah. To take a
textual evidence, one may suspect the likelihood of a practicing
Muslim having composed a work with an undisguised invocation to
muses, gods and goddesses of a polytheistic belief system, but given
the unusual degree of synthesis and syncretism already referred to,
one may argue that there is nothing inherently improbable in Akbar
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Shal’s writing hymns adulating, exulting and praising deities and his
preceptor. It may more legitimately be doubted whether a Muslim
saint would write a work on mundane love in Sanskrit and Telugu.
However, it is a fact that Buddhist and Jains have written treatises
on love (Raghavan 7).The Srrigaramaijari is closely related to two
previous works—the Rasamanjari of Bhanudatta and a commentary
on it called the Amoda. It generally criticizes the former and adopts
many of the views expressed in the latter.
Anangaranga

Translated as The Stage of Love, the work was composed by
the poet Kalyanamalla, for the amusement of Ladkhan, the son of
Ahmed Lodi, the same Ladkhan being in some places spoken of as
Ladana Mull, and in others as Ladanaballa.He is supposed to have
been a relation or connection of the house of Lodi, which reigned in
India from A.D. 1450 to 1526.The work would therefore, have been
written in the fifteenth or sixteenth century.It contains ten chapters,
and has been translated into English but only six copies were
printed for private circulation. This is supposed to be the latest of
the Sanskrit works on the subject, and the ideas in it were evidently
taken from previous writings of the same nature remarks Mulk
Raj Anand in his Prelude to Kamasutra (52).This treatise has been
translated to almost all the languages. “In Arabic, Hindostani and
the Moslem dialects, the Anangaranga becomes Lizzat al-Nisa, or
the Pleasures of Women; and it appears with little change in Persian
and Turkish”(Anangaranga xi).
Ratirahasya

In the available literature on Kama Sastra in Sanskrit, the
Ratirahasya believed to have been written between A.D. 830 and
960 is next in importance only to the text of Vatsyayana. In fact, it
may be said to have gained greater popularity because of its concise
treatment opines Raghavan in his Foreword to the text (vii). Indeed,
in many Indian languages, the name of its author Koka or Kokkoka
has become a synonym of the subject Kama Sastra itself. He has
been known in several names like Kokkaka, Kokkoka, Kokka,
Koka, Kukkoka, Kupkoka, Koka-deva, Koka Pandita, and so on
( Ratirahasya 8). The popularity of Kokkoka is borne out also by
the fact that the text was translated into Persian (vi).Kokkoka wrote
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the Ratirahasya to satisfy the curiosity of King Vainyadatta ( 9).The
author’s main objective appears to instruct men in the art of winning
over frigid women, or those suffering from sexual anaesthesia. He
particularly stresses the methods by which a man may not only gain
the attention of women, but in due course, may come to sustain
their affections. To achieve this ambitious objective, Kokkoka made
a thorough study of the works of his predecessors, both in the field
of Erotics as well as in other ancillary topics. The aim of Kokkoka is
not merely to give us a compendium of the subject, but to bring into
prominence the ideas of writers other than Vatsyayana. The study
naturally takes the form of classifications and enumerations which
are but names of the psychological variations in men and women. It
is immensely helpful in understanding the types of characters etc.
as dealt with in the different texts of Kama Sastra literature. S. A.
Upadhay remarks

In 552 artistic strophies, composed in different metres and divided
into fifteen chapters, Ratirahasya elucidates almost every aspect
of its subject; the well-known fourfold classification of females
and their distinct characteristics, the ways and means of winning
them over, the different erogenous zones, the classification of
males and females, the twenty-seven types of union, females of
different provinces and their sexual characteristics, details of
tumescence and detumescence, the vivacious variety of postures,
on acquiring a wife, use of agents for enticing other women, etc. The
prescription of different Mantras and rites of enticing women helps
us to understand the Tantric practices as in vogue. The aphrodisiacs
described in 130 stanzas in the last chapter reveal the progress in
Indian medicine.(Ratirahasya xviii) Kokkoka classified women
into four major categories—Padmini, Sankhini, Citrini, Hastini;
tabulated their physical, psychological and sexual characteristics,
along with the days and nights and Yamas thereof and postures
favourable for each of them for the attainment of the highest
conjugal happiness. Some contend that this classification has been
lifted from Vatsyayana: in actual fact, it is conspicuously absent in
the Kama Sutra.

Classification of Women
Padmini

Ratirahasya mentions that she has a slim, fragrant body soft as a
Lotus; eyes red at the end like those of timid fawn; breasts like bilva
fruit, fine nose like sesame flower. She can be dark like lily or fair
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like Campaka and possesses soft graceful swan like gait. She is swan
throated, finely dressed, devout, bashful and preserves her self re-
spect. She only consumes soft, pure, light food; likes white dress and
flowers. Her private parts resemble an opening lotus bud and fluid
has Lotus smell. The Padmansana pose and the last quarter of the
night are suitable for her. Srrigaramarijari echoes the same. Anang-
aranga describes her moon like face, soft like Sirisa flower and fine
neck.She is the best type of woman and is considerate.
Sankhini

Ratirahasya describes her as stout or lean,tall; long legs, nerves and
veins prominent in her tall, slim body, having many hollows (owing to
absence of flesh). She has the voice of an ass, is irascible, fault find-
ing and not pure in mind. She has a heated and bilous constitution;
likes red garments and flowers; eats neither more nor less. She has very
hairy private parts; meagre saltish smelling fluid .She scratches with
nails in enjoyment.Anangaranga notes her meagre breast, tawny com-
plexion and pitiless nature.The suitable pose and time for her is the
Venu- darita pose and third quarter of night. Bilva fruit mixed with
the root of the fragrant Tagara and a special mantra will entice her.
Srngaramaiijari describes her as very loving, devoted to her lord. It
adds that she wears jewels with blue stones.
Citrini

Ratirahasya describes her as slim, neither too tall nor too short
and with graceful gait. She has broad breasts and loins;prominent
lip, conch like neck;voice similar to that of cakora. Adept and de-
voted to music, dance, painting etc, she has quick glances. She eats
sweet dishes and also very little. Anangaranga notes her affectionate
nature,dark hair and voice like that of a Peacock. Her sexual charac-
teristics mention profuse fluid like honey and private parts soft, ro-
tund, bloated and not very hairy. Nagara pose and the the first quar-
ter of the night suitable are for her. Plantain, jati nut and a mantra
will entice this type of woman who loves external sport, embrace,
kissing etc.Srrigaramarijari also mentions her fondness of perfume
and that she has a small mouth.
Hastini

Whitish in complexion, her physical features include tawny hair,short
and stout neck, thick and dangling lips,big and crooked fingers on feet,
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stuttering in speech, immense size, and slow, graceless gait. She likes red
garments and ornaments. She has a bilious constitution and wants many
men.The smell of her body is similar to elephant’s ichor. She is a heavy
eater who eats hot, acrid and astringent food. Very difficult to gratify
sexually, her sexual characteristics list reddish fluid smelling similar to
elephants icor, hairy and very broad private parts. Anangaranga calls her
severe and cruel. The skandha- pada- yugala pose and the second quar-
ter of the night are the suitable time for her. She can be captivated by
the ash of the wings of the dove and bee mixed with honey and adminis-
tered with Pansupari and a separate mantra. Srigaramarijari records the
additional feature that her mating time is the first quarter of the night
which does not agree with the time given either in Ratirahasya or Anga-
naranga.
Analysis

The Padmini, evidently, is the best type of woman and the elabora-
tion of her features is all based on this single idea of her being the best
type and being comparable to the lotus,her leading characteristic is
not only beauty but delicateness. Citrini comes next in point of merit.
Her chief accomplishment and variety of tastes and flashy behaviour,
is based on the word citra meaning ‘manifold” and ‘striking’A careful
scrutiny of Sankhini would show that we have to underlie the state-
ment in the Ratirahasya and other texts that her nerves and veins are
visible on her frame, that she is devoid of flesh, and that her body is
full of hollows.As Sankha means shell and bone, she is to be under-
stood as the fleshless woman. Hastini by all description stands lowest
in the order, she is, as her name suggests, the heavy corpulent type.(
Srrgaramarjari, Raghavan 42)
Vatsyayana’s Classification of Women and Men

Vatsyayanas classification of women and men into Harini,
Vadava, Hastini and Shasha, Vrisha and Ashva, according to the
parinaha (circumference) and the ayama (length, depth) of their
respective organs is followed in these texts too. There are three kinds
of men, namely, the Shasha, or the Hare-man; the Vrishabha, or Bull-
man, and the Ashwa, or Horse-man. These divisions again appear to
represent the nervous, bilious and sanguine temperament.
Harini

The deer type of woman has a shapely head with a thick and wavy
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growth of hair, a small belly, protruding posteriors, small nostrils,
large and beautiful eyes adorned with long lashes. Her lips, palms
and soles are reddish; arms straight and delicately shaped; ears,
cheeks and neck long, and her abdomen and thighs are not unduly
fat. Her ankles are symmetrical, and her gait is like that of an
elephant in rut. Her breasts are firm and prominent, although her
frame is delicate. She has a gentle nature, betrays little anger, but can
be greatly perturbed by envy.She eats moderately, but entertains a
fondness for physical unions. Her fluid has the fragrance of a flower,
her fingers are straight and her speech pleasant. Her yoni is deep,
and measures six angulas. Her build is quite erect and her nature
affectionate.
Vadava

The mare type of woman possesses an unshapely head (not well-
rounded); thick and oily hair; quivering eyes, like the petals of a blue
lotus: and her ears and face are broad and long.Her teeth are large
and strong: her lips long; her breasts full and firmlike water-pitchers;
arms strong but graceful ; belly small, and hands soft as a lotus.
Her chest is wide, her speech is pleasantly halting. She is greatly
perturbed by jealousy. Her navel is deep and round, her abdomen
is asymmetrical but pleasing, her thighs even and short. Her waist
is broad, and she leans from the middle. Her walk is leisurely and
coquettish, her feet are symmetrical and pink; her mind is wavering;
her body delicate. She is fond of eating and sleeping, and is given to
day-dreaming about her lover. She is disposed to phlegm and wind,
and her fluid is yellowish and smells like flesh. She has a strong
libido and her fluid flows easily. Her yoni measures nine angulas.
(Ratirahasya 32)
Hastini

The elephant type of woman is characterised by broad cheeks,
thick ears and nostrils. Her two palms, soles, arms and thighs are
short and broad. Her neck is curved, rough, thick and dun-coloured.
She entertains a continuous desire for indulging in conjugation; has
a deep voice and a heavy body, like an elephant’s. Her lips are long
and drooping,and her fluid flows profusely. She has an irritable
temperament, displays a yellowish hue in her eyes and her fluid
smells like that of an elephant in rut. She is also given to sinning
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surreptitiously. She has many deficiencies and she is usually won
over forcibly by the use of the rod. Her yoni measures about twelve
angulas.

The Shasha

The Hare-man is known by Linga which in erection does not
exceed six finger-breadths, or about three inches. His figure is short
and spare, but well-proportioned in shape and make.He has small
hands, knees, feet, loins and thighs, the latter being darker than the
rest of the skin. His features are clear and well-proportioned; his
face is round, his teeth are short and fine, his hair is silky, and his
eyes are large and well-opened. He is of quiet disposition, does good
for virtue’s sake and looks forward to making name. He is humble
in demeanour; his appetite for food is small, and he is moderate in
carnal desires. Finally, there is nothing offensive in his Kama-salila
or semen.
The Vrishabha

The Bull-man,is known by Linga of nine fingers in length, or four
inches and a half.His body is robust and tough, like that of tortoise.
His chest is fleshy and belly hard. His forehead is high, his eyes large
and long, with pink corners, and the palms of his hands are red. His
disposition is cruel and violent, restless and irascible, and his Kama-
salila is ever ready.
The Ashwa

The Horse-man is known by Linga of twelve fingers, or about
six inches long. He is tall and large-framed, but not fleshy, and his
delight is in big and robust women, never in those of delicate form.
His body is hard as iron, his chest is broad, full, and muscular;
his body below the hips is long, and the same is the case with his
mouth and teeth, his neck and ears, whilst his hands and fingers are
remarkably so. His knees are somewhat crooked, and this distortion
may also be observed in the nails of his toes. His hair is long, coarse
and thick. His look is fixed and hard, without changing form, and his
voice is deep like that of bull.He is reckless in spirit, passionate and
covetous, gluttonous, volatile, lazy, full of sleep and walks slowly. His
Kama-salila is copious, salty, and goat-like.
Further Classification of Women

According to age

A woman under the age of sixteen years is classified as Bala or



36 Kiranavali Dr. Priya Jose K

maiden;thereafter, up to her thirtieth year she is Taruni or a young
woman; from the thirty-first to fifty-fifth year she is Praudha or
middle aged, and beyond this age she is declared Vriddha or old.
Also, if a woman is tall, dark, slim and low or narrow-waisted, and
indulges in unions very sparingly, she is classified as Shlatha while
if a woman is fat, fair and short, broad-waisted and ever keen for
unions, she is Ghana. When a woman combines some qualities from
each of these two categories, she belongs to the medium category.
A Bala or a maiden can be won over by the offering of betel-leaf,
garlands, fruit-juice, tasty delicacies and a deferential mien, being
young, she is easily pleased by the gifts of beautiful ornaments,
necklaces and other trinkets.A Taruni is pleased with a sympathetic
approach and a union which increases gradually in force. A Praudha
harbours deep love and an emotional attachment,while a Vriddha
for whom the different stages of love are over, is enchanted by sweet
talk and respectful behaviour.

According to Humours

A woman whose bone-joints and ankles are not clearly visible,
belongs to the phlegmatic type. Her voice is soft and sweet and she
looks like a lotus.A woman whose bone-joints and ankles are clearly
visible belongs to the bilious type. Her limbs are warm.A woman who
is not soft, whose limbs are lukewarm and who prattles excessively
belongs to the windy type(Ratirahasya 37).The phlegmatic woman
gets the orgasm immediately; the bilious woman gets it after some
time and the windy type gets it after a long time. Again,in the
phlegmatic woman’s yoni the fluid flows freely; the bilious yoni is
very warm, and the windy type of yoni has a thick hymen. The first
category again, pines for union during the Shishira or winter months
and Vasanta or spring; the bilious type, during Varsha or monsoon
and Sharad or autumn;the windy type during Vasanta or spring and
Grishma or summer.A woman of the Shyama category possesses
glistening nails, eyes and teeth. She does not repent quickly. Her
gait is dignified and her attachments unwavering. The entrance to
her yoni is cool, fleshy and pleasant to the touch. The Shyama type
belongs to the phlegmatic class. She is the best among the three
types mentioned below.Shyama does not mean dark-coloured as
she means one who has reached the middle stage of youth. She is,
by nature, pleasure-loving.The bilious type of woman comes next
in order of preference. She has a fair complexion, large breasts, and
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pinkish nails and eyes. Her sweat has an acid odour. One moment
she is angry and the next moment she is happy. She favours the
cold and avoids the heat. Her yoni is quite warm and loose.She is
intelligent and proficient and assumes a delicate demeanour during
the union. The windy type of woman is the vilest type of woman.
Incessantly chattering, fond of aimless wandering, she has a dusky
colour, resembling that of a slightly burnt tree. She is gluttonous; her
limbs are not delicate; her hair is rough and split at the ends, while
her nails and eyes are dark. She is fond of rough and forceful unions.
Her yoni is as rough as a cow’s tongue.When some characteristics
from each of these groups overlap in a woman,she should be typed
as having mixed humours.

According to Character Traits

A Devasattva woman possesses a pure and sweet-smelling body;
her face is very bright. She is well-born and has many admirers.
She is utterly beautiful. A Yakshasattva woman does not feel shy
in the presence of elders. Her lust is easily aroused, and usually,
she is anxious to enjoy unions in sylvan surroundings, drinking
taverns, seaside resorts or mountain retreats.A Narasattva woman
is blessed with an unassuming nature. She is gifted and hospitable,
and not in the least put out by fasting.A Nagasattva woman is given
to excessive sighing and yawning, and to wander-lust. She sleeps a
great deal, but is never completely relaxed. A woman is declared to
belong to the Gandharvasattva group when she is free from anger,
accomplished in the arts of vocal and instrumental music as also
in the Art of Love. She favours bright and dazzling garments and is
very fond of garlands, scents and incense.The Pishachasattva woman
is undignified, gluttonous and possessed of very warm limbs. She
drinks intoxicating potions, eats meat .The Kakasattva woman has a
constantly roving eye; she is plagued by frequent hunger-pangs and
is cursed with a very fretful nature.The Vanarasattva woman has a
distracted look and an unsteady mind. In love-play she is fond of
fighting with the help of her teeth and nails.The Kharasattva woman
indulges in contrary talk, and loves to inflict pain on her paramour
during unions.
Conclusion

The list is by no means complete. There are further description of
women according to the peculiarities of the regions they belong to.
The classification is minute and overwhelming. Though some sound
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quite unbelievable we cannot underrate the effort put into the subject
from an academic and clinical point of view.It is evident that even
in taxonomy the women are studied in far greater detail than the
men.These works offer rules regarding the favourable types of union
among the different categories mentioned above. The conclusion
put forth is this: “Whether a woman is Shyama or phlegmatic or
of the mare type or of the deer type; whether she belongs to the
Gandharva, Yaksha, Nara or Deva-sattva type; whether she is a
maiden or adorned with the beauty of growing. Youth-only one
thing is of the greatest significance for the worldly mortal-that she is
born with beauty solely for man’s supremest happiness”(Ratirahasya
40).It is undeniable that many of the features described of the best
female type still form the basis of beauty standards to this day. We
find “a sculpting of the biological body into a cultured form” in these
texts (Shah 45).Hence they deserve the special attention of scholars
and social scientists.
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“The Tragic Fate of Katerina”- A Study
Based on Alexander Ostrovsky’s “The

Thunder Storm’
Dr. Jimly.P!
Abstract

Alexander Nikolaevich Ostrovsky was the Russian dramatist
of the 19" century. Ostrovsky is generally considered as the
greatest representative of the Russian realistic period. His works
deals with the daily life and social customs of particular groups
and classes. He was more dispassionate and less distorted in the
treatment of his characters. His dramas are among the most
widely read and frequently performed stage plays in Russia.
Ostrovsky’s The Thunder Storm (1859) is a five-act tragedy which
portrays a realistic picture of the Russian patriarchal life. The
play is a social criticism, which is pointed particularly towards
the Russian merchant class. It depicts the desperation of a young
wife who takes a lover hoping he will change her existence but his
failure to do so leads her to commit suicide. Katerina’s longing
for freedom from the bondage of a loveless marriage and the
ferocious mother-in-law symbolizes every woman’s longing for
their own freedom from the patriarchal society.

Keywords: Katerina, Tikhon, Kabanikha, wife, frustrated, family,
marriage, torture, sin, patriarchy, society, suicide.

Alexander Ostorvsky’s “The Thunder Storm’ may be said to be the
story of a light-hearted women Katerina who find herself refugee in
the hands of death. She killed herself in order to become free from
the frustrated life in her husband’s house. It can be interpreted as an
act of protest against injustice. Suicidal behavior is a major problem
worldwide from early ages till now. But it has received little empirical
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attention. Family conflict, domestic violence, familial stress, social
isolation are all causes of suicide. The psychological and emotional
pain that reaches intolerable intensity may be the primary factor that
leads a human to commit suicide.

We are living in the postmodern era where feminism is getting
more popular, but still in our society we can find lots of women
committing suicide in the name of dowry, physical torturing,
mental torturing etc. Here, Ostorvsky’s heroine Katerina drowned
herself in the Volga in order to escape from the torture of the society.
Katerina’s husband Tikhon loved her but he was not able to express
his affection for her because of his aggressive mother Kabanikha.
Kabanikha was a tyrannical mother-in-law and she had crushed
Katerina’s life. Katerina felt somewhat a prison life in Tikhon’s
house. In her childhood days she lived free as a bird. Her mother
loved her above everything else. She dressed her up like a doll and
never pressed duties upon her. She did only what she wanted to
do, but here in Tikhon’s house her mother-in-law always gave her
orders and forced her to do the duties and she even told her not to
sit gazing out the window. Since Katerina had lived in a loving and
peaceful atmosphere in her maiden days, life after marriage became
boring to her. Her mother loved her very much and gave her entire
freedom, but her mother-in-law was very rude and not at all showed
any affection to her. She even didn’t allowed Tikhon to love Katerina.
Katernia longed for eternal love. She wished her husband to be more
romantic, but Tikhon was entirely under the control of Kabanikha
and without her permission he couldn’t even talk to his wife.

Katerina wished to go for evening walks with Tikhon, but
Kabanikha forbade them. Kabanikha always complained to Tikhon
that he never gave orders to Katerina but used soft words and never
shout at her and threaten her. In order to get rid of these problems
Tikhon found himself a relief in drinking. Katerina was not able
to bear this situation. She was a young woman who always wanted
to live in a world of fantasy. We can observe her mind from her
conversation with her sister-in-law Varvara.

Katerina: “Why don’t people fly like birds? Sometimes I fancy I
am a bird. When I stand on top of a hill I want so dreadfully to fly! I'd
take a little run, spread out my arms and fly away. Shall I try it now?”
(Ostrovsky 178)
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Katerina loved Tikhon very much. When he was going to Moscow,
she begged him to take her with him. When Kabanikha allowed
them for a private talk Katerina told Tikhon throwing herself into
his arms.” Don’t go away, Tisha! Don’t go, I beg you; I implore you,
for the love of God.

Tikhon: I've got to go Katya. How can I not go, once mama’s

sending me?

Katerina: Then take me with you, do; oh, do!

Tikhon: (freeing himself from her embrace) I can’t do that

Katerina: Don't leave me. Tisha! Something terrible will happen!

Something terrible!

Tikhon: It can’t be helped, everything is settled.” (195-196)

When Tikhon was leaving to Moscow; we can see Kabanikha
instead of consoling Katerina abusing her. Kabanikha : “Hanging on
his neck, you shameless hussy? It's not with a lover you are parting!
It is with your husband, your lord and master? Or perhaps you don't
know the rule? Bow to him! Bow to the ground.” (197)

We can infer from Kabanikha’s words that she is a mother-in-law
of a patriarchal society who imposes restrictive social norms to her
family, that is why she told Katerina to consider Tikhon as his Lord
and master, but we can’'t agree with those patriarchal norms. A wife
is not a slave to her husband. They are having equal rights. They are
life partners and self-respect is applicable to both of them.

As a wife and a daughter-in-law, Katernia was very obedient and
loving. Though Kabanikha was very impudent Katernia never spoke
a word against her and she always obeyed her orders. Katerina
always longed someone to love her. In her childhood her mother
always cared her and after her marriage she failed to get the real
love which she yearned. She always needed Tikhon’s presence and
also wanted him to adore her, but Tikhon was extremely different
from her wish. He always gave importance to his mother’s words.
Actually, he was afraid of Kabanikha. Tikhon was a person who had
no identity of his own. He had no courage to take his own decisions.
It was Tikhon’s behavior that leads Katerina to disaster.

It was love Katerina longed for. After Tikhons departure she
became attached to Boris their neighbor, not just because he was
pleasing to her, but being so different from everybody in the way he
looked and the way he spoke. She was drawn to Boris by her need of
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love, which had met with no response from her husband, and by her
injured feelings as wife and woman, and by the deadly boredom of
her life, and by her longing for freedom, space, and bondless liberty.
Boris was not heroic; he was not worthy of Katerina. He was just one
of the circumstances making her doom inevitable. Though she was
attached to Boris she never hated her husband. Her love for Tikhon
remained the same in her mind. When Varvara talked about Boris to
her, Katerina said to her “don’t speak to me of him, I beg you, not a
word! I do not wish to know him! I intend to love my husband. Tisha,
Tisha darling, I wouldn’t exchange you for anybody in the world! I
had no wish to think about this, but you brought it up” (190)

From these words it is clear that Katerina was true to her husband
and she loved him more than anything in the world. As a wife she
always wished for Tikhon’s presence, that’s why she begged Tikhon
to take her along with him to Moscow, but Tikhon never cared her
feelings and he even distressed her feelings as a wife. Tikhon’s this
behavior forced her to fall in love with Boris. Actually, Katerina
never wished to fall in love with Boris, but her desperate mind forced
her to do so. She felt very lonely. In her loneliness she thinks” it will
be very quiet in the house now. If there were children. What a pity
I have none of my own; atleast I could spend my time with playing
with them. I do love to talk to children” (199)

Form Katerina’s thought we can understand how much she
missed her husband and her longing mind to become mother and
thus spending time by playing with them, but fate was cruel to her.
She didn’t have any children. If Tikhon had given her a chance to
become a mother, she must not have felt this much loneliness. In the
absence of Tikhon, she could atleast spend time with her children.
When Tikhon left her alone, she felt her life in her husband’s house
a sort of imprisonment. She felt that her life was in misery day by
day, without seeing a ray of light and never hoping to. The longer she
lived the worse it gets. It was her mother-in-law who crushed her.
It was because of her Katerina hated that house; every walls were
hateful.

When Katerina engaged in an immoral relationship with Boris in
the absence of Tikhon, she knew that she was doing a sin. Though
they enjoyed every night, the thought that she was doing a dreadful
sin made her more worry than before. But she knowingly did it in
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order to get a mental satisfaction which she had been longing since
her marriage. She was terrified on thinking about the consequences
when anybody came to know about her relationship with Boris.

Katerina was very sensitive, that'’s why at the very moment on
Tikhon’s unexpected arrival she became gruesome. Without having
the courage to conceal it any more she revealed everything to
Tikhon in Kabanikha’s presence. If Katerina had not revealed her
affair with Boris, Tikhon would never come to know about it and she
could live with Tikhon till the end as usual, but Katerina’s honesty
forced her to reveal it. Her love towards her husband and lover was
sincere, that’s why she confessed her betrayal to Tikhon. The good-
hearted Katerina didn’t want to cheat her husband. So, we can't find
fault with her, because she had done all this when life in that house
became intolerable to her

At the end, not able to live in that house Katernia decided to set
out of the house. While she was walking alone in search of Boris, she
tells to herself. “Nowhere. Nowhere to be found. What could he be
doing now, poor darling? Only to say good-bye to him, only that,
and then...then I'm even ready to die. I've ruined myself and him
too, brought dishonor on myself, eternal disgrace to him. There is
nothing I want, nothing that pleases me, not even the light of day.
But death doesn’t come. I cry out for it, and it doesn’t come. Perhaps
I would find some joy in life I lived with him. I am already a lost soul.
How I long for him! If I cannot see you, love, at least hear me from
the distance! Sweet wind, carry to him my sorrow and my longing!
Blessed saints, how I long for him! (Goes to the river-bank and cries
out in a loud voice) My love! My love! My soul! How I love you! Oh,
answer me! Answer me!” (243)

On hearing these words, we can infer that Katerina was in a
traumatic situation. Nobody was there to console her. When she saw
Boris, she begged him to take her with him to Siberia. We can find
earlier she was begging her husband to take her with him to Moscow,
but he went alone because he was afraid of his mother. Now here
Boris left her because he was not able to violate his uncle’s words. In
both the cases as a wife and as a lover her feelings was injured. If her
husband Tikhon had taken her to Moscow this disaster would not
have happened to her. The insecureness which she felt forced her to
compel in both the cases. In her childhood days her mother loved
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and cared her very much, but she failed to bring up her as a bold
woman. She always considered Katerina as a doll. This effected in a
negative way when Katerina came to Tikhon’s house after marriage.
She was always nervous and failed to take her own decision.

After saying good-bye to Boris, we can see Katernia standing
deep in thought. She thinks “where am I to go now? Home? No, to
go home is to go into the grave, just the same. Ah, no; the grave is
better I don’t want to think of hoe I shall live. Go on living? No, no!
That is too terrible! I have come to hate the people, and the house; its
very walls are hateful! I will not go back! No, no, I will not go! What
difference does it make whether death comes to me or I go to death?
I cannot possibly go on living, but it’s a sin, nobody will pray for me!
Aye those who love me will pray for me. (Goes to the edge of the
riverbank and calls out in a loud voice) My own love! My hearts joy!
Farewell!” (Disappears). (246-247)

The unfulfilled dreams of happiness in marriage and the
pernicious situation in her husband’s house forced her to commit
suicide. Though Boris left that place and Tikhon was ready to
forgive, Katerina ended her life by throwing herself into the river
Volga. Her morality conscious and self-guilty conscious made her to
do this. Though Katerina was able to break a taboo, she was unable
to live with the guilt. As a wife of a high-class family there is no other
way in front of her, because she knew that the society will torture
her. Her traumatic experience is one of the major causes of her
suicide. Trauma studies explore the impact of trauma in literature
and society by analyzing its psychological, rhetorical and cultural
significance. In Sigmund Freud’s Beyond the Pleasure Principle
(1920) he argues that trauma is an unrepresentable event that
fundamentally fragments the psyche. Emotional and psychological
trauma results from an extremely stressful event that causes severe
disability in daily functioning. The anguish and frustration from the
traumatic event in Katerina’s life led her to commit suicide.

The tragic fate of Katerina arises from the unconventional system
of the patriarchal society. As a playwright Ostrovsky succeeded in
portraying the problems of a woman in a high-class society through
his heroine Katerina, but he failed to keep loyalty to Katerina as an
individual, because he didn’t allowed Katerina to walk out from her
husband and to seek a life in which her values as a human being
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can be realized. Instead, he killed the heroine by saying that she
killed herself and had done a sweet revenge to her husband and
family. Through Katerina’s suicide, Ostrovsky is supporting the male
dominated society. For this we can take evidence from the play.
Katerina: “I've got sin in my mind. How I Have wept, how I have
fought with myself? But there’s no escaping this sin. No escaping it.
Itisasin Varvara, a dreadful sin.” (P.182 Alexander Ostrovsky) From
the quotes we can conclude that Ostrovsky tried to portray Katerina
as a sinner. Here Ostrovsky purposefully made his heroine Katerina
to tell that she was sinned. So, through Katerina’s suicide, knowingly
or unknowingly the author is conveying a message that morality
plays a key role in patriarchal society and a sinned woman have no
right to live in the society. So, in this play, as a writer Ostrovsky had
not showed any justice to Katerina.
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Vedic Agriculture and its Implementation in

Modern Farming: A Review
Garima' & Namita Joshi?
Abstract

Agricultural practices are very old, which have been started
in the Vedic era. Many texts such as Surapala’s Vrksayurveda,
Krsi Parashara, Kashyapiyakrsisukti, Kautilya’s Arthashastra,
Manusmriti, Amarakosha, Varahamihira’s Brhat Samhita
describe the agricultural tools, methods, and techniques which
were used in ancient time. Vaisyavargaha briefly explain the
crop suitability according to the type of soil. Agriculture was
declared one of the most respectable works in Vedas. Use and
the benefits of Panchgavya, Kunapajala, Beejamrit, Jeevamirit,
Compost tea, Matka khad, Vermiwash, and Amrtapani were
described in the Vrksayurveda and Vedas. Implementation of
these products enhances the productivity of crops.

Keywords: Agriculture, Organic farming, Soil, Veda

Introduction

Vedas are considered an ancient treasure, which not only
describes the way of living but also deals with various aspect of life
and sources which helps to maintain a suitable environment for all
living beings. The Vedic period was considered from c.1500-500
BCE (Sharma et al.). This was the period when Vedic Aryans started
cleaning forests and adopted agriculture for their life-hood. The rise
of Sramana movements, large states, and big cities (mahdjanapadas)
brings the Vedic period towards an end. Vedas also give an account
of agriculture and its related practice as it was considered very
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crucial for the survival of human beings. In Sanskrit, the word krsi
is equivalent to agriculture and it is used many times in Rgveda
(Michael Brattus Jones). A detailed description of agriculture and
its related aspects was found in post-Vedic literature. Going through
the ancient literature it was seen that this occupation was considered
the best, which not only provide wealth to farmers but also give
happiness and prosperity. The composition of many Vedic scriptures
including the Sambhita to the Sutras was done between c. 1500 BCE
to c. 5™ century BCE (Debi Prasad Chattopadhyaya and Lallanji
Gopal Chapter 15: 5). Many texts like Surapala’s Vrksayurveda,
Krsi  Parashara, Kashyapiyakrsisukti, Kautilya’s Arthashastra,
Manusmriti, Amarakosha, Varahamihira’s Brhat Samhita mention
the role of agriculture practices, arboriculture, plant biodiversity,
and horticulture (Gopal). The process of vegetable, cereals, and fruit
cultivation along with irrigation practices and the use of cow dung
manure for maintaining the fertility of soil is also mentioned briefly
in these scriptures.
Land and Soil

Depending upon the soil’s physical characteristics, fertility, and
irrigation different lands were described in the Amarakosha (Jha),
given in Table 1.
Table 1. Showing different land as described in Amarakosha.

S.No. | Name of different land mentioned | Meaning in English
in Sanskrit

1. Urvara Fertile

2. Ushara Barren

3. Maru Desert

4. Aprahata Fallow

5. Shadvala Grassy

6. Pankikala Muddy

7. Jalaprayah Watery

8. Kachchaha Land contiguous to

water
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9. Sharkara Loaded with Pebbles
and limestone

10. Sharkaravati Sandy

11. Nadimatruka Land watered from
river

12. Devamatruka Rainfed

Vaisyavargaha mentioned the soil in relation to crop means it
described the soil according to crop suitability (“Vedic Agricultural
Practices”). Along with soil description, maintaining soil fertility by
manuring and rotation of crops was also described in Rgveda. Cow
dung was preferred in Vedic times as it is considered a major source
of nitrogen. Kosambi and Kautilya also spoke about crop rotation,
which is mentioned in Arthashastra. Two types of cow dung manure
i.e. farmyard cow dung and stable (gostha), were used in the Vedic
period. For nitrogen fixation use of barley husk in soil was described
in Varahamihira in the 6™ Century AD (Ramprasad).

Origin and development of Agriculture:

The lord Brahma was regarded as the inventor of agriculture
by Markandeya purana. According to this, at the beginning Earth
yields all types of vegetables and crops but with time they become
unproductive after that Brahma got various types of seeds by churning
soil, but shortly he realized that the crop productivity became lesser
than the initial, then he originated the concept of Agriculture and
bought it in practice. Since then, agriculture become a need for
human survival. However, the origin of agriculture is described
differently in Visnu Purana and Bhdagavata Purana, these regarded
the son of King Vena named Prthu as the inventor of agriculture. In
Atharvaveda, it was mentioned that for the very first time, farming
and grains were grown by King Prithu Vainya (Raychaudhuri
and Kaw). Agriculture has been given importance by Vedic seers
because they knew that it was the only option to cope up with food
scarcity. For the survival of human beings Anna (grain) production
is important and its production occurs by agriculture so agriculture
become a basic necessity for human survival. Yajurveda says that
one should do agriculture and make some efforts to produce large
quantities of grains, and the life of humans depends on agriculture
ie.
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‘te krsim ca sasyam ca manusya upajivanti’ (Atharva. 8.10.24)

To aware about the importance of agriculture Vedic seer says:

aksairma divyah krsimit krsasva vitte ramasva
bahumanyamanah

tatra gavah kitava tatra jaya taname vi caste savitayamaryah
(10.Rgveda 10.34.13)

This means, o gamblers, don’t do gambling instead emerge in
agriculture, which will give you, wealth, by which you can earn
money, joy, domestic animals, and can live a happily married life.

Agriculture is regarded as human welfare in Taittiriya Samhita
and Yajurveda. A person possesses the most quantity of grains
respected most in society. Gods like Pusa and Indra are also
considered to engage in agricultural practices. Taittiriya Sambhita
described agriculture as Chandas, which means it likes as music to
human life, which fill the life of human with delight. Bruhatparasara
also says that krseranyatra no dhamo na la bhah krsasato’nyatah (11.
Brhatparasara-5/185) which means agriculture is only the religion
and there is no businesses profitable than this.

Ksetrapati, Go, Parjanya, Apah, Prithvi, Visvedevah, Aksa, and
Aranyani are various sitkta of Rgveda which also describe the value
of agriculture for living beings. Slokas available in Atharvveda depict
that at that time most agriculture depends on rainwater, as mention
of prayers to the god of rain available in it (Sabhapandit). It also
describes the first process of farming which is ploughing by cattle
and sowings seeds.

Krsi parasara says that one can become bhupati even by
performing agriculture. Even the people having wealth of gold,
garments, silver, and jewels also depend on farmers for food. It
doesn’t matter how wealthy one becomes but to diminish the
hunger everyone has to depend on food. Food is life, strength,
and everything. All the people, the divines, and the demons have
to depend on food for survival. Food comes from grain and grain
is provided by agriculture (Parasara). Mahabharata and Valmiki’s
Ramayana also state people who engaged in agriculture live a more
prosperous and happy life. Sukra niti says that river water irrigated
land is best suited for agriculture (Aquique Chapter 3).
Agriculture Essential and Management of Agriculture

Agriculture depends on various factors like farmers, type of
soil, seeds, farming techniques, manure, agriculture implements,
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irrigation, etc. Farmers are a fundamental part of agriculture practice.
Agriculture can’t be possible without farmers so they are placed at
higher rank and entitled as Ksetrapati, Krsaka, Krsika, Krsivala etc.
In Vedas, farmers are also called as Kinasa.
According to Panini, farmers are of three kinds (Kaushik):

Ahali- Farmers doesn’t own ploughs

Durhali- farmers own old ploughs

Suhali- who own ploughs or good land

Atharvaveda also says that a farmer’s education is very important.

Farmers who were educated about Varta Vidya can enhance the
productivity of their fields. Bruhatparasara says that an educated
farmer has enough knowledge of various agricultural steps and
never faces poverty.
Field preparation and manuring:
Farmers of the Rgveda period had knowledge of various types of
soils and crops. Repeated ploughing was used to prepare the soil for
cultivation. After ploughing soil was soaked with water. Langala and
sira were Vedic terms for the plough. The use of horses for plough-
ing was also mentioned in the mantras of Rgveda. Punishment was
recommended by Manu, the lawmaker, for the adulteration of seeds.
It simply illustrates the importance of good seeds in the Vedic pe-
riod. For good germination, seeds were coated with flour of sesa-
me, black gram, and rice. Various herbs were listed in Shurapala,
used in seed treatment. For cotton seeds treatment of cow dung was
used to enhance germination rate. Parashara says that manure will
help to produce a good yield. Manure formed by soaking sheep and
goat excreta, pulverized sesame, and Vedie Agricutture Practices
barley in water for seven nights was =
described in the Agni Parand. Appli-
cation of this manure helps in increas- Tl
ing the rate of fruiting and flowering
in plant species. In the Vedic period,
as a pre-sowing treatment, honey and
clarified butter formed manuring is
used for barley seeds (Dwivedi).

Harvesting

Figure. 1. Showing the ancient Vedic
agricultural practices and Storage
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methods

Agricultural implements
Various agricultural tools are used during the Vedic period some of
them which are mentioned in Rgveda given below (Roy):

S. No. | Use of Tools Tools men- | Meaning in | Main Func-
tionedin | English tion
Vedic Texts
1. Forest Clear- | Svadhiti, Axe Used to cut
ance tools Parasu trees
2. Soil treatment | Datr Mower For grass
cutting
3. Soil treatment | Taittiri, Roller Making field
Sambhita even
4. Tillage imple- | Langala Small Ploughing
ments plough
Sira Heavy Ploughing
plough
5. Harvesting Datr Crook- Crop Har-
tools ed knife vesting
shaped
sickle
Srni Sickle Crop Har-
vesting
Jeta Reaping Crop Har-
hook vesting
6. Transporting | Anasa Carts
tools
Sakata Wagon
Irrigation

Natural irrigation and artificial irrigation, these two types of
irrigation were known by Vedic people. Natural irrigation comprises
rainwater and river water. In Rgveda, many mantras mention the
importance ofrain for the production of ‘anna, grains,and theincrease
of cattle. Small streams formed from rainwater, used for irrigation,
and water was lifted by Droni (like a bucket). Two main rivers viz.
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Sarasvati and Sindhu, its seven tributaries, were used for irrigation
in the Vedic period. Sindhu River was considered a perennial water
source. Rgveda describes the use of Sindhu and two of its streams,
flowing westerly and easterly. It was written that Sindhu-associated
fields were rich in corn production. Vajinivati also describes that the
Sindhu River water has a rich fertility capacity. It was stated in Vedas
that as it moves downwards it divides into seven tributaries, and all
of them enhance the fertility of fields and increase the production of
‘anna. The second river was the Saraswati, which arose at the valley
of the Siwalik range which was the source of non-perennial water.
It gets the water from the drainage of perennial rivers like Yamuna,
Indus, and Satluj and from rainfall. It provided water from Punjab to
Saurashtra including Rajasthan. It contributes to irrigation either by
surface flow or by sub-soil flow.

For artificial irrigation, water was stored in the non-flowing
streamlets formed due to rainwater collected with the help of Droni
and used for irrigation purposes. Rgveda also described the process
of lifting water filled bucket from a well with the help of a stone
wheel which acts like a strap. The introduction of the use of dams
and reservoirs for irrigation purposes was found in Yajurveda. The
use of a canal system and channelizing of the river for irrigation
was also described in Atharvaveda, Kausika sutra, and Grhya-sitra
(Prasanna and Aithal).

Vedic krsi implementation in modern agriculture

After the use of insecticides and fertilizers, field production rise
rapidly in the 20" century. However, with time due to extensive
agriculture, the use of fertilizers, and adaptation to pests, the quality
of crops and food retards with time. Now most of the farmers and
people started shifting towards organic farming which is devoid
of chemicals in agriculture practices, and with that, Vedic Krsi
emerged once again. Vedic science-based organic farming is termed
“Chaitanya Krsi” (Gaikwad). Cow urine is considered one of the
most valuable products of cows which have been used in medicine
and agriculture practice since the Vedic period. Cow urine was
found to be favorable in enhancing the productivity of mustard,
rice, maize, etc (Choudhary et al.).. Mixture of 5% cow urine + 5%
cow dung and 5 % neem seed kernel extract was found to restrict
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the toxic effect of larva and eggs of Helicoverpa armigera commonly
known as cotton bollworm. Vrksayurveda and Vedas described the
benefits of Panchgavya, Kunapajala, Beejamrit, Jeevamirit, Compost
tea, Matka khad, Vermiwash and Amrtapani (RK Naresh et al.).

S.No. |Inputs Ingredients

1. Panchagavya | Cow dung, cow dung slurry, cow urine,
cow milk, curd, and cow butter oil

2. Vermiwash Cow dung, earthworms

3 Compost Tea | Vermicompost

4. Matla Khad | Cow dung, cow urine, water, jaggary

5. Beejmirit Cow dung, cow urine, cow milk, lime-
stone, water

6. Jeevamirit Cow dung, cow urine, jaggary, pulse
flour, fertile soil, water

7. Amrtapani Cow butter oil, honey, cow dung, water

Among all of them, the highest nitrogen content and maximum
microbial population were found in Panchagavya. Their results
showed that Vedic krsi and cowpathy has lesser input cost which
financially gives less burden to small and marginal farmers. These
techniques however give effective outputs by suppressing the growth
of pathogens by producing anti-fungal, anti-bacterial compounds,
siderphores, and hormones and enhance productivity. Quality
and quantity of parameters and yield of Bhindi crop significantly
increase if the seeds were treated along with Albizia lebbeck as
green manure and provided with foliage spray formed from the leaf
extract of Annona squamosal, the same results were obtained with
maize crop (V. Anbukkarasi and A. Sadasakthi). Swaminathan and
Premalatha (Swaminathan and Premalatha) revealed that Gliridica
leaf incorporation before the sowing of green gran and the use of
spray foliage formed from the leaf extract Aegle marmellos after
sowing was found most beneficial for green gram. Prior findings
also revealed that the yogic method of agriculture (meditation +
organic) has microbial-rich soil, and germination of seeds occurs
one week earlier. The spray of biogas slurry along with Panchagavya
also enhances the yield of Maize crop (Somasundaram et al.).
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Combined use of Panchagavya along with inorganic fertilizer also
provided the highest yield of fresh baby corn. Four times spray
of 3 percent Panchgavya on an interval of 10 days, starting from
day 15 after sowing of seeds with recommended fertilizer dose
was found most suitable (Vimalendra and Wahab). Analysis of
beejamrutha determined the presence of beneficial organisms which
protect the crop from seed-borne and soil-borne pathogens. Some
bacteria have the capability of phosphate solubilization, nitrogen
fixation, hormones like auxin and gibberellic acid production, and
suppression of Sclerotium, which was also found in it (Sreenivasa
et al.). Different concentrations of cow urine, jeevarmrutha, and
Panchgavya enhance the productivity of Capsicum crops (Boraiah
et al.). Vermiwash obtained from vermicompost units is an organic
drainage. It is a good source of amino acids and dissolved nutrients
and acts as a potential source for plant growth (Das et al.). The use
of vermiwash with various biopesticides like neem plant part and
garlic bulb has n positive effects on the productivity, growth, and
flowering of Cajanus cajanas and Cicer aritinum. It not only induces
early flowering but also reduces the infection of Helicoverpa armigera
(bollworm).
Conclusion

Agriculture practices were briefly described in Vedic scripture.
It cannot be denied that farmers of the Vedic time period used
various types of agricultural management tools and techniques,
which advanced as time changed. Techniques got advanced
as industrialization occurred. Among them, the most crucial
was manuring methods, which can be used in the replacement
of fertilizers and pesticides. Use of products like Panchgavya,
Kunapajala, Beejamrit, Jeevamirit, etc, can be used in organic
farming. These not only benefit small-scale farmers but also help
in maintaining soil health, preventing the damaging of crops, and
attaining sustainable development.
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Thematic and Psychological Aspects of the
Curses in the light of the Mahabharata- An
Analysis.

Pratiksha Goswami®

Abstract

If the story of the human civilization has been observed, the
two most prominent emotions that dominates human minds are
happiness and sorrow. Though there are some other emotional
aspects of human mind, these two can be bluntly visible by
anyone in the human world irrespective of any epithets and
qualifications. The story of human civilization adjoints boons
and curses respectively with happiness and sorrow from time
immemorial. Irrespective of geographical boundary, the literary
documents of the whole world showcase boons and curses and
their reflections in the society, corroborating human happiness
and sorrow respectively in various directions. The present paper
aims at dealing with the thematical and psychological aspects of
the curses in the light of the Mahabharata. It will try to ascertain
those from the perspective of modern outlook and theories.
Key Words: Mahabharata, theme, psychological, curses and
cause-and -effect relationship.

Scope:
 To access the thematical importance of the curses in the light
of the Mahabharata.
o To access the psychological aspects of the curses of the
Mahabharata.

o To determine the cause-and-effect relationship of the curses
into the storyline of the Mahabharata.

Methodology
The methodology of this proposed work will be basically narrative
and explanatory. In some portions there will also be analysis on the
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basis of a comparative discourse.

Key Findings: To find out how curses of the Mahabharata are
related to the psychic state of the curse giver and curse receiver. This
also tries to locate how these curses add impetus in the forward
journey of the storyline.

Introduction

The story of human civilization provides the two most prominent
emotions that remained strong in human minds from the beginning
of the human civilization which are happiness and sorrow. Though
there are some other emotional aspects of human mind and these
are expressed in various situation of life but the feeling of happiness
and sorrow remains prominent irrespective in any stage or status
of the human being. The story of human civilization also adjoints
boons and curses respectively with happiness and sorrow from
time immemorial. So, the curses are related with the sorrow of the
human mind. The main idea of curse is of inflicting punishment or
even destruction on a person who had done wrong. The Sanskrit
rendering of curse is Sapa. The word $apa is derived from the
root Sap which refers to vengeance. It is stated in Grammar as
Sapa Akrose (Dikshita 233,260). The term dkrosa means assailing
with harsh language, scolding, reviling and abuse(Williams 128).
Akrosa also means curse, imprecation and oath (Apte 309). Monier
Williams gives several meanings to Sapa viz., curse, malediction,
abuse, oath, imprecation, ban and interdiction (1065). According to
the Oxford English Dictionary the curse is an utterance consigning
or supposed or intended to consign a person or a thing to spiritual
or temporal evil, the vengeance of the deity, basting of malignant
fate etc (Simpson 331). The word $apa and its root form sap occur
in the Rgveda with its traditional meaning; i.e., the infliction of
punishment in one place (Rgveda, 1.41.8). The Taittiriyasarnhita
mentions the story of curse given to a fish by the god Agni. Agni
had three brothers. They perished while carrying the offering to the
gods. Agni was afraid of the thought the same misfortune would fall
on him. So, he ran away and entered into the waters. The gods came
to search for him as they needed him for sacrifice. The fish told the
gods about Agni’s presence in water. So, Agni cursed the fish and
said that humans would take fish as their food (Taiteriya Sambhita,
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2.6.6.1). These Vedic texts mention curses, but it is important to
note that Vedic texts are not full of such occurrences. Whereas,
the Epics and Puranas have used the strategy of curse on various
accounts. Interestingly, the beginning of Ramayana is based on such
an incident. It is known to all that Valmiki cursed vyadha, when the
latter was seen as the killer of the Kraufica bird in the Ramayana
making the other bird companion-less (Ramayana, 2.15). The curse
coming out of the mouth of Valmiki has been treated as the example
of first ornate poem of Sanskrit literature. Like these works, a great
chunk of the Mahdabharata story has been seen to be regulated by
curse and its impact. Apparently, the curses are associated with
negative environment, but the Mahabharata story, in many places,
establishes that the curses even sometimes remain the knot for
binding the two points of an incident. It connects the anecdotes in
many places. It is obvious that whatever be the substratum of the
curse, it is somehow connected to a human being remaining behind
the locus. This reflects the view that curses are always connected to
the mind of a living being and is somehow affects human society.
Thus, the curse giver, the receiver of the curse and the volume of
the curse create a special type of formula in the surroundings
of happenings with their force to integrate customized events.
Therefore, a curse may be connected with three primary domains
or aspects viz., social, practical and psychological. In the present
academic venture, the psychological aspects of the curses of the
Adiparvan and the Vanaparvan of the Mahabharata have been taken
as the field of study.

The Curses of the Mahabharata can be divided in the following
manner:

Curses connected to Sacrifices.

Curses connected to the Births of Low Caste.

Curses connected to Birth of Offsprings.

Curse; that is used for Prevention of Criticism.

Curses that turn into Boons.

These divisions can be established through the explanations of
various dimensions that are connected directly or indirectly with the
curse. This is discussed here one by one.
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Curses connected to Sacrifices: Inthe storyline of the Mahabharata
there are various accounts of the sacrificial rites can be found. Those
sacrificial rites are performed to gain something. These sacrificial
rites held an important place in the Mahabharata. Some curses in
the Mahabharata are related to the sacrificial rites. As for example,

a.(i). The Sacrifice of Janamejaya: Vedavyasastarted the story of the
Mahabharata in the Adiparvan with the narration of the Janamejaya’s
serpent sacrifice. In connection with the story Janamejaya’s serpent
sacrifice two curses two curses have been shown in the epic story;
one is Kadri’s curse to her sons and another is the curse of the sage
Srigi towards Pariksit.

The sage Kasyapa had two wives; one was Vinata and the other was
Kadrii. From the sage Kasyapa Vinata had two sons named Arunaand
Garuda. On the other hand, Kadra had one thousand snakes as her
sons (Mahabharata, 1.16.6 -1.16.9). Once Vinata and Kadra argued
on the topic of the colour of the tail of Uccaihs$rava. Uccaih$rava was
a horse who was emerged from the ocean as a result of churning of
the ocean of deities and demons (MB 1.18.37). Vinata said that the
colour of Uccaihs$rava was white, so the tail of the Uccaihs$rava had
to be white, but Kadra argued with her that the colour of the tail of
Uccaih$rava was black. Actually, that was not the case. Then they put
a condition that the winner of this debate would be the master and
the loser would be the servant(MB-1.20.1-4). Actually, the colour of
the tail of Uccaih$rava was white. But to win the argument Kadra
ordered her sons to cover the tail of Uccaih$rava with their body to
make it black so that she became the winner, but her sons rebelled
against her. Therefore, she cursed her sons that they would be offered
to Agni in Janamejayas serpent sacrifice (MB 1.20.6-8). Another
curse connected to Janamejaya’s serpent sacrifice was the curse of
the sage Srigi towards Pariksit. Once the king Pariksit, the son of
Abhimanyu went for hunting and wounded a deer. To search for that
wounded deer the king entered the hermitage of the sage Samika and
asked for the deer, but Samika was engaged in meditation. Therefore,
he was not aware of the outer world. So, he didn't respond to the
king (MB 1.40.19-20). Insulted by that the king Pariksit misbehaved
with the sage by putting a dead snake around his neck and left from
there (MB 1.40.21). After a while, the sage Srigi, the son of the sage
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Samika arrived near him and saw him in that miserable state. After
hearing from Kr$a that the king Pariksit was guilty of his father he
could not control his anger and cursed him that he would be killed
by the snake called Taksaka within seven days (MB 1.41.12). On the
other hand, Taksaka was glad to receive this opportunity to avenge
his family who were burnt alive at the forest of Khandava by Arjuna,
the grandfather of Pariksit (MB 1.226.5). After knowing the story of
the death of his father, Janamejaya determined to kill all the snakes.
So, he prepared the serpent sacrifice (MB 1.51.6 -9). In this storyline
these two curses are seen to create the base for Janamejaya’s serpent
sacrifice. Kadri’s curse her children helped Janamejaya to stay away
from bad name when he killed thousands of innocent snakes just
for his revenge. On the other hand, by the curse of the sage Srig,
Taksaka the king of snake got the chance to complete his revenge
on the lineage of Pandavas for the misdeed of Arjuna. These two
curses have prepared the base for future actions of Janamejaya. Thus,
these two curses are insinuated in the story to give a great start of the
whole epic.

Curses Connected to Low Births: Many curses are seen to
be related with the birth of low caste people in the Mahabharata.
Following are some of the examples in this regard.

b.(i). The Birth of Vidura: In the Mahabharata, Vedavyasa had
always created a background story for all the characters who was
dealing with the storyline of the Mahabharata. Likewise, Vedavyasa
had also created a background story for the character Vidura to
justify his knowledge despite being a low caste person. Once the sage
Animandavya was wrongly accused of stealing and he was hanged as
his punishment. After his death, he confronted Dharma that though
he had killed the child of the bird still his punishment was severe
for his deed because he did a long penance to compensate his bad
deed. Therefore, to give him such a terrible death Dharma would
have to face the consequences. The sage Animandavya cursed him
to get his birth in a family of low caste. Therefore, Dharma was born
as Vidura, the brother of Pandu and Dhrtarastra from the low caste
mother (MB 1.63.92-97). This curse also bears a social angel. Here
Vedavyasa wants to convey the message to people that law stands
above all powers. So, even being the strong king, Dharma could not
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do anything to lessen the curse of Animandavya. Another lesson
that this incident of curse imparts that a curse should be in a proper
proportion with that of the wrong deed. Otherwise, the curse giver
may again face the negative consequence his wrong decision. The
Mahabharata has also projects a detail report on various types of
punishments many of which are connected with incidents of curse.
In this regard there is a detailed discussion on punishment in the
Arthasastra of Kautilya (Arthasastra, 1.4.11-14 ).

3) Curses Connected to Birth of Offsprings: In the Mahabharata
it can be seen that some births are related with the curses or boons.
Following are the examples of the curses which are related with
births of various characters in the epic.

3.A. The Birth of Bhisma: To create the base of the birth of
Bhisma, Vedavyasa has inserted two curses viz., the curse of Brahma
on Mahabhisa and the curse of the sage Vasistha to the eight Vasus.
Once there was a gathering with the lord Brahma where all gods were
present including the king Mahabhisa. In that gathering suddenly
Ganga entered and because of the wind she got undressed. In that
situation everyone closed their eyes except the king Mahabhisa.
He started looking at her with full of desires. Then Brahma cursed
Mahabhisa for his wrongful attitude to Ganga by saying that he
would be born again at earth and deceived by Ganga for whom he
possessed strong desires (1.96.3 -7), that Mahabhisa was the king
Santanu with whom Ganga got married conditionally.

Again, there was a curse from the sage Vasistha to the eight Vasus
which was interconnected with the birth of the great Bhisma. Once
the eight Vasus with their wives visited the hermitage of Vasistha. On
the request of the wife of Dyau-one of the eight Vasus, the Vasus stole
the auspicious cow called Nandini belonging to the sage Vasistha
from his hermitage (MB 1.99.26 -28). As the sage Vasistha came
to know that the Vasus stole his auspicious cow, he immediately
cursed the Vasus to be born as humans in the earth (MB 1.99.31
-32). When they got to know about the curse, they pleaded Vasistha
to lessen the load of the curse. Accordingly, the sage told them that
the seven Vasus would have been rescued at the beginning of their
births from the human world, but there was one Vasu who was really
guilty called Dyau. So, he had to live his life as human. He would
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live his life as a great warrior with no wife and children (MB 1.99.38
-41). When the last time comes, he could escape from his human
birth. Then the Vasus requested Ganga to bear them as her children
and release them at their births (MB1.96.15-16). Therefore, Ganga
married to the king Santanu who was actually the king Mahabhisa
in earlier birth and was cursed by Brahma. When she got married to
Santanu she put a condition that the king should never ask her any
question about her deeds (MB 1.98.3). Whenever he would ask her a
single question, she would leave him (MB 1.98.4). The king accepted
it. Then she got pregnant by him and one by one seven times she
sacrificed their children to the water (MB1.98.13), but when the
eighth one took birth the king Santanu could not control him and
stopped her from her insane deed (1.98.15). In this situation, under
their contract, Ganga left the king and told him about the story of
Vasus. The child who was saved by the king was the eighth Vasu of
the previous birth called Dyau and Ganga took him to prepare him
for the throne and promised the king to return the child when the
time would come (1.99.46). This child was named Bhisma later on
who became the great warrior in the Mahabhdrata. By this way these
two curses are interconnected with each other and made the perfect
joint for the storyline in connection with the birth of Bhisma which
is one of the great anecdotes that takes the story of the Mahabharata
forward.

3.B. Birth of the Pandavas: It has already been discussed that
Vedavyasa had always created a background story for all the
characters that take part in the story of the epic. Similarly, there
remains a story in the background of the birth of the Pandavas where
the curse to the king Pandu remains as a key point. Pandu was the
king of Hastinapura and he had two wives viz., Kunti and Madri.
Once the king with two wives went for hunting in the forest. Then
on the request of Madri he threw an arrow to a deer who was actually
the sage Kindama. The sage Kindama was in a form of deer and was
with his wife at that time (1.95.59). Therefore, the sage Kindama
cursed Pandu that he would face his death whenever he would try
to be intimate with his wife (MB 1.95.60). By adding this incident
in the story of the Mahabharata Vedavyasa made sure to bring an
extraordinary birth to the Pandavas to show their immense strength
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and to make a way to fulfil the boon of Kuntl which she received
from the sage Durvasa that she could bear the children of gods (MB
1.67.135).

4) Curse; that is used for Prevention of Criticism: Many curses
have been inserted in the Mahabhdrata to save a character from any
kind of criticism in the storyline of the Epic. Some of these types are
listed here.

4.A. Curse of Duryodhana: In the Vanaparvan, Vedavyasa has
inserted the curse from the sage Maitreya to Duryodhana to create
a base for the fight between Duryodhana and Bhimasena. When
Bhimasena broke the thigh of Duryodhana which was against the
rules of the fight with mace, to protect the character of Bhimasena
from any blemish Vedavyasa inserted the curse of the sage Maitreya
to Duryodhana. Duryodhana once insulted the sage Maitreya and as
a result of that the sage cursed Duryodhana by saying that for him a
great war would happen and, in that war, Bhimasena would break his
thigh with a blow of his mace (MB 3.10.34). This curse was inserted
for the destruction of Duryodhana and to protect the character of
Bhima from his wrong decision to attack Duryodhana in his thigh.

5) Curses that turn into Boons: The Mahabharata story shows
that many of the curses are seen to take the strength of boons with
the passage of time and the context of the happenings. Some of these
are-

5.A. Curse of Urvasl to Arjuna: In various scenes of the
Mahabharata, curses sometimes appear as boons in reality. Many
incidents of curses turn into boons at different point of time for
the recipient of the particular curse. This development also bears
deep significance in the whole story. In this account, the curse of
Arjuna received by Urvasi can be stated. During Arjuna’s visit to
his biological father Indra in the heavenly abode, a celestial nymph
named Urvaéi was romantically attracted towards him. His bravery
and virility swept her off her feet, but her sexual advance was repelled
by Arjuna. He gave accounts of her associations with his forefathers
and addressed her as mother, thus, he refused to accept the request
of Urvasdi (MB 3.46.46-47). Being rejected by Arjuna, Urvasi felt
humiliated and cursed him to be a eunuch (MB 3.46.49-50), but
Indra- the biological father of Arjuna changed the time period for
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this curse into a year which he could use in his thirteenth year of
exile (MB 3.46.56-58).

Here, actually the curse given to Arjuna became a boon for him
and it helped him to complete his task at the thirteenth year of his
exile. No one could think that the mighty warrior Arjuna would
disguise himself in the form of a eunuch who could sing and dance
among women. Actually, this incident has put an impetus to create
a sense of allegory to the story, thus it reminds of Plato’s theory of
allegory. The meaning of allegory is to reveal the hidden meaning
of any picture, poem or story or any other thing. An allegorical
writing is the type of writing having two levels of meaning. A literary
meaning is the content or the subject matter and allegorical meaning
is the symbolic or metaphorical suggestion. In this incident though
Arjuna becomes a eunuch but his true identity was covered and in
the inner level he was not the individual which has been shown in
the story.

The cause and effect of these curses in the storyline can be shown
in the following table.

Parva | Adhyaya | who To whom Cause Effect
Adi | Astika Kadru her sons Because | In Janamejaya’s
they serpent sacrifice
did not the snakes were
follow her | sacrificed in
orders. the Astikapar-
van(Adiparvan)
Adi | Astika Srngi king Because | Taksaka killed
Pariksit. the king | Pariksit in the

insulted | Astikaparvan
the Sage’s | (Adiparvan)

father.
Adi Sambha | Ani Dharmaraja. | Because | Dharma took
mandavya of the birth as Vidura
Dhar- in the Sambha-

marajas | vaparva(Adipar-
wrongful | van)
decision.
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Adi Sambha- | Kindama Pandu Because | Pandu could

va hekilled | not be the father
the sage | of his children
and his in the Sambha-
wife vaparva (Adipar-
while the | van)

sage was
with his
wife in an
intimate
situation.

Adi Sambha | VaSistha the Vasus Because | Vasus took birth
they stole | as human in the
the auspi- | Sambhavaparva
cious cow | (Adiparvan)

of the
VaSistha.

Adi Sambha | Brahma Mahabhisa | Because | Mahabhisa took
of the birth as king
wrongful | Santanu in the

stare Sambhavaparva
of him (Adiparvan)
towards

Ganga.

Vana | Aranya | Maitreya Duryodhana | Because | Duryodhana got
he killed by Bhima

insulted | in the Gadayud-
the sage’s | dhaparvan.

words. (Salya Parvan)
Vana | Indra Urvasi Arjuna Because | Arjuna took
lokabhi- Arjuna form of a eunuch
gamana refused in the Pandava
the pro- | pravesaparvan
posal of (Vanaparvan)
Urvasi.

These curses bear a strong psychological base in the epic story.
It is true that the curses are the result of anger and agony. Anger is
the prominent emotion of the human mind which has psychological
base. Psychology is the scientific study of the behaviour and mental
processes of the human being. Behaviour includes all of our outward
or overt actions and reactions viz., the verbal and facial expressions
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and movements. Mental processes refer to all the internal and covert
activity of one’s mind, such as, thinking, feeling and remembering. It
is a scientific study because to study behaviour and mental processes,
the psychologists use the scientific methods for understanding more
precisely and accurately. The term psychology has its origin from two
Greek words psyche and logos. Psyche refers to soul and logos means
study. Thus, literally the term psychology means the study of soul or
science of soul. According to William McDougall, Psychology is a
science which aims to give us better understanding and control of
the behavior of the organism as a whole (McDougall 38). The subject
matter of Psychology is affect, behaviour and cognition. The affect
for Psychology is the actual mental processes that makes up moods,
feelings, and emotional state. An example for affect would be feeling
sad about something happening. Behaviour includes the actual
actions and responses of organisms. Behaviour can include the way
one acts in any given situation. Cognition is actual mental events
and the processes that result from those. This can be related with the
above-mentioned curses also. As for example, in Pandu’s curse it can
be stated that the affect remains as the anger and the disturbance felt
by the sage in his inner mind. The term behaviour can be connected
to the action of the curse giver by the sage to Pandu. Cognition refers
to the negative happenings in the mind of sage as well as the curse
itself. In this situation one extra point can be added. It is the outcome
of the curse which actually remained very important regarding the
events of the Mahabharata. Here the outcome is that Pandu could
never be the father of his own child.

It has been stated that anger works as a stimulating event for
curses. Traditionally Psychology explained anger as a phase of the
instinct of pugnacity- a conception of an innate, heredity impulse
to fight, attack and destroy (Stagner 110). This anger is connected to
various stages of mental condition. Psychologists divided anger into
five stages (Puff 20). Through these five stages of the anger, the curse
of Srigi to Pariksit and the curse of Vasistha to the eight Vasus can
be evaluated. These five stages are as follows-

Getting Triggered: Anger always has a trigger point which could
be external or internal. External triggers include life events, hurtful
remarks from others etc. Internal triggers of anger could be one’s
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thoughts and feelings (Puff 20). In these two curses the external
trigger for the sage Srngi is the dishonorable deed of Pariksit. Again,
for the sage Vasistha the external trigger is the stealing of his cow.

Build Up Anger: After getting triggered, the mind tells a story
of why the anger is justified and when this happens anger starts to
get a momentum inside the mind (Puff). In these two examples the
sage Srigi and the sage Vasistha got triggered by the king Pariksit’s
behaviour and it can be said that they took those incidents as the
justification of their anger and thus their anger started to blow high.

Preparation for Action: Once the anger reachesa certain threshold
the body starts preparation for action (Puff), thus, the body of the
sage Vasistha and Srngi had prepared for future action.

Feeling the Impulse to Act: It can be said that when the body of
the two sages had prepared themselves for action, their mind pushed
their body to act on that feeling.

Acting on that Anger: It is true that the energy that is built
up always seeks quick release. It can be sates that the sages Srigi
Vasistha could not control themselves and cursed the king Pariksit
and the eight Vasus subsequently in that way.

It is important to note that in the Mahabhdrata story the locus
of a curse does not appear to be limited to any caste or a particular
community. Even the most valorous person may be cursed and even
the sages are also seen to be cursed. The curses of the Mahabharata
can be illustrated through the modern perspectives of the theory
of emotion. Emotion refers to complex reactions consisting of (a)
psychological responses such as changes in blood pressure and heart
rate; (b) the subjective feelings which describe as happiness, anger,
sorrow, disgust and so on; and (c) expressive reactions that reflect
these internal states; such as, changes in facial expressions and
postures (Baron 317). In 1962, Sachter and Singer gave cognitive
arousal theory of emotion in which both the physical arousal and
the labelling of that arousal based on cues from the environment
must occur before the emotion is experienced (Ciccarelli 383). In
their cognitive arousal theory, Sachter and Singer proposed that two
things have to happen before emotion occurs the physical arousal
and a labelling of the arousal based on cues from the surrounding
environment. These two things happen at the same time, resulting
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in the labelling of the emotion. In this theory, a stimulus leads to
both bodily arousal and the labelling of that arousal, based on the
surrounding context which leads to the experience and labelling
of the emotional reaction. For example, if a person comes across a
snarling dog while taking a walk, the physical arousal is accompanied
by the thought or cognition that this must be fear. Then and only
then will the person experience the sense of fear (Baron 338). It is
given clearly in this context.

Stimulus | First response Second Effect
Response
Snarling Cognitive Conscious | Arousal changes in
dog appraisal fear body

By this theory the above-mentioned curses can be revisited. The
curse of Pandu can also be examined through this theory of emotion
of Sachter and Singer. In connection with Kindama’s curse to Pandu
the stimulus was Pandu’s impulsive act of throwing an arrow to
the sage Kindama. The first responses for the sage Kindama were
physiological arousals like his body got hurt ( MB 1.96.59). This is
referred in the Mahabharata story. Here the word tells that he was
physically injured. Then the sage Kindama noticed the cue of the
environment in his surrounding which can be correlated with the
suggestion given in the Sachter and Singer’s theory of emotion.
Finally getting triggered by the anger the sage Kindama cursed
Pandu in that way.

Again, the curse of Maitreya to Duryodhana is also the result
of the anger of the sage Maitreya. When Duryodhana disrespected
the sage and did not listen to his words that triggered the sage
Maitreya. It can be pointed out as the external trigger point between
Duryodhana and sage Maitreya. The insult of Duryodhana was the
stimulus for the sage. After getting triggered by the anger, his eyes
turned red because of anger (MB 3.10.32). Thereafter, his mind
pushed him to do some action and influenced by that emotion he
cursed Duryodhana to be the cause of the great war and in that war,
Bhima would break his thigh with a blow of his mace (MB 3.10.34).

Similarly, the curse of Urvasi to Arjuna is also the result of anger.
When Arjuna rejected Urvasis offer because she was related to his
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forefathers (MB 3.46.46), Urvasi got offended by his behaviour. On
the basis of Sachter and Singer’s theory of emotion the story of Urvasi
and Arjuna can be projected. Here, the stimulus for Urvasi was
the rejection of Arjuna. The first responses were the physiological
arousals; such as her body got tensed and breathing rate increased
(MB 3.46.48). Then she noticed the cue of the environment which
was the rejection of Arjuna to her proposal made her feel the
emotion of anger thus, it can be stated that getting triggered by anger
she cursed Arjuna in that way.

Therefore, there is no harm in saying that curses are mainly an
outburst of anger caused by agony, cheating or wrongdoings and a
person curses only when the curse giver is troubled to an extreme
level by the recipients. These curses were used to deliver the
decisions. During the time of the Mahabharata when someone was
cursed, it was established that the recipient was guilty of something
and no one would raise a question about that. The curses are the
result of utterance of speech. These speeches are divided into two in
the Speech Act Theory of J.L. Austin. According to J.L. Austin there
are two types of speech namely constative and performative. The
constative type is a type of speech which can be determined to be
true or false or denotes action. Performative speeches indicate the
action which the speeches perform themselves by uttering words.
These speeches do not dictate something. They produce affects
which can be seen later on ( Austin 5). J.L. Austin provides examples
of performative speech viz., marriage, vows, apologies and naming
of things. They are not merely describing an action but creating the
action through the speech. Aligning with Austin’s stipulation for
performative speech, a curse is not the act of describing or reporting
on something but it is being created its effects through language.
Curses have the power to shape or alter the destinies of those they
are uttered against. As for example, the curse of the sage Kindama
altered the lives of Pandu, Kunti, Madri and most importantly the
lives of the Pandavas in the Mahabharata.

Conclusion

It can be stated that curses play an important role in Mahabharata
to bind the knots of the two stories. These curses have psychological
effects. Curses are the result of the negative happenings in the
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mind of the curse giver. These negative happenings are based on
the surrounding environments and absolute trigger points being
influenced by the trigger points and surrounding environments the
curse giver pronounces the curse to the recipient. The curses of the
Mahabharata, can also be projected on the basis of the the modern
theory of emotion. Emotions are the cause of any actions of human
being. So, these emotions of curse giver play important role in the
process of uttering a curse. In the Mahabharata all these curses work
as effective strategies to place the whole story in a lucid manner. So
that the reader can get the impact without any hindrance. This side
of the curse can be the base to call Vedavyasa is a psychotherapist.
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Sodasangahrdayam - Essentials of Ayurveda

in a nutshell
N Pooja', A Arhanth Kumar?, K. Vidyalakshmi?

Abstract

Acharya Priya Vrat Sharma is a renowned scholar of the 20"
century who contributed literatures to the treasure of Ayurveda
in the 20™ century. Among various works in limelight the book
‘Sodasangahrdayam’ is a hidden treasure. It presents essentials
of ayurvedic science in a new perspective of 16 branches
against the traditional 8 branch concept. Reading this book
gives an insight on need to re-present ayurveda and the basis
of mentioning 16 branches in this order. Propagating this
work will help the general community, teachers and students
to understand, create interest in exploring the science and
compose works in Sanskrit.

Keywords: Sodasangahrdayam, Essentials, Ayurveda, Acharya

Priya Vrat Sharma, 20" Century
Introduction

Books are compiled to express one’s view and a tool to gain

knowledge on various aspects of a particular subject. In the present
eravarious compiled books are proving to be the source of knowledge
for the ayurvedic community. The surge in referring compiled books
is either to have easy access to topics included in the curriculum or
due to lack of the command over the language in which Ayurveda
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is documented thus, review of books to highlight its contributions
and area for further scope is essential. Amidst various scholars who
are composing texts with an aim to re-present the classics with
the need of the hour perspective, Acharya Priya Vrat Sharma has
contributed extensively from 20™ Century onwards. Ayurveda has
always been understood under the purview of Astarga (8 branches).
But the unique text ‘Sodasangahrdayam, compiled by P.V. Sharma in
Sanskrit puts forth a new dimension of 16 branches.
The author

Acharya Priya Vrat Sharma, well renowned Academician,
Physician and Poet of the contemporary era has authored this
book. He is the author of various books pertaining to Ayurveda,
specially related to Dravyaguna. He belongs to the 20™ century,
born on 1% November 1920, to Shri Pandit Ramavatar Mishra and
Shrimati Premdulari devi, near Sakadvipa in Pataliputra village at
Mustaphapur (currently Patna in Bihar).
Title of the book

In the title ‘Sodasangahrdayam, the terms ‘Sodasa’ means
sixteen, ‘Arnga’ implies part or branch and ‘Hrdaya’ signifies heart/
core or essence. This title is apt as this book summarises the whole
of Ayurveda under 16 branches thus, the title conveys the authors
perspective clearly and also creates an interest in readers to explore
the same. This is because astarnga are the highlight of the Ayurveda
according to the classics.
Status of the book

The book Sodasangahrdayam composed by Acharya P.V. Sharma
inthe form of padya (poetry) in Sanskrit is written in Kasi Gurudham.
He has himself written the Hindi and English translations for the
same. 2 editions of the Hindi translation published by Chaukambha
Vishwabharati, Varanasi in 1987 are available. Currently its reprint
edition of 2016 is available. The English translation titled ‘Essentials
of Ayurveda’ is published by Motilal Banarsidass publishers in 1993.
Language and Form of the book

The text is written in Sanskrit language in padya form using
Arya Chandas. 1t is divided into 16 chapters titled ‘Prakarana’. It
summarises all the branches of ayurveda in a nutshell. The Hindi
and English translations are also made available by the author for
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reaching the masses. The lucid use of poetic phrases and metaphors
are seen to express his views.
Content of the book

The author felt an urge to present the science of Ayurveda detailed
in various texts, in a nutshell summarising the scope of each branch.
It is a compilation of all the concepts related to each branch in a
single text. The purpose of composing this text is highlighted as to
provide health to entire universe. The title and purpose are linked and
justified with similes of lotus and the moon. Just like the fragrance of
16 petal lotus attracts bees, 16 phases of the moon nourish the earth
this text will bestow health and keep alive the universal soul.

The book comprises of 16 ‘Prakaranas, each summarising the
contents of one branch of Ayurveda thus 16 branches of Ayurveda
are explained. The order followed is - Maulika Siddhanta, Sariram,
Dravyagunam, Bhesaja-kalpand, RasaSastram, Svasthavrttam,
Rasayanam, Vdjz’kamnam, Rogavijrianam, Kdyacikitsd, Manasaroga,
Prasutitantram, Kaumarabhrtyam, Agadatantram, Salyatantmm and
Salakyatantram. The index gives the title of each chapter with page
numbers, under which the subtopics discussed are also mentioned
with sub number and page number. Each branch definition,
summary of contents from Brhattrayl and Nighantu given.

Maulika Siddhanta mentions 34 elements which includes
introduction to Ayurveda and core concepts of Ayurveda. First
section highlights the definition of Ayurveda, Ayu, its purpose,
need to study the science, branches and qualities of both the student
and teacher. Next the summary of concepts like Paficabhtita, Dosa
, Dhatu, Mala, Agni, Srotas, order of Sad padartha, application of
Samanya visesa, 6 types of Desa, 4 subclassification of Kala, 2 types
of Bala and principles related to Vaya and Prakrti is briefed.

Sariram deals with both the anatomy and physiological aspects.
Mention of ‘Pangu andha nyaya’ explained by Sankhya Darsana
to establish the origin of life is told. Definitions of Sarira, Tvak,
Kala, Asaya are found. Importance of Asthi, Hrdaya, Mastiska are
highlighted. The description of location of organs like Yakrt, Pliha,
Antra and Vrkka in relation to modern science established. The
colour of organs specified, for example - kapila varna of Yakrt. New
terminologies coined like ‘Dehakarnkala’ for skeleton. The process of
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circulation is explained using the term ‘Cakravat.

Dravyagunam details qualities of 117 drugs. For further details
it is advised to refer his work ‘Priya Nighantu’ which is an extensive
compendium on drugs. The pillars of Ayurvedic Pharmacology -
Dravya, Guna, Rasa, Virya, Vipaka, Prabhava are briefed. Various
classification of Dravya based on Yoni, Prayoga and Karma are
described. Mention of Vata-pitta-kapha samaka gana is found. Also,
he tells to refer 50 Mahakasaya by Acharya Charaka and 37 Varga
detailed by Susruta.

Bhesaja-kalpana summarises the Samgraha vidhi (Collection),
various Kalpana of Dravya, Mana paribhasa, Ausadha yogah and
their Matra based on Kalpana, Vaya, Dravya.

Rasasastram - Definition of Rasa, Rasasastra, concept of Rasasala,
groupings like Dvayam, Trika, Paficaka, Astaka, Niyamaka gana,
Maraka varga, mention of Yantra (5) and Putapaka (2), brief of
Parada sodhana, its guna, bheda, Marana of suvarna, tutha and
various other minerals, names of Navaratna, Visa and Upavisa. New
term ‘agnyadhant’.

Svasthavrttam briefs Dinacarya, Rtucaryd, Ratricarya; features,
purpse, benefits of ahara; Sadvrttam (Codes of conduct) in brief,
concept of Janapadoddhvamsa and mention of svasthalaksana.

Rasayanam includes the features, criteria and benefits of
practicing the same. The types are based on Prayoga (3) and Vidhana
(2). Mention of few important drugs like Amalaka , Bhallataka
, Nagabala, Pippali, Asvagandha; bhasma of Svarna, Sildjatu and
formulations like Cyavanaprasa, Medhya rasayanam and Acara
rasayanam are mentioned.

Vajikaranam details the features, purpose and formulations for
the purpose. It includes food recipes and medicinal preparations like
Vanari gutika, Madanananda modaka etc. Important drugs named
are Kapikacchu, Bhanga.

Rogavijiianam includes the purpose of the branch, definition of
Roga, its two types, the various modes of Pariksa — three, six, eight.
The concepts like Nidana paricaka, Vikara sad avastha and three
groups of samanya vikara based on dosha are mentioned. Further
description of 31 diseases is found.
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Kayacikitsa summaries the treatment emphasising on the concept
of Yuktivyapasraya for above mentioned 31 diseases.

Manasaroga includes definition of Mana , Manasa roga ;
concept of Anyonyasraya roga, mention of diseases like Mirccha,
Bhrama, Unmada, Apasmara; conditions like Pitga mada, Dhattira
mada; treatment including concept of Anyonya pratidvandva
cikitsa - kama, Soka, krodha, bhaya, harsa, irsya, pralobha, or with
formulations like Caitasa ghrta, Kalyanaka ghrta, Vaca, Paficagavya
ghrta; or with Santvana, Tadana, Tarjana, Vismapana, Cittahanana.
Specific formulation for Bhrama - dhanvayasa ghrta, rasayana yoga,
asvagandha and mantha mrdvika for mahavikara . Drugs with
Sadyohara - Draksa, Bala, Satavari.

Prasititantram summarises the process of conception, growth
and development, delivery and treatment for possible medical
conditions like Garbhasrava (2), Garbhasosa (1), Garbhasula (1).
Also mentions formulations like Prajasthapana, Brmhaniya, Jivaniya
for Garbhasthapana and for Garbhadharana mention of Asvagandha
cirna with sitd and dugdha or Asvagandha ghrta. Mentions medication
for certain conditions pertaining only to females summarised below.

S.No Roga Ausadha
1 Yoni roga Phalasarpi
2 Rakta pradara Asoka ksirakasaya / Asokarista

Darvyadi kvatha / Pusyanuga

3 Pradara $ula A
clirna

Kastartava associated

with sala Rajata bhasma + madhu

Grhakanya svarasa /
Kumaryasava Rajapravarttani

Kaumarabhrtyam decribes Bala as one who is up to 16 years of
age. The mention of various Samskara in brief and diseases due to
Balagraha are found.

Agadatantram includes its definition, features, classification of
visa and treatment principle including prativisa, agada, dhiipa and
the superior drug Sirisa.

Salyatantram mentions the definition of Salya, classification of
Yantra (6) and Sastra (20), mention of treatment modalities like

5 Artavarodha
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Ksara, Agnikarma, Raktamoksana, Nasasandhana, Vranopacara
(7), concept of bandhaviSesa, vranitagara, vranitacarya and
atyayikopacara based on yukti.

Salakyatantram briefs about the formulations for the diseases of
eyes, ears, nose, mouth and head as summarised below.

S.No Roga Ausadha
Triphala ghrta, Triphala
1 Netra roga cirna+ghrta+madhu,

Sastrakarma in drsti linganasa

Apamarga ksara taila, Bilva taila,
2 | Karnaroga Svarasa of Lasuna, Ardraka,
Srngavera

Sarsapa taila, Katphala ctirna,

3 Nasa roga Vyaghri taila, Sadbindu taila

Mukha roga, | Triphala ghrta, Katphala nasya,
Siroroga Saptamrtaloha
Unique features

Unlike classical texts of Ayurveda which describe the Astanga of
Ayurveda, here 16 branches have been detailed. The author would
have had a basis to mention the branches in the following order. As
he highlights the purpose of writing the book to be maintenance
of health, first branches dealing with prevention and maintenance
is described first followed by those branches dealing with cure of
diseases.

4

Definitions of Astanga are found in Susrutha Samhita. Here
the definition of other branches has also been given. This book
is more from the purview of practical application. Based on this
the subtypes and new terminologies have been introduced like
- Dehakankala, Agnyadhani etc. The classification of Desa is for
understanding the dosha dominance which is relevant to maintain
health and treat diseases as highlighted in table. The number of
types in various contexts varies from that mentioned in classical
texts. Detail description of drugs available in the present era is
emphasised. Methods of preparation of various kalpanas is briefed.
Formulations relevant in that time period based on drug availability
are highlighted. Among the 31 diseases briefed along with concise
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treatment protocol, conditions like $ula, $Itapitta, galaganda, kamala,
$lipada are mentioned independently.

S.No Desha Dosha Dominance

1 Jangala Vata

2 Saindhava samudra Kapha pitta

3 Saikata Vata pitta

4 Parvatya Vata kapha

5 Anupa Kapha

6 Madhya Sadharana
Conclusion

Such books are examples of target-based approach which provide
solutions to the problems prevalent in that era. The branches
highlighted and rearranged based on the education curriculum
established during that period. The basis of this compilation is both
academic and clinical. It also emphasises on the need to update
and revise the presentation of classical texts to generate interest,
enthusiasm among Ayurveda community and humanity at large to
explore and adopt this science. 4
Works Cited

Sarmi, PV. “Sodasangahrdayam” Reprint ed., Chaukhambha Visvabharati,

Varanasi, 2016.

Radhakantadeva. “Sabdakalpadrumah’, Reprint ed., Nag Publishers, Delhi,
2006.

4 Note: No Financial support and sponsorship , Consent is obtained from
the publishers — Chaukhambha Visvabharati, Varanasi. and There are no
conflicts of interest



Humanism in the Bhagavadgita
Dr. K.K. Abdul Majeed’

Humanism

Humanism originated in Italy during the fourteenth century as
a part of Renaissance spread all over the Europe in the nineteenth
century. The foremost trends in this field are that scholars collected
and studied ancient texts and manuscripts from the adjacent
countries. Through this continuous judgment, they held that the man
is self-sufficient in all activities without the help of God, priest and
church. The concept of humanism flourished in nineteenth century.
A teacher of classical language and literature in renaissance Italy is
defined, by name as umanista, which means humanist, (contrasted
with legista teacher of low). In the fifth century there was a similar
concept studiahumanitatis, which stood for grammar, rhetoric,
history, literature and moral philosophy (Audi 341). The inspiration
for these studies came from the discoveries of ancient Greek and
Latin text. During this period Plato’s complete works were translated
and Aristotle’s philosophy was studied in detail.

The humanism is defined as any system or mode of thought or
action in which the human interest, values and dignity predominate
(Stein). It means that the humanism makes up the entire frame work
of human thought, in which there is no God, no super human Reality
to which man can be related or can relate himself (Saiyidain). It
concerns only with the interest, needs, and welfare of human beings
and rejects the religious beliefs and principles which regard human
beings as not possessing the power or potentiality of solving their
own problems (Lamont).

The humanism originated not as a reaction against medieval
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learning, but as a growth and development within it. Humanism
involved a revival of classical studies, based on a more critical
approach to existing text, which reinforced by re-discovery of more
accurate manuscript and even of higher to unknown texts. These
findings expanded the dimension of learning by the introduction of
new ideas, and the revival of study of the Greek. This introduction of
new methods and new thought inevitably produced a more flexible
and less dogmatic approach to knowledge and it paved the way for new
method of teaching, and new approach to education (McLean 28).

Many scholars regard that the development of nationalism,
the heretical currents of thought, mysticism antagonism to the
scholastic alliance of theology and philosophy were the root cause
of the beginning of the renaissance and the reformation of European
regions. The period triggered a beginning to find fault with the
old traditions, with the old language and literature, the art, the
theological systems, the political relations of the church and state
(Thilly 261). Some scholars believed that the immediate cause of
the European humanistic movement was purely intellectual revival
among scholars which rapidly developed political and religious
overtones. This gradually weakened the medieval church and society
(McLean).

Some thinkers observe that the humanism is not an established
school of thought, but it has a definite philosophical attitude. It
emphasized the worth and dignity of man by rejecting other-
worldliness and transcendentalism. It claims that the man is self-
sufficient and is able to comprehend the world phenomena, and
developed a certain social order without the help of God. It is an
outlook towards the approach to man’s worldly life and values,
which is characterized by the interest in man, concern for man and
faith in man’s reason and conscious for discriminating perception
of truth and goodness (Mehta). Humanists chose to see Man as
actor, capable of controlling his own destiny and charging the world
around him. They believe that every human being has a basic need
to develop his potential to the fullest to progress beyond what he
is now. Humanist accepts the Man as a dynamic and interactive in
nature, and considers him as a powerful being, capable of adapting
himself to his environment and choosing his own course of action in
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order to achieve the goals which he has selected for himself (Sivarajan
11). The humanism considered Man as the designer of all things in
physical world; hence it grew as a vibrant system of philosophy in
modern age. The truth-seekers from Europe like Voltaire, Rousseau,
Bentham, Hume, Kant, Franklin, and Jefferson who were interested
in the field of man-centered discourse raised the absolute freedom
in the society. The Greek philosopher Protagoras states that Man is
the measure of all things. In the integral humanism of Mahatma,
Geetha. S. Mehta described that the humanism as a philosophical
and literary movement which originated in Italy in the second half of
the fourteenth century and got diffused all over the Europe. During
the epoch of Renaissance, India also witnessed the humanitarian
movement with the pioneer ship of leaders like Raja Ram Mohan
Roy and Dayananda Sarasvathi. The European humanism had at its
Centre, the anti-theistic attitude, but in India it grew with the theistic
style. For this Veda-s, Upanisad-s, and Bhagavadgita were re-visited.

The humanist values which originated and developed in Europe,
strongly influenced the National movement in India during the
nineteenth and twentieth centuries. Indians, who got western
education started re-reading and re-visiting the ancient scriptures
in the light of humanistic concept which they imbibed as a part of
western education.

Humanism in Bhagavadgita

Bhagavadgita (BG) does not give any direct proof to the existence
of thought on humanism, but the entire text overtly and covertly
preach the evolution of human beings into better human beings
or divine beings. For this BG suggests many means such as action,
devotion, yoga, renunciation and so on. BG has been considering
two worlds as real, the empirical and transcendental. The former
which enclosed the different activities of human beings leads to
Ultimate Reality. The latter was the final goal to be achieved.

The human beings are classified in sixteenth chapter of BG which
divided into two groups on the basis of personality and interaction
- the divine (deva) and the devilish (asura), (g 9o i@ ga
PR 7@ 9 | BG 16/6). The first set builds a positive thought which
connotes a higher status in society. The members of the second
group always make problems in society. They deny the existence of
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any God or unseen power to control all the activities in this universe.
The Divine Person

BG draws a perfect picture of a good man, who possess the
following characteristic features of intellectual cleverness, charity,
self-control, fearlessness, non-violence, steadfastness, purity of
thought, freedom from hatred, humility, austerity, absence of greed,
study of scriptures, honour and sacrifices. When a person possesses
these qualities, nobody can hate him. He will be very friendly to
all, free from egoism and equipoised in pain and pleasure. He will
become a man free from all and personal attachments to anybody
and become a man with pure and impartial mind (Ghai 74).
The Devilish Person

The man born with a devilish character sees every action with a
selfish end. He regards the whole world as his enemy. Devilish people
are full of pride and self-conceit and their sacrifices are hypocritical
(Sastri 42). They do not know what to do and what not to do. They
are not perfect and pure in body and mind. They never believe in
truth and do not know how to believe. They explain that the world is
unreal, without any grounds and without any God. They feel that the
world is brought about by the force of desire and lust. Such persons,
having no intelligence, participate themselves in activities which
lead to destruction of the world. They are proud, overconfident and
have false prestige and greedy lust. Those persons engage themselves
in action with evil objective (Ghai 96)°.
Fight against evils

On the basis of duty, individuals are categorized into four classes
- Brahmana, Ksatriya, Vai$ya and Stdra, introduced by Srikrsa,
known as system of caturvarnya. After the longing of the ‘varna
based caste system, Brahmins got higher status in society and the
qualities like austerity, tolerance, purity, honesty, knowledge, wisdom
and peacefulness were expected from them as their second nature.

2. R GUISTRATS Y Urewha 7 | ST TSR W geeAEd I BG - 16/4

gl AT & e ARAf | $oRISEAT W fEgIsg sefarget 1| BG-16/14
SEHT HAT A U FARIH | TgHigAY & wfasfd A= 1 BG - 16/13
&SI aME wis=isfay e 791 | 983 granfa Aifew sagHfamfgar: 1| BG-16/15
wafe @ fafel @ o A g | 7 e Y =R 7 g A4y G 1 BG - 16/7

T a eS| BG-16/10
Tt EfPHay Y AgTEHI ST ga: | THE~IARHIVT: &I SHdlstEan: 1 BG - 16/9
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Ksatriya, the fighter class was engaged in the battle for the protection
and sustainment of dharma and the country. Their characteristic
qualities are leadership, kindness, egoism, ability to determination,
heroism, magnificence and courage in battle. Agronomy, cattle
rearing and trade were done by Vai$ya and hard jobs including
labour works were assigned to Stidra (Ghai 110).

The BG appears in Bhisma parvan of Mahabharata. This classic
poem of India which was compiled by Vyasa in eighteen chapters,
portrayed eighteen days incident on the battle field of Kuruksetra.
This conflict is known as battle of dharma, which was won against
the evil. After the death of Pandu, his elder brother Dhitarastra ruled
his kingdom with the help of Bhiksma and others but Kauravas
including Duryodhana disparaged and planned to murder Pandava-s
clandestinely. Duryodhana played many foul tricks to extinguish the
Pandava-s. But they overcame all this and ever, Duryodhana fired
up their lac-residence but Pandava-s escaped wonderfully before
the fire caught up and lived happily in another region of the forest.
After some years, Pandava-s appealed to Duryodhana that they
do not want kingdom, they will be satisfied with five villages. But
Duryodhana did not concede to this request and hence Pandava-s
were forced to fight the battle. This is the background of the eighteen
days war, fought on Kuruksetra with the clever assistance of Lord
Krsna (Gotshalk, intro).

The great combat of Kuruksetra, fought more than 5000 years
ago, isheld as a classical war and got well-known as the Mahabharata.
In this war 640 million people were killed in only eighteen days.
The most important component of this war was that the Supreme
personality of God head Krsna was personally presentas a participant,
not as a fighter but rather as an adviser and charioteer to Pandava-s
(Chaturvedi 43). The great fight between Kaurava-s, and Pandava-s
who were minority, honestly holding up the underlying cause of
truth of under the direction of the charioteer Krsna is the matter of
exposition of the great puzzle of the world (Jhabwala intro).

Individual freedom BG gives a restricted freedom to human
creatures which related the ways to attain the ultimate reality which
cannot compare with the freedom in physical life. Every school
of thought in India holds that this ultimate freedom as the goal
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of human life. BG also speaks of these two kinds of freedom. It
enunciates numerous paths to fulfill the objectives in sophisticated
life to the human beings which will create an ideal and happy social
life. In The Gita and its Culture R.K. Chatterjee perceives that the
Gita teaches, Man can attain self-realization, through these paths.
These are the path of selfless action and non-attachment, the path
of knowledge and wisdom, the path devotion and total dedication,
the path of union with God through meditation and contemplation
(Chatterjee intro).

S. Radhakrishnan says that the BG stresses on the individual
freedom of choice and way in which man exercises it. His struggle,
his sense of frustration, and self-implication are not to be dismissed
as errors of the moral mind or mere phase of dialectic process
(Radhakrishnan 48). When Arjuna requested Krsna as to which was
superior, knowledge or action and which could, bring in the higher
good, Lord clarified that some men were suited to tread the path
of knowledge and others to follow the path of action. Both existed
side by side. No one could remain without action. Action is better
than inaction. Action is essential even for maintenance of the body
(Radhakrishnan 31).

The knowledge of Reality (jidana) adoration and love (bhakti)
for Supreme person and the will to the divine purpose (karma) are
the three modes or marga-s to attain the excellence or ultimate goal
of a person. These are distinguished on account of the distribution
of emphasis on the theoretical, emotional and practical features;
Human beings are of different types - reflective, emotional, and active
(Radhakrishnan 53). Krsna makes it clear that he did not hate any
one, he was friendly to all, free from egoism and was even minted in
pain and pleasure. The devotee was fearless, free from joy and anger,
pure, impartial, competent, and does not hate anybody. The actual
devoted person may be free from attachments (Radhakrishnan 74).

In fact the renunciation means the absence of desire which
leads human beings to build a detached work (niskamakarma). A
renounced never thinks about the result of the work. A.L. Basham
approves with it and supplements that human activities should be
treated as a kind of sacrifice. Ritual sacrifices offered in a selfish spirit
are sacrifices in name only. All rituals must be implemented in self-
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surrender, without affinity to the result (Basham 89).

The yoga is an exceptional term used by BG, which shows
practical movements and action of human beings. It shows how the
aspirant avoids bodily movements of tolerance, goes to a place free
from outside annihilation, chooses a comfortable seat, normalizes his
breathing, focuses his mind on one point and become harmonized
and detached from all desire for the fruit of action. When he attains
this unity, he arrives at a perfect understanding with his fellow
beings through sympathy and love and not because it is a matter of
duty. A.L. Basham esteems that the BG is an applied arrangement
of mental and spiritual development, whereby a man may reach
complete transformation. The practice of yoga, in its early phase
seems mainly to be sitting completely still with body, neck, and head
resting in a straight line and resting thought and senses to make the
mind a single point (Basham 88).

Brotherhood in the Bhagavadgita

Brotherhood means that the team spirit of all living beings in a
common platform in the empirical world. According to Aristotle
“man is a social being” which shows human beings act a great role in
a social hierarchy. Bhagavadgita presents the whole development of
philosophic thought enclosed as in a nut shell. Rightly understood, it
holds all moral science and philosophy. It is the key stone of the arch
of morality as well as its criterion, and it is expressed and embraced
by the first object of the society-universal brotherhood (Lonakar).
S. Radhakrishnan articulates that the BG involves to untrained
pressure on human brotherhood. Therefore BG gives emphasis for
Lokasangraha. The world solidarity requires changing the whole
patterns of life of a being (Radhakrishnan 69). The three verses from
BG, are quoted below which highlight the reputation of brotherhood.

AR Fdd TH U=gfd ASI |

g9 a1 Al a1 @ 9 Il WA 7 1 BG - 6/32
ferera e 21 wi gAi i e |

frm fiRggr: @ wnf=mfaT=sfd I BG-2/71

e AR IRIgEE<Y |
mwﬁaqﬁﬁrm@%@mﬁ I BG - 6/9

These rhymes echo the inner mind of a person, who looks
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at pleasure and pain alike. Further, BG proposes that one, who
surrenders all desires and moves about free from the sense of ego,
can achieve a peaceful life. BG also points out that only yogin who
maintains the equal opportunity to all beings, especially to friends
and well-wishers of him, who won in empirical and transcendental
world.

Bhagavadgita as a guide

BG warns human beings of the horrible conditions of the
universe by indicating the three gates to hell desire, anger, and greed
and it advises that the careful abstinence from all these nature will
help a success life in this world also. The hell gates culminate in the
disorder of individuality which leads to utter confusion of the social
setup of the human beings. O.P. Ghai describes that these evil things
may be destroyed by the goodness in human beings. Krsna advised
Arjuna, and through him, all the human beings to conquer and thus
acquire control over his sense (Ghai 32).

BG stands out as a marvelous guide to man’s ethical and moral
life in this world and also in his journey in the realm of the spirit.
Its solutions and answers to the perennial question seem even more
relevant to the present age, in which man, despite his achievements,
despair, for happiness and peace(Swami Forword). The five factors
are as responsible for the completion of any work in this world. They
are body, person who acts ego of the person, the different sense
organs, diverse efforts, and divine grace (Chatterjee 19).

I T Tl 0T T gIfaem |

fafaersy goader &g Jard ugFH 1 BG-18/14
Conclusion

BG, the most vibrant scripture in India, promotes the human
values and reflects the life of human being in social organism but is
accepts only one reality, Brahman, the creator, sustainer and destroyer
of the world. In BG, Krsna himself reveals his brahmanubhava
with physical evidence to Arjuna (Vibhithiyoga) even in which he
accepted the empirical existence. Lord Krsna explained to Arjuna,
that how self-restrain becomes effective and fruitful only when the
mind is directed to highest of all values that highest value which is
to be the goal is nothing but, T am the Absolute Reality that sat that
underlies everything, Brahman’'(Narayana Prasad 87).
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The salient features of BG can be summarized as follows:

1. Gives a brief sketch of the nature of Supreme Being in the
universe.

2. Holds that the two worlds exist.

3. Warns of the horrible nature of hell and three doors of it.

4. Mentions the various ways to dharma and allows freedom to
choose.

5. Shows the importance of attending to one’s own duty rather
than others.

6. Promotes to avoid all kinds of attachments to the physical
world which leads to evils and passions.

In a search for human values, N.L. Gupta observes that the main
motives of the scriptures are to promote basic and essential qualities
as truthfulness, co-operation, love and compassion, peace and non-
violence, courage, equality, justice, dignity of labour, and common
brotherhood of man (Gupta 17). BG contain its own synthetic, holistic
philosophy based on a strong foundation. It provides solution to all
type of human problems. After all, the BG has its birth from human
predicament, dilemma, agony and dejection. The long dialogues in
eighteen chapters of this scripture are mainly meant for providing
solution to the problems of empirical life (Panda Prologue) and it
is a text on spiritualism of human conduct and values of knowledge
with a correct knowledge and experience of permanence of the soul,
passing through different forms and bodies (Panoly 28).

The humanistic approaches in the Western countries opened up
a new path on logic to individual freedom, positive attitude towards
brotherhood, moral values, virtues, peace, love and righteousness.
BG does not explicitly assess the entire thought and development on
humanism, but it vividly discusses the spirituality based, controlled-
human life in the physical world.
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Script, Language and Writing Technics of

Manuscript Tradition in Kerala
Dr. Manju PM'

The thirst of knowledge has passed down from generation to
generation through oral and written documents. Palm leaves, Birch
bark, Copper plates, stones, parchments and paper etc. are the
writing materials commonly used in Kerala for the preservation
and recording of different knowledge system in Sanskrit. These
written documents are known as manuscripts. It spread in different
institutions, libraries, monasteries, temples, and in several private
collections. The subject matter of Manuscripts is Vedas, Upanisads,
Puranas, Dharmasastras, Itihasas, Darsanas, Tantras, Ayurveda etc.
They are sources of cultural heritage and history.

The word manuscript is derived from the Medieval Latin
term Manuscriptum that means hand written documents; it
means manually recorded books or literary works. The study of
Manuscriptology means science of manuscripts; it gives supreme
importance to editing the manuscript works. There are another
two types of writing methods 1. Lithography, and 2. Xylography.
Lithography means writing on stone block and Xylography is writing
on wooden block. Both these writing methods can be regarded as
manuscripts also. The study of written matter recorded on rocks,
pillars, walls of ancient buildings, utensils, bones, and metal plates
are known as Epigraphy. The study of ancient scripts is not part
of Manuscriptology, it is known as paleography which means the
study of ancient writing systems and the deciphering and dating
of historical manuscripts. Study of ancient scripts means studying

1 Asst.Professor, Department of Sanskrit, K.K.T.M.Govt.College, Pullut,
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origin and development of hieroglyphic and phonetic symbols.
Palm leaf Manuscript in Kerala
In Kerala, there are two types of palm leaf manuscripts used for

written documents. 1. Borassusflabellifer (Sugar palm). 2. Corypha
umbraculifera (Talipot palm). A single rectangular palm leaflet is
known as Taliyola in Malayalam language, which means the leaf
of anyone of the above palms. A Manuscript contains a number
of rectangular folios or Taliolas, threaded at each end by a country
string. Talipot palm lasts longer than Sugar palm as the former is
more durable. Therefore, the most surviving ancient texts are written
in the leaves of Talipotpalm in Kerala mostly.
Various categories of palm leaf Manuscript in Kerala

Various categories of palm leaf manuscripts were used in
ancient times in Kerala for these kinds of writing purpose. They
are Chir a, Grantha and Ozhukku. Chir,a is loose sheets of palm
sizes after passing a country cord through the holes made in the
leaves. The number of sheets in each bundle varies from 500-1000.
Chiar,a bundles mostly deal with different types of accounts of
families or land properties. Nowadays they can be seen preserved
in the Archives Centre Thiruvananthapuram and Archives centre,
Trippunithura etc. A collection of palm leaf manuscripts preserved
with in wooden flaps is known as Grantha. In most cases itisa granary
of literary collection such as Ramaya,a, Mahabharata, Bhagavata,
Bhagavatgita, and Hymns of lord diva, Kris,a etc. the historical
records are also kept as Granthas in many places. The minute details
of land properties including survey number, taxes, area, categories
etc. are seen in recorded in manuscript which is known as Ozhukku.
Both sides of the record consist of details regarding the description
of the land, signatures of the grantor, witnesses, state administrator
etc.
Scripts and languages of manuscripts in Kerala

The development of scripts and language is in variably
interconnected. Scriptslike Brahmi, Kharosthi, Grantha, Vatttzhuttu,
Kolezhuttu, Tulu or Eryazhuttu, Malayalam and Devanagari etc.
are the tool for expressing human being’s ideas through their own
languages. The Brahmi script is the parent of several families and
sub-families of scripts developed in North and South India and in
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South Asia, Tibet, Nepal and Srilanka.

It is generally accepted that the scripts of Malayalam language
got their final form at the time Thuncattezuttaccan, the father
of Malayalam language and literature who is the author of
Addhyatmaramaya,am, Devimahatmyam etc. the script of that time
was adapted for printing Malayalam later in 1836 (Jagannathan).

Dr. S.Jagannathan said that the Grantha script originated from
the Brahmi which are found in some caves in Tamil Nadu. Sri.
Sivaramamurthy suggests that the script evolved from Maurya
Satavahana- Ikshvaku - early Pallava writings and Bhatti Prolu
- Tamil caves. Vedic scholars in Tamil Nadu still use the Grantha
script to write Sanskrit.

During the Pandyakings and Vijayanagara period, there existed
two types of Grantha script, eastern and western. Eastern Grantha
script is found around Tanjavore, Madurai and Arcot regions and
western Grantha script which later on came to be known as Tulu
Malayalam script, in the Malabar region of Kerala and adjoining
west coast regions of Karnataka. Vattezhuttu has really developed
from the Brahmi script found in the caves in Tamil Nadu. The earliest
documents in Malayalam are found in vattezhuttu script which was
originally used for writing Tamil in Pandyan and Chera territories.
Kolezhuttu is a writing system that evolved from Vattezhuttu,
was also used for writing Malayalam at least from the 10™ C.A.D.
onwards. Vattezhuttu was the script of Tamil Language prevailing in
the region of Tamilakam (the entire part of Kerala- Cera and Pandya
region and major part of Tamil Nadu, thus Vattezhuttu, Kolezhuttu
and Aryezhttu were used for writing Malayalam Language also in
early times. At that time Malayalam was known under various names,
Malayalma, Malayanma and Malayayma. Some scholars agree that
it may be conclusively stated that Malayalam and Malayanma were
local names for Kolezhuttu in Kerala(Jagannathan).

AR. Raja Raja Varma, in his famous Grammar book ‘Kerala
Paanineeyam, opines that the word ‘Malayanma was used to
represent the language of ‘Malayala Nadu’ (Kerala). He called the
period between AD 1325 to AD 1625 as ‘Malayanma Kalam’ (the
age of Malayanma), the period when there was tremendous progress
in the language. He also assumes that the Tamil spoken in Kerala
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was termed as ‘Malayam Tamil” and this was reduced to ‘Malayanma’

(Salsanath S.N and Kunjamma).

After the development stage of Malayalam language, the
flourishing Sanskrit literacy produced a mixed language called
Manipravalam. A considerable number of works styled as
Manipravalam are available in the medieval literature in Kerala.
Traditional method of preservation of manuscript in Kerala.

Neem leaves, dried turmeric, Turmeric powder, Karpiram and
Tulasi etc. are the materials used for preserving the manuscripts in
traditional manner in Kerala. Palm leaf manuscripts were preserved
in the loft of the kitchen for driving away the insects and fungi from
them and to make them more hard and strong. Another way of
preservation in Kerala is to wrap them in red cloth and keep in a
wooden box. Nowadays the preservation of manuscript’s method
has advanced very much using new techniques, materials and
instruments.

Writing Technics in Manuscript

In writing Manuscripts scribes use Narayam or Ezhutta,i for
writing and using certain technics which are as follows:

Lines: the scribe use temporarily lines that can be erased later for
maintaining level of lines in Manuscript. Charcoal, Pencil etc.
are materials used for their purpose.

Combination of letters and words: usually, scribes do not make
paragraphs or other methods for separating dlokas or lines or
sectionsin the textual mater. All the texts written in continuous
set of lines. Paragraph is not indicated even at the end of the
chapters. In most of the Manuscripts, some designs are drawn
in left margin against the exact level of the line or at the end
line; it indicates the chapter is being concluded. For example
sign of Puspa(flower) is used in manuscripts in such cases.

Punctuation Marks are considered, the end of a word or a sentence
and it also separates Gadya from Padya each other. Danda
(vertical line) is an example. Sometimes double vertical lines
are also used for the same purpose.

Pagination: two unique methods for indicating numbers of pages are
found in Kerala Manuscripts. 1. KATAPAYEDI system. In this
scheme some numbers are given to the Malayalam alphabets
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like Ka, Ca, Ta, Ta Pa and bigger numbers are formed by
combing such letter in a particular way. For example Ka, Ta,
Pa and ya indicate number -1. Whereas Kha Tha , Pha and ra
indicates number - this system is very popular in Kerala. 2.
NANNANYADI system. In this scheme na indicate number —
1 NNA indicates number -2 and nya indicates number -3. In
this manner formation of small and big numbers can be done
according to this scheme also. Malayalam script is used this
method commonly.

Symbols denoting letters or Portions left while writing: one example
this is a symbol that denotes that a letter is left while writing
the manuscript. In such cases, the letter will be shown above
the symbol in between the lines.

Error : in the content of the manuscript, the scribes make small
horizontal lines in the bottom or top of the letters or words
for denoting that there is some error in writing in that line.
Sometimes such portions are denoted by smearing turmeric
powder also. 1. Lopa (Omission) 2. Egama (augment or
addition) 3. Edesa (change or substitute) etc. are also denoted
sometimes by such symbols.

Auspicious words and symbols: Auspicious words or expressions
like Hari ar1 Ga,apataye Namabh, Svasti are seen used in almost
all Manuscript in Kerala in the beginning. In the same way
the word or expression Hari is found given in the end of the
manuscript also. The auspicious beginning and end is often
denoted by the symbol like Svasti also in manuscript.

Colophon: Scribes usually add a concluding note for information
about the title; date and place of works etc. as colophon in
manuscript. These are very helpful for understanding the title
and contents of the works definitely.

Chronogram: is encoding particular date in letter or in words form
in a manuscript that denotes the date of the work or the date
of its transcription. Such dates are indicated by the Katapayati
or Nannanyadi system as referred to above.

Flyleaf: At the beginning and end of the manuscript, one or more
extra blank leaves are often used which are called flyleaf.

Ilumination: is Gold and Silver are sometimes used for decorating
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manuscripts. The manuscripts decorated in other colors
without the gold or silver are also found commonly.

Marginalia: the scribe use margin for comments, explanations,

clarifications and glosses which are known as Marginalia.
They are very helpful for editing the manuscripts.

Manuscript repositories in Kerala
Government and private repositories of manuscripts are exists in
Kerala. The following names of libraries which are among them:

Ayurveda College, Thiruvananthapuram.
Govt. Ayurveda College, Thrippunithura

Vaidyaratnam Ayurveda College, Thaikkattusery, Ollur,
Thrissur.

Vaidyaratnam PS. Varier Ayurveda College, Kottakkal,
Malappuram.

Govt. Ayurveda College, Pariyaram, Kannur.

Naduvil Matham , Trissur.

Vadakke swamiyar Matham, Thrissur.

Madhavannamboothiri Vailisseri Mana, Cheruthuruthi,
Thrissur.

Govt.Sanskrit College Thrippunithura, Ernakulam.
ORI Manuscript Library, Thiruvanathapuram.
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Beyond Silence: Empowering Deaf and Hard
of Hearing Students in English Language
Learning through Multimodal Approaches

Sherin Rahman’, Dr R Jinu?

Abstract

Students who are Deaf and Hard of Hearing (DHH) confront
significant problems in developing English language and literacy
skills. Thisstudyinvestigatestheefficacy of multimodal techniques
in enabling DHH students in their English language learning
journey. The pursuit of effective English language acquisition
among DHH students demands a comprehensive examination of
strategies, challenges and the use of technological interventions.
This study contains a thorough discussion of these dimensions.
To begin, the study examines innovative approaches adapted
to this specific learning situation, such as visual aids, culturally
sensitive strategies, and collaborative teaching methods. Second,
the research digs into the unique problems that educators face
while teaching DHH pupils, such as linguistic barriers and the
necessity for customized instructional approaches. The study
also looks into the transformative impact of technology in
promoting language acquisition among DHH students. Finally,
this paper digs into the theoretical underpinnings of multimodal
instruction. Educators may develop an inclusive and engaging
learning environment that responds to the different requirements
of DHH learners by blending visual, aural, and kinesthetic
modalities. The findings show the transformative potential
of multimodal techniques in overcoming the restrictions of
deafness, cultivating communication skills, and boosting
language competency among DHH students.
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Introduction

In the field of education, inclusion and fair access to learning
opportunities are critical objectives. Among the various student
populations, the deaf and hard of hearing (DHH) community is
a distinct population that necessitates specialized approaches to
language learning. As linguistic development is so important for
academic performance and social integration, finding effective
solutions is critical. This research paper investigates novel pedagogical
techniques for enabling DHH students in the field of English language
acquisition. This study, titled “Beyond Silence: Empowering Deaf
and Hard of Hearing Students in English Language Learning through
Multimodal Approaches,” explores the possibilities of multimodal
methods of teaching to overcome auditory limitations and promote
a comprehensive learning experience. This study intends to enhance
inclusive education by combining visual, auditory, kinesthetic, and
technological modes, while also acknowledging the importance of
linguistic empowerment for the DHH population.

The delicate relationship between language acquisition, cognitive
development, and societal integration for DHH students emphasizes
theimportance of this research. These students have specific obstacles
as a result of auditory limitations, which might impede their verbal
development and subsequent academic progress. Marschark and
Hauser (2012) highlight the complexities of language acquisition for
DHH people, emphasizing the necessity for specialized educational
tactics that go beyond typical auditory-based approaches. Padden
and Humphries (2005) emphasize the need to cultivate a sense of
cultural identity within the DHH community, arguing that successful
language learning techniques should be consistent with what they
have experienced in life.

In view of these difficulties, Singleton and Tittle (2000) call
for a paradigm shift towards the qualitative similarity hypothesis,
which holds that DHH people’s language development might
vary in modality but not in underlying cognitive processes. The
current study’s rationale is based on this premise, which seeks to
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research multimodal approaches to English language learning for
DHH students. Technology also has a transforming role in this
environment. Strong and Prinz (1997) address how technology
might help to bridge communication gaps and improve educational
experiences for the DHH population.

In addition, Zinzalet, Convertino, and Borgioli (2014) emphasize
the effectiveness of multimodal communication strategies in
vocabulary development among DHH students, indicating the
importance of investigating larger multimodal approaches in English
language learning.This study aims to provide insights into the
benefits of adopting multimodal strategies in the teaching of English
in response to the numerous issues faced by DHH students. This
study aims to pave the path for an inclusive and engaging learning
environment building linguistic competence and confidence among
DHH students, by utilizing the potential of visual, aural, kinesthetic,
and technological modalities.

English Language Learning Through Multimodal Approaches

Multimodal methods of education have evolved as new and
effective pedagogical strategies that respond to students’ different
learning demands. These approaches are especially important for
DHH children because they can give alternate paths for language
acquisition beyond standard auditory methods. O’'Halloran (2008)
defines multimodal methods as the integration of several sensory and
technology modalities, such as visual, gestural, and aural features, to
promote comprehensive and inclusive educational experiences. These
approaches have the ability to bridge communication gaps, overcome
auditory hurdles, and empower DHH students by harnessing their
abilities in visual perception and spatial cognition in the context of
English language acquisition. For DHH students, who frequently
struggle in auditory-based learning contexts, incorporating visual
and gestural features becomes critical (Marschark & Hauser, 2012).
These approaches emphasize the significance of employing many
channels of communication to suit differing styles of learning, thus
building a more inclusive educational environment. In line with
Padden and Humphries (2005), such techniques resonate with
the cultural and linguistic experiences of the DHH community,
recognizing the depth of sign languages and visual communication
in their lives.
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For DHH students, the advantages of incorporating visual,
gestural, and technological aspects into English language learning
are numerous. Visual cues, such as pictures, diagrams, and gestures,
improve clarity and depth of knowledge by supplementing written
content (Mayer, 2009). Visual information serves as a pathway to
language acquisition and retention for DHH pupils. Furthermore,
the use of technology, such as interactive educational tools and
captioned multimedia materials, allows DHH students to more
actively engage with content, supporting autonomy and independent
learning (Zinzalet et al., 2014).

Several instances demonstrate the effectiveness of multimodal
approachesin DHH language education. Sign languages, for example,
incorporate visual and gestural aspects, making them a powerful
tool for communication and language acquisition (Singleton &
Tittle, 2000). Videos with captions, interactive e-learning modules,
and visually rich materials have all been shown to improve
vocabulary development and comprehension (Zinzalet et al., 2014).
Furthermore, learning applications and digital tools that offer real-
time translation of spoken language to text or sign language allow
DHH students to actively engage in conversations and activities
with their hearing classmates (Strong & Prinz, 1997). Educators
may develop flexible and inclusive educational settings that cater to
varied student needs and skills by incorporating visual, gestural, and
technological modalities. The combination of these approaches not
only improves language acquisition but also emphasizes the broader
principle of inclusive education for all.

Bridging the Gap: Multisensory Engagement in Language
Acquisition

Teachers are increasingly resorting to new ways that engage
several senses to improve comprehension and expression with
the goal of effective language learning. This technique, known as
multisensory engagement, understands that language learning
requires a combination of sensory modalities rather than only
auditory learning. Educators can bridge the gap between traditional
language education and students’ different learning requirements
by adding visual clues, gestures, and technology, thereby fostering a
more complete and inclusive development of language.

Visual cues are important in language learning because they
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provide additional information that supplements spoken or written
words. Mayer’s Cognitive Theory of Multimedia Learning (2009)
states that delivering knowledge through a combination of text and
relevant pictures leads to improved understanding and retention.
For example, combining text with appropriate images or drawings
promotes the formation of mental linkages and context, allowing
for a better understanding of linguistic content. Furthermore, visual
cues are a useful aid for learners who benefit from different avenues
to comprehension, such as those with diverse learning capacities or
who are deaf or hard of hearing (Marschark & Hauser, 2012).
Gesture-based communication, which is marked by nonverbal
actions and expressions, has emerged as a significant language
development enhancer. Gestures, according to research, are
naturally tied to cognitive processes and can act as a link between
cognition and expression (Goldin-Meadow, 2005). Gestures provide
a concrete manner of conveying meanings and concepts for language
learners, particularly those managing varied linguistic backgrounds
or developmental obstacles. Singleton and Tittle (2000) underline
that gestures are not simply supplements to speech, but rather an
intrinsic component of communication that enhances learners’
expressive ability.
Interactive Language Learning Technologies and Applications
Technology advancements have transformed language
instruction by providing an innovative platform for participatory
learning. Digital instruments provide multimodal engagement since
they can combine audio, visual, and tactile features.Immersion
in a linguistic setting that transcends traditional boundaries is
possible through interactive language learning apps, augmented
reality experiences, and virtual classrooms (Zinzalet et al., 2014).
Technology improves accessibility even further, with real-time
translation and captioning for students with auditory impairments
or linguistic obstacles (Strong & Prinz, 1997). The use of multimodal
engagement, visual signals, gesture-based communication, and
technology aids highlights a revolutionary approach to language
acquisition. Educators can bridge the gap by recognizing children’s
various learning styles and adopting a variety of sensory modalities.
Digital platforms have the ability to significantly improve
writing abilities and language production among DHH students.
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These platforms provide a dynamic environment for DHH learners
to practice appropriate language expression and writing. DHH
students can experiment with language structures, receive quick
feedback, and connect with their classmates and instructors in real
time due to the interactivity of digital technologies. Furthermore,
digital platforms provide features such as real-time transcription,
translation, and captioning, which are especially beneficial for DHH
students since they ensure active involvement and contribution
(Strong & Prinz, 1997).

Employing these digital platforms in the English language
teaching and learning process for DHH students improves their
access to resources, fosters independent learning, and caters to a
variety of learning styles. To accommodate the special demands of
DHH learners, the approaches used vary but frequently emphasize
visual, interactive, and flexible components. Some of the digital
learning platforms are discussed here

Sign Language Learning Apps and dictionaries: Apps like DEF-
ISL, Spread the Sign, Basics of Sign Language, Learn ISL, and ISL
Dictionary English are meant to teach Indian Sign Language (ISL).
These apps teach sign language vocabulary and grammar using
visual illustrations, quizzes, and interactive activities. For proper
modelling, they frequently integrate videos of native signers.Users
can look up signs and see videos of how theyre signed. These
resources are useful for learning ISL vocabulary and syntax.

Captioned Educational Videos: Platform: YouTube, Khan
Academy, and TED-Ed all have a large collection of captioned
educational videos. Captions give written text that is synchronized
with spoken content, which helps DHH students by reinforcing
auditory knowledge and boosting reading skills. Transcripts are
frequently available on these platforms.

Sign Language Classes Online: Structured sign language courses
are available at Indore Deaf Bilingual Academy. These courses offer
video tutorials, quizzes, and tasks in their lectures. AS learners can
progress at their own pace, they are appropriate for DHH students
of all levels.

Tools for Communication and Collaboration: Communication
between DHH students and educators is facilitated by tools such as
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Zoom and Microsoft Teams. These technologies provide real-time
captioning and sign language interpretation, facilitating successful
communication and collaboration.

Accessibility Features in Educational Software: Accessibility
features are available in a variety of educational applications,
including Microsoft Office and Google Workspace. DHH students
can access instructional content and engage in assignments by
using screen readers, speech-to-text tools, and configurable display
settings.

Apps for Storytelling and Animation: DHH students can use apps
like “ToonTastic” and “StoryMaker” to create their own stories and
animations. By allowing children to compose, narrate, and animate
their tales with visual and textual features, these apps promote
imagination and language development.

Apps for communication: Message apps such as WhatsApp and
Messenger offer text and multimedia messaging features.Encourages
written communication and interaction among DHH students,
supporting the development of written English language abilities.

Google Workspace (formerly G Suite): A package of productivity
tools that includes Google Docs, Slides, and Sheets.Provides DHH
students with accessibility capabilities such as screen readers and
speech-to-text tools to help them participate in collaborative
assignments and access instructional information.

Platforms for assessment: Kahoot and Quiziz are two popular
online classroom assessment software that can be used to create
instant quizzes, which are displayed on any other smart devices
(PC/laptop/tab/phone) of the students. The students can enter their
answers, which the teacher receives immediately and can generate
graphs for the whole class performance. Kahoot is a game-based
quiz, with a much more interesting Graphical User Interface (GUI).
Pedagogical Considerations and Challenges

The effectiveness of multimodal strategies in the classroom
depends on instructors’ ability to apply them. Training is critical in
providing instructors with the required skills and tactics. Effective
training programs should cover not only the technical aspects
of using different tools and technologies but also pedagogical
insights into when and how to use them for the best learning
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outcomes. Darling-Hammond’s (2017) research underscores the
importance of continual, job-embedded professional development
for educators. Teachers must constantly refine their multimodal
teaching approaches to meet the changing demands of their pupils.
To provide fair learning experiences for all students, this training
should also prioritize the development of cultural competence and
knowledge of varied student backgrounds.

The use of multimodal techniques in the English language
curriculum has substantial pedagogical ramifications. Educators
can create a deeper understanding of the English language among
pupils by including diverse mediums of communication such as
text, images, audio, and video. This method is consistent with the
Universal Design for Learning (UDL) principles, which emphasize
providing diverse means of representation, engagement, and
expression. According to CAST (2018), UDL is helpful in building
adaptable and inclusive learning environments. The inclusion of
multimodal aspects in the curriculum improves accessibility for all
learners, especially those with unique learning requirements, such
as DHH children. To accomplish this, educators should work with
instructional designers and accessibility specialists to ensure that
learning resources are inclusive and accessible to all students.

While the benefits of multimodal techniques in education
are enormous, it is critical to overcome potential impediments
and limits. Limited access to technology and resources
could hinder the implementation of multimodal techniques,
especially in communities that are neglected. Furthermore,
the efficiency of various approaches may differ depending on
individual student preferences and learning styles. Educators
must be careful not to overstimulate kids, which can lead to
cognitive overload. Furthermore, guaranteeing accessibility for
students with impairments, such as DHH learners, necessitates
careful consideration of variables such as closed captioning,
sign language interpretation, and assistive technologies.
These problems underscore the significance of performing
continuing assessments and developing multimodal strategies
to correspond with students’ increasing requirements and the
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evolving technology context.

Implications for Educational Practice and Future Research

Collaboration between educators, researchers, and stakeholders
is required for the successful application of multimodal techniques
in education. Researchers are critical in assessing the efficacy of
multimodal techniques and generating evidence-based procedures.
Educators, on the other hand, are pioneers in implementing these
ideas in real-world classrooms. Collaboration between these two
organizations makes it easier to translate research findings into
practical teaching techniques. Involving stakeholders like parents,
administrators, and legislators also guarantees that the advantages of
multimodal approaches are recognized and promoted at the school
and higher levels. Such collaboration is critical for developing a
shared understanding of the most effective approaches in multimodal
education and influencing its widespread implementation.

There are various potential opportunities for further research and
exploration in the realm of multimodal techniques as the educational
landscape evolves. For starters, research can look deeper into the
influence of multimodal techniques on certain student categories,
such as DHH learners. Another potential topic is researching the
most effective combinations of modalities and technologies for
specific learning outcomes. Furthermore, both educators and
instructional designers can benefit from the creation of guidelines
and best practices for building accessible multimodal learning
resources. Furthermore, crucial research is being conducted to
investigate the long-term consequences of multimodal training on
students’ language skills.

Moreover, it is beneficial to investigate the long-term impact of
multimodal training on students’ linguistic competency, critical
thinking skills, and digital literacy. Finally, research might look
into how upcoming technologies like augmented reality and virtual
reality can improve multimodal language learning experiences.
Conclusion

In conclusion, the use of multimodal techniques in English
language education has demonstrated its transformative possibilities
in empowering Deaf and Hard of Hearing (DHH) students.
Educators have opened up new paths for effective language
acquisition by acknowledging and appreciating the diversity of
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learning preferences and talents among these pupils. DHH pupils
benefit from multimodal learning methodologies that integrate
visual, aural, kinesthetic, and interactive elements. Marschark and
Hauser’s (2012) research stresses the significance of this paradigm
shift, acknowledging that traditional auditory-based techniques
are not appropriate for all learners. The incorporation of sign
language, captioned movies, interactive digital platforms, and other
multimodal resources has helped to bridge communication gaps
and foster linguistic improvement.

While we applaud the advances made in multimodal language
teaching, this study emphasizes the importance of continuous
innovation and diversity. The journey towards equitable language
education for DHH kids is ongoing, and it necessitates the dedication
of educators, researchers, policymakers, and the larger educational
community. More research, teacher training, and resource creation
are required to guarantee that multimodal approaches grow to
meet the changing demands of DHH learners. According to
Singleton and Tittle’s (2000) research, we need to keep open to
qualitative distinctions in language development in order to build
an atmosphere in which DHH students can thrive. Furthermore,
we must campaign for educational policies that are accessible and
inclusive to all students.

Multimodal techniques will have a significant impact on the
future of English language learning for DHH students. Multimodal
techniques offer an expression of hope as technology advances and
our awareness of varied learning requirements deepens. In the future,
we must leverage the promise of modern technology, integrate it
across disciplines, and encourage accessibility and inclusivity in
education. Multimodal solutions not only assist DHH students in
their language learning journey, but they also contribute to a more
inclusive society.
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Veda and the social life of women: A

thorough study
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Abstract

The study of Indian culture has fascinated many scholars,
because of its unity in diversity and complexity. Indian culture
is one of the longest surviving cultures in the world, because of
its quality of resilience and inclusiveness. India is a land with an
ancient culture and heritage, which has a continuous tradition
from ancient period. Many facts of Indian culture and heritage
of later age are almost based upon the culture of the Vedas which
are particularly and remarkably true for the Hindu society and
culture. Vedic culture was very rich in its various aspects like
religion, political, social ideals and philosophical thoughts.
The patriarchal family was the basic unit of Vedic society. A
family is an important unit for making a whole society. If every
family in a society becomes happy and prosperous then the
whole society also will be exalted in welfare. For this reason,
the Vedic period seers thought that it a better to obtain welfare
for a family at first. The Vedic period people tried to make good
family and to keep it well-disciplined at first for the welfare of
whole society. There is a moral for the welfare of family that
charity begins at home and then endeavor for the welfare of the
whole society. In the house or other domestic fields, the bride
was given greatest importance as if the welfare of the family
depends upon her conduct and activities. For the benefit of the
society, one should develop her good qualities and moral ethic
values. In this way an individual, a family and the whole society
can achieve welfare.

Vedic Culture
The vedic culture of India is one of the few, longest surviving
culture in the world, because of its quality of resilience and
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inclusiveness. The study of Indian culture has fascinated many
scholars, because of its unity in diversity and complexity. Many
historians accept that India is a land with an ancient heritage, going
as far back as third millennium B.C. and has a continuous tradition
from ancient period. Of course knowledge of this ancient society has
a continuous tradition from ancient period. Of course knowledge of
this ancient society has been clouded with various theories being put
forth by different authorities.

Although it was wealthy in all respects, the encounter with many
outside cultures came to India have helped to enrich it. The German
scholar like Max Muller popularized the idea of the origin in India
of the Aryan speaking people. The initial theories about the Aryan
people mainly derived from the science of comparative philology
and those today stand corrected on the basis of the recent sciences
of paleontology, archeology and linguistics.

The discoveries of the Indus civilization, that began as recently
as the 1920s, also reversed the earlier notions of the Aryan origin
in India. Vedic civilization was very rich in its various aspects
like religion, philosophy, political ideas and social ideals but the
archeological evidences for the Vedic civilization is not remarkable.
It was enriched with its literature in the form of Mantras,
Brahmanas, Aranyakas and Upanishads. These are the main sources
of information about the Vedic age. In fact the poetical talent and
beauty as revealed in the Vedic literature deserve appreciation even
in the eye of this modern period. Apart from this, other aspects of
this civilization also are to be ignored. The Vedic literature can be
called the fountain- head of all facets of Indian civilization.

The Rigveda contains a variety of cultural materials including
political, social, religions, secular and spiritual. It bears a relable
picture of gradual development of ancient Indian society and many
aspects of its culture. Many facts of Indian culture of later age are
almost based upon the culture of the Vedas, which are particularly
and remarkably true for the Hindu culture and indirectly for other
religions like, Buddhism and Jainism. Hence it is said that “Vedo
Khila-Dharmamulam’ According to Prof. A. B. Arnold “the Rigveda
is not a book, but rather a library and a literature, the collected
remains of the work of many centuries”
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Vedic people were with a mixed pastoral and agriculture
economy in which cattle-rearing played a predominant role. Cattle
formed their most valued possession and the chief form of their
wealth; a wealthy person was called ‘gomat’ Prayers were offered for
the increase in cattle population. The sacrificial priest was rewarded
for his services with cattle and the cow was the chief medium of
exchange. As might be expected of people without cities, the early
Aryans did not have an advanced technology. But they certainly
enjoyed an advantageous position in relation to their adversaries.
They used horses and chariots, which were not known to the pre-
Vedic people.

The Rigveda mentions thirty clans and tribes; five of them were
major ones and referred to as Panchajana. Kingship was the same
as tribal chiefship, the term ‘Rajan’ being used for the tribal chief.
Primarily a military leader, the chief of the tribe fought for the cows
and not for territory. He ruled over his people (=Jana). He was
therefore called their protector (gopa janasya or gopati janasya). The
term ‘Gopati, basically indicating the protector of the herbs of cattle,
came to acquire the extended meaning of the protector of the people
or tribe (jana). Yet the idea of territorial monarchy emerged towards
the close of the Rigvedic period when the chief/king (rajan) came to
be looked upon as an upholder of the Rashtra.

The basic unit of Vedic society was the patriarchal family called
the Kula. The eldest male member of the family was known as the
Kulapa (Protector of the family). In the hymns desire is expressed
for praja, including both boys and girls. But the people seem to have
been keen on having brave sons (Suvirah) who could fight their
wars. In spite of the patriarchal character of the family, the position
of women seems to have been in some respects in Rigvedic period
than in subsequent time.

Women in Vedic Culture

Women the key to basic principles of Sanatana-dharma in the
traditions of Vedic society of India have played an important role in
conservation and maintenance of our culture. Throughout the many
years of Vedic culture, women have always been given the highest
level of respect and freedom, but also protection and safety. Women
are usually the first inspiration and first teacher of our children.



110 Kiranavali Dr. Moumita Bhattacharya

In the Vedas, when a woman is invited into the family through
marriage, she enters “as a river enters the sea” and “to rule there
along with her husband, as a queen, over the other members of the
family” (Atharva-Veda 14.1.43-44). Many of the great men who had
become powerful proponents of Sanatana-dharma also had strong
and inspiring mothers or wives. In this world we need people to help
in all levels of life to protect the Vedic knowledge and traditions,
and women have a very important part to play. This honor towards
women should be maintained today by the preservation of genuine
Vedic culture, either in the country or in the institutions, which has
always been a part of India.

There is a Vedic saying, “Where women are worshiped, there
the gods dwell” and where the women are happy, there will be
prosperity. Furthermore, the direct quotes from the Manu Samhita
explain as follows: “Women must be honored and adorned by
their fathers, husbands, and brothers-in-law, who desire their own
welfare. Where women are honored, there the gods are pleased; but
where they are not honored, no sacred rite yields rewards. Where
the female relations live in grief, the family soon wholly perishes;
but that family where the family relations live in grief, the family
soon wholly perishes; but that family where they are not unhappy
ever prospers. The houses on which female relations, not being duly
honored, pronounce a curse, perish completely, as if destroyed by
magic. Hence men who seek (their own) welfare, should always
honor women on holidays and festivals with (gifts of) ornaments,
clothes and (dainty) food” (Manu Smriti II1.55-59).

The institution of marriage seems to have been established. It
was regarded very auspicious as a relation between husband and
wife. Girls normally married after puberty. Some of them may have
grown up and stayed for long as spinsters in their parental homes in
unusual circumstances. Such was the case with Ghosa, for example,
who was suffering from a skin disease and could get a husband only
when the Ashvinas befriended her. In some cases, a woman could
freely mix with young men. She could take part in sacrifices wiht
her husband. Some unmarried women like Visvavara and Apala,
however, performed rituals all by themselves, though often with the
purpose of finding husbands.

Beautiful ideas regarding this are found expressed in a Sukta of
the Rigveda. Best wishes are expressed in following way there-
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Sumangaliriyam badhurimam Sameta pasyeta.
Soubhagyamasyai dattvyathatastam vi paretana.

Here the badhu or bride has been described as Sumangali. In
the house or other domestic fields the bride was given greatest
importance as if the welfare of the family depends upon her conduct
and activities. She was expected to be the samrajni of all the members
of the family to which she belongs. Such as expectation has been
expressed in a very beautiful language in the Rigveda as follows-

Samrajni Svasure bhava Samrajnj Svasrvam bhava.
Nanandari Samrajni bhava Samrajni adhi Devrsu.

A family is an important unit for making a whole society. It
can be said in other words that many families collectively make a
society. So if every family in a particular society become happy and
prosperous then the whole society also will be exalted in welfare. For
this reason, the Vedic seers thought that it is better to obtain welfare
for a family at first, when all the families will become prosperous
and well-disciplined then the whole society will consequently be in
welfare. So, the Vedic people tried to make good family and to keen
it well-disciplined at first for the welfare of whole society. There is a
saying/moral that charity begins at home, this is also like that. For
the peace of the family, it is well said in the Atharvaveda as follows-

Anubratah pituh putro Matra bhavatu Sammanah.
Jaya patye Madhumatim vacam vadatu Santivam.

So, in the family a son should obey his mother and father a
first and then endeavor for the welfare of the whole society. In the
Taittiriyopanishad also the Rishi advised as follows - Matrdevobhava,
Pitrdevobhava Acarydevobhava etc. for the benefit of the society one
should develop his good qualities. In this way an individual, a family
and the whole society can achieve welfare. Such was the grand ‘idea
of the Vedic people and this can be followed even in our present-day
society. It is quite natural that the members of a society can express
their good will for the welfare in a beautiful Mantra as follows-

Samani va Akutih, Samana hrdyani vah.
Samanamastu vo mano yatha voh susahsati.
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Abstrct
The question regarding the ontology is always curious,
whether it is real or unreal, one or many, spiritual or material,
etc. The concept of Reality is one of the most important
problems in Jaina Metaphysics. Based on their pluralistic
nature, Jainism describes the epistemological, metaphysical
doctrines as multidimensional. The theory of Anekanta deals
with this multidimensional nature of reality. According to
them the reality is always incomplete, as there are innumerable
modes of existence, and each and every modes are independent
of the other. The essential and the accidental qualities of an
unchanging substance exists independently and makes the
world possible only through the relativism. This paper is an
attempt to analyze the relativistic interpretation of reality in
the light of anekantavada, the pluralistic - multidimensional
nature of truth
Keywords: Anekanta, Reality, Pluralism, Modes, Attributes,
Change.
Introduction
The philosophical arguments about the origin, nature and
development of reality are one of oldest issue in Indian tradition.
When we look into the Indian philosophical traditions, we can see
that they are deeply engaged with the problem of reality and there held
that many metaphysical views were in constant argument with one
another. In different contexts, metaphysics becomes cross-sectoral at
various levels pertaining to the status of the concepts like, universals,
God, soul, substances, time, change, permanence or impermanence,
one and many;, etc.... Some of the fundamental principles of Indian
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philosophy includes the unity of Absolute Reality and the problem
of plurality, identity and difference, eternal calmness and eternal
motion, transcendent knowledge as experience of Absolute Reality,
the Self identical with or different from the Absolute, the nature of
God, the nature of external reality, Being and non being, real and
unreal nature of causality, etc...

As one of the ancient philosophical traditions of India Jainism
upholds a variety of epistemological, logical, metaphysical and
ontological doctrines based on their relative pluralism. Mc Evilly
points out that the Jainas accepts three doctrines of relativity’,
namely, anekantavada or the theory of relative pluralism, syadvada
or the theory of conditioned predication, and the nayavada or the
theory of partial standpoints. These philosophical doctrines of
Jainism made very significant contributions to the ancient Indian
philosophy, especially in the areas of skepticism and relativity. The
Jaina metaphysics is regarded as realistic and relativistic pluralism
based on reality and relativity. Thus, the concept of reality according
to Jainism proposes that, the reality cannot be the one and ultimate,
it can have multi-dimensional form. In this sense, what is reality
for one individual may not be the reality for others. The realistic
and relativistic nature of Jaina tradition states that objects have
infinite modes of existence and qualities. So, we cannote completely
understand in all aspects and manifestations by the finite human
experience and, no specific human view can claim to represent the
absolute truth.

Anekantavada: Realistic and Relativistic Many-ness

The doctrine of anekantavada, or non-absolutism is one of the
central concepts of Jainism which discusses the multidimensional
nature of reality. According to the Jainists, the universe is an
uncreated entity that has existed from the beginning of time and will
continue to exist indefinitely. It is the fact that, for them, there was
no beginning of the universe, and therewill be no end of
the universe. So that, the universe was not created at any point in
time and will not be destroyed at any point in the future. In other
words, the reality, according to them, is not concerned with any
creator or destroyer of the world, and on the other hand, it concerned
with the substances and modes through which the multitude of the



Ontological Conception of Anekantavada Kiranavali 115

phenomenal world is existing. They generally did not discriminate
between different types of substance, like, reality, existence, and so
on but the very substance itself contains all these as one unity, and
difference as well. The term ‘Anekantavada’is referred as ‘the doctrine
of the many-ness of reality’ or ‘non-one-sidedness. The word itself
means that the reality is not one but many (aneka) and infinite, and
it is commonly referred to as ‘non-absolutism’ The theory firmly
states that the ultimate truth and reality is complex and has many
different aspects, and as a result, they cannot be completely grasped
in all of their aspects and manifestations by human perception,
which is limited. We, the finite being, can know only the partial truth
of manifestations, and therefore, no single human viewpoint can be
said to represent the absolute truth of a given situation. For example,
one’s experience of taste is always different from others and he/she
tried to explain the truth of taste through language, it remains as
incomplete. In the same way, according to Jaina thinkers, spiritual
truths are complex, they have multiple aspects, language cannot
express their plurality, yet through effort and appropriate karma they
can be experienced.?

According to Jainism, all attempts to proclaim absolute truth
are compared to the ‘maxim of the blind men and elephant’ The
following parable is used by the Jain authors to explain the multifold
nature of truth:

“A group of blind men heard that a strange animal, called an elephant,
had been brought to the town, but none of them were aware its
shape and form. Out of curiosity, they said: “We must inspect and
know it by touch of which we are capable.” So, they sought it out,
and when they found it, they groped about it. In the case of the first
one person, whose hand landed on the trunk, said “This being is
like a drain pipe” For another one whose hand reached its ear, it
seemed like a kind of fan. As for another person, whose hand was
upon its leg, said, “I perceive the shape of the elephant to be like
a pillar” And in the case of the one who placed his hand upon its
back said “Indeed, this elephant is like a throne.” Now, each of these
presented a true aspect when he related what he had gained from
experiencing the elephant. None of them had strayed from the true

description of the elephant. Yet they fell short of fathoming the true
appearance of the elephant™

The above-mentioned story of blind men and elephant tells us
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that, how the people understand the reality in different ways that
is, the experience of reality of a person is different from others. For
example, one man felt the trunk, another the ears, and yet another
the tail, etc...., and for them whatever they experience is real but,
they experienced the different aspects of the same reality. Every
blind man claimed to be able to explain the true appearance of
the elephant, but due to their limited perspectives, they were only
partially successful.
Analysis of substance and Modes

Now I would like to analyze the relativistic nature of reality
through the substance (dravya) and modes (paryaya), which
are the fountain stone of the pluralistic philosophy of Jainism. A
substance can be defined as something which possesses infinite
qualities and modes of existence. It is very important to know
the nature of substance to understand the correct characteristics
of any entity. Umaswami in his Tattvarthasutra (5:29) substance
is defined as: Sat dravyalaksanam, means that, substance is the
characteristics or indicator of reality (existent). B. K. Matilal rightly
point out that, “the Jaina conception of existence (sat) was intimately
related to their notion of substance. In fact, the Jainas redefined the
notion of substance, in accordance with their anekanta principle,
as a combination of the notion of being and becoming”* In every
substance, there found two kinds of characters which are essential or
permanent and changing or accidental. The Jaina thinkers calls an
essential, unchanging, or permanent character of a thing as attribute
(guna), and an accidental, changing character of a thing as modes
(paryaya), that s, the change occurring in an attribute or the constant
ongoing modification of a substance is the mode. A substance,
according to Jainism, has its unchanging essence and therefore
it is permanent. But it has its changing modes and destruction as
well. However, a substance is considered as permanent in the sense
of its essence is characterized by indestructibility and continuity.
It is subject to generation and destruction means that some new
qualities may suffer the destruction. It is permanent in respect to
its essential qualities and impermanent in respect to its changing
modifications. The essential characters of a substance remain in the
substance as long as the substance remains, as its permanent quality.
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Without these qualities, the substance will cease to be what it is. For
example, consciousness, is an essential character of the soul, and the
accidental characters like, volitions, pleasure, pain, desires, etc.., are
changing, they will come and go, they succeed one another because
they are the accidental qualities of the soul.

Reality, for the Jainas, is composed of both the permanency
and the change. It is permanent when we viewed from the side of
substance, on the other side it is many and changing when we view
from the side of modes. When we recall the example given above,
the elephant and the blind men, the substance, elephant, is real
and one but the blind men are experiencing the different modes,
as different parts of the elephant. Here, in Jainism, the reality or
substance is distinguished from dravya as only one reality because
they believe in the plurality of reality. Dravya, means that which
exists and possesses three fundamental characteristics, namely,
origin (Utpada), permanence (Nithya) and destruction (Vyaya).
They maintain the identity of substance through its several qualities
and modes. For them, in its reality, the dravya can neither be created
nor destroyed, and has only permanent substantiality, but through its
modes, it obtains the three-fold qualities of origin, permanence and,
destruction. It is important to notice that the notion of continuity
in the so-called triple character of a substance is not identical with
the notion of permanence of the substance because the notion of
continuity is essentially dependent on the origin and destruction.
Kundakunda observes that, “There is no origin without destruction,
nor is there any destruction without origin, and neither is destruction
nor origination possible without what continues to be.”

Reality of Categories/Substances

In the same way of triple formation theory, the Jainas described the
reality of the world as many, changing, and possess infinite qualities.
They uphold the existence of the world is absolutely founded on
two categories, namely, Jiva or soul substance and Ajiva or non-soul
substance, which are regarded as separate and independent realities.
For them, each and every object of the world possesses innumerable
positive and negative characters. They argue that the entire universe
is composed of six substances of matter, space, time, motion and rest
together with the soul. Among these substances, time is regarded
as non-extended or anastikaya, others are known as extended or
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astikaya dravyas. Because time does not extend like body in the
space but the others do and, it should be noted that among the
extended substances matter/pudgala alone has a form and all other
substances are formless, even though they are extended substances.
So, we can classify the whole infinite substances as dharmastikaya,
adhrmastikaya and akasastikaya, they are known to us as pudgala,
jiva and kala respectively (dharmadharmakasastikayaste). Thus,
the universe is divided into the two eternal, co-existing realities of
jiva, the concious spiritual substance and ajiva, the non-conscious
substance. These classifications of substances of Jaina make it
very clear that the universe cannot be describe either on the basis
of the spirit alone or matter alone, or both spirit and matter. The
multidimensional explanation of the universe demands to admit
not only the reality of the spirit and the matter but also the other
substances of space and time together with the substances of motion
and rest as well.

According to them, there are innumerable material atoms and
innumerable individual souls, and each atom and each soul possess
innumerable aspects of its own. It is true to say that a thing has
got an infinite number of characteristics of its own. In fact, as
a finite being, it is impossible for us to know all the qualities of a
thing and we can know only some qualities of some things. As far
as our knowledge is necessarily relative and limited and so all our
judgements are also limited. For them, on the one hand the change
is true of the substance, whereas permanence is true in another
respect as well. The problem of contradiction dissolves when we
remember that each predication is relative and not absolute, as
described by the syadvada. Thus, according to the Jainas a substance
is real/sat and the Reality consists of three elements like, origination,
permanence, and decay which characterizes the reality, or, are there
in a substance. In so far as the essential characters of the ultimate
substances are abiding, the world is permanent, and insofar as the
accidental characters undergo modification, the world also changes.
From this it is evident that, a substance which possess the factors
of origination, permanence, and decay, is the fountain stone of the
multiple nature of reality.

Conclusion
The concept of reality gets enriched in Jainism as it recommends
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that the reality cannot be the one and ultimate, at the same time it
can have a multi-dimensional form as well. Thus, the reality differed
from individual to individual, that is, the reality of one individual
may not be the reality for others. Anekantavada of Jainism proposes
a form of synthesis and proposes that reality has many forms as seen
by various individuals and we have to respect the reality perceived
by everyone. The Jain states that truth and reality is complex in
nature and always has multiple aspects. The fact is that we can
experience the Reality, but it is not possible to express it completely
with language. Thus, according to the Jainas a substance is real and
the Reality consists of three factors such as origination, permanence
and decay. Hence all the three elements such characterize reality are
there in a substance.
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A Representation of Women Subjugation in

K.R.Meera’s Hang Woman
Meera A S', Dr R Jinu?

Abstract

K. R. Meera (born 19 February 1970) is an Indian author
and journalist, who writes in Malayalam. She was born
in Sasthamcotta, Kollam district in Kerala. She worked as
ajournalist in Malayala Manorama but later resigned to
concentrate more on writing. She started writing fiction in 2001
and her first short-story collection Ormayude Njarambu was
published in 2002. Her novel Arachar came out in 2012 and
became quite a sensation in the Malayalam literary scene and
it went on to win the Central Sahitya Akademi award. In 2015,
Penguin brought out the English translation of this novel,
titled, Hangwoman. Although, Hangwoman is a Malayalam
novel, the themes that it deals with are pan-Indian. It depicts
the multi-layered othering in Indian society and it also reflects
the predicaments of contemporary India. The novel stands out
for its close portrayal of the life of a marginalised woman and
her resistance to the subjugation that is meted out to her. She
received several awards including the Kerala Sahitya Akademy
Award, Odakkuzhal Award, Vayalar Award and Kendra Sahitya
Akademy Award for her novel Aarachaar.

Re-reading of Hang Woman

Most societies are male-dominated where a woman is only
supposed to be a mother, an ideal wife and a homemaker with
multifarious roles attributed to her in the family. As a wife and
mother, her service of sacrifice, tolerance and submissiveness are
her required attributes. Furthermore, her admired qualities of
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adjustment make her life faithful and obedient. But this individual
self of a woman has very little recognition in the patriarchal society
and it leads to her self-eacement. Mary Ann Fergusson opines that:
“In every age, women have been seen primarily as mother, wife,
mistress, and as a sex object-their roles in relationship to men!”
(Fergusson 4-5)

K. R. Meera, an extraordinary writer, brilliantly expresses
feminist sensibility and philosophy and vividly depicts the galaxy of
women, their passion, pain, battle for survival, and inner conflict.
She depicts women’s suffering and how men and patriarchal society
are responsible for women’s predicament and existence. The women
in her stories are generally unafraid and strong, refusing to conform
to society’s expectations. The protagonists of Meera’s stories would
remain consistent in their character attributes while demonstrating
their existence regardless of the consequences that they would face
in their lives.

Everyone Loves a Good Hanging is a prodigiously long, intricate,
and compelling story that explores themes of violence, grief, death,
love, sexual abuse, trauma, the psyche of the executioner and the
executed, and the exploitation of women trapped in the mud of
existence for generations. It was initially written in Malayalam by
K.R. Meera, and ] Devika translated it beautifully and skilfully.
The book version of Aarachaar, also known as the “Executioner”
or “Hangwoman,” was released by DC Books in 2012 after it had
previously been serialised in Madhyamam Weekly for 53 straight
volumes. The Hangwoman title appeared in the English translation
of Aarachaar.

Hangwoman, a first-person tale, explores the protagonist Chetna
Grddha Mullick’s anxiety, inner conflict, and transformation into a
hang-woman. The story shows her transformation from a submissive,
obedient child to a fierce, stubborn woman who has been through
many trials. Chetna, a 22-year-old lady of strength and tenacity,
fights to carry on her family’s tradition of becoming an executioner.
She became India’s first executioner who was a woman. She hangs
not just the criminal, but also the arrogance of men in general.
Chetna did not have an easy road to becoming a hangwoman but it
was a route paved with thorns that caused her to suffer as Shelley did:
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“I bleed when I fall upon the thorns of existence” Chetna recounts
the suffering and adversity of women about whom her grandmother
regales her, along with her own struggles. Chetna became aware of
how women have been constrained by the shackles of tradition and
male chauvinism throughout history as a result of the women’s tales.
The oppression and dominance seemed as though they were stifling
the fundamental spirit of women. The women put a lot of effort to
break these bonds but to no effect.

The epic book Hangwoman is a huge, powerful coiled rope. It is
set in Chitpur, Kolkata, and rubs up against Nimtala’s smouldering
ghat beside the Ganga. Everywhere you turn, death is evident in its
sights, noises, and odour. In this urban underworld, death is the only
source of daily sustenance. A family of hereditary hangmen who now
offer tea to the grieving only sees brisk business when the streets are
filled with hearses and bodies are burning brightly on pyres.

The Grddha Mullick family has a long history that dates back
to 400 B.C. However, because there have been fewer executions in
recent years, they are now living in poverty. The main character of
the book Chetna was a smart student who excelled in her plus two.
She must, however, discontinue her studies after plus two owing to
budgetary limitations. Her father, Phanibhushan Grddha Mullick, a
hangman who is now 88 years old, claims to have carried out 451
hangings. Her grandmother (Thakuma), father’s brother (whom
she calls Kaku) and his wife, as well as her disabled brother (Ramu
da) and his wife, who had their limbs amputated by the father of
a criminal who was put to death by Phanibhushan, round out her
family (Kakima). Sukhdev, her uncle, also known as Kaku, is an
elderly guy who is close to 65 years old. Rari and Champa, his two
little kids, are five and 10 years old, respectively.

Due to his position, Phanibhushan continues to come under
intense media scrutiny; yet, he is adamant that Chetna’s picture never
be made public. The reason for this is that he wants to spare her from
the same heinous catastrophe that claimed the life of his son, Ramu
da, Chetna’s older brother. Amartya Ghosh, the industrialist from
Kolkata who had killed Chandresen Ghosh and his three children,
had been hanged with Phanibhushan acting as his hangman. In
an effort to save his son’s death, Amartya Ghosh’s father begged
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Phanibhushan to intervene. Phani, however, is convinced that he
must follow his job regardless of what his morals are and will not
budge. Following Ramu da, Phani’s son, returns from college two
days after Amartya was executed, his father Ramu da, Phani’s son,
gets hacked in the limbs by his father after he returns from college
two days after Amartya was put to death. The sole kid of Phani is
now crippled and depressed as a result. Since there won't be anybody
else to care for the family once he retires, Phani is anxious that his
daughter Chetna obtain employment with the government. Chetna
starts working as a hangwoman as her father’s helper. However, she
had to continue the family tradition alone while her father, Phani,
was in prison for the murder of his brother and sister-in-law. Phani
takes tremendous pleasure in his career and the lengthy history of
his family’s involvement in this field.

Kumar Sanjeev Mitra works as a reporter for CNC and a TV
journalist. He wished to report on the execution of Jatindranath. This
is the reason he travels to Phanibhushan. Chetna was on her way to
the market when he covertly shot her. Chetna entered the spotlight
quickly. Mitra supports Phanibhushan in his efforts to persuade
government representatives to make Chetna the first woman in the
nation to be hanged. For Chetna, he serialised the television show
Hang Woman’s Diary. She attends the studio with him and engages
with the audience. Under the glaring lights of television cameras,
her life starts to take off from this point. Chetna, the first female
executioner in history, is all of a sudden pitchforked into public
stardom. TV cameras and mikes stretched towards her to take her
interview. Initially, she fears facing the camera but later shows her
confidence:

“I faced them like a terrorist hemmed in by gun-toting commandos
What’s more, she goes on to bowl her newfound captive audience
over with her astute, precise responses. Chetna is being questioned
in Hang-woman's Diary: But what if he [father] withdraws? You
are the assistant hangman. What would be your stand if you had
to undertake the task by yourself, (193) ...I sighed deeply. Then as
the symbol of Indian womanhood and self-respect, I proclaimed:
surely”!(195)

The dynamics of death by hanging, which are marketed in
daily exclusive prime-time slots, turn the father and daughter into



124 Kiranavali Meera A S, Dr R Jinu

overnight superstars. She is no longer a typical lady. For the first
time ever, a woman has been chosen to carry out an execution. Now,
she represents power and self-respect to the entire globe because
Sanjeev’s programme has a female executioner, its TRP ratings have
never been higher.

Sanjeev is a dishonest voluptuous man. His father was a Naxalite
and his mother was a prostitute. He pretends to help Chetna in
becoming an executioner and promises her father to marry her.
He appears to be a good man and impresses everyone with his
winsome personality and pleasing behaviour. He insults Chetna in
his first meeting and terrifies her by saying “I wanted to fuck you”
He misbehaves with her when she is alone. His words and behaviour
terrify and shock a tender girl Chetna. He steals the golden coin of
her grandmother, a legacy which she cherished with deep love. He
steals a Saree and an ear stud from a shop. He is responsible for the
quarrel that arose between Phani and Kaku that resulted in Ramu's
death. He arranges a TV Show for Chetna a Hang-woman’s Diary.
Initially, Chetna is scared to face the camera but gradually gains
confidence and captivates the audience with her resolute demeanour
and engrossing tales. When she completes her first execution she is
brought to the studio by Sanjeev secretly. He wanted to earn huge
TRP for his channel and fame for himself by interviewing India’s
first woman executioner. She forces Chetna to show the public a
demo of a mock execution. The trauma which Chetna undergoes
he is unable to comprehend. He pays no attention to her agony
and conflict rather he forces her to face the camera and narrate the
incident. Addressing his viewers Sanjeev says: “Viewers may be
eager to know how Chetna hanged Jatindrnath Banerjee today. How
it took place and where, and what she did. Here we will create the
experience for you”

Chetna Mullick a symbol of strength and self-respect for all
women inIndiaand the whole world boldly hangs Sanjeevand bravely
steps ahead. Her face glows with a strange sense of contentment. She
says to herself, “What the world gave me, I returned to it”An idol
of Durga was presented to her by Sanjeev‘s mother. This Durga idol
is created by soil and that soil is collected from the area where the
prostitutes live. The men to gratify their lust have created a world of
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prostitutes. The men kneel and bend before Durga idol in a symbolic
way bending before a prostitute: The statue of Durga is made of soil
taken from the beshya’s doorsteps that is because the ego of the man
who crosses it unravels and falls on the ground there.

The novel presents a picture gallery of women from the past to
the present. The abject condition of women, their trials, tribulation,
ordeals, molestation, revenge, passion for men, to whom to love and
other different facets of their life are brought forth very vividly and
exquisitely. Chetna has grown up listening to the stories of various
women, and the myth of femininity as a weaker gender. At many
points of time, she compares her position and condition with them.
Chetna’s Thakuma and Ma narrate their plight and remind Chetna
of her weakness as a woman. Showalter comments on the acceptance
and internalization of man's tyranny as fate:

“We have seen our foremothers as mindless down-trodden souls,
accepting century after century the fetters of their lot with passivity,
unheeding or incapable of perceiving their exclusion from society”
(Showalter, 11)

Chetna needs to get settled in life so she should accept Sanjeev as
her husband. Chetna’s mother is very anxious about her future. She
requests her to accept Sanjeev’s proposal and do all that can please
him hence entrapping him into marriage. She asks her to appease
and adore Sanjeev because men are like gods and need to be pleased
by women. She says,

“You have a big future, Chetu. Don't ruin it. She sat up and looked
into my eyes. For women like us, marriage is an escape route. It was
for me. A place to sleep... some food, at least once a day...Listen to
me, men are like gods. If they have no one to fall at their feet or beg
or worship them three times a day, they are mere stones”(251)

Women have been suppressed and exploited for centuries and
have become the prey of men’s lust. It is a world where men dominate
and women have to undergo it grudgingly. The old women or less
attractive suffer the negligence of her husband and the beautiful
women are being seduced ruthlessly by men. Phani says proudly to
Sanjeev that he had relationships with four women in his life and
that he lost interest in his old wife. In his opinion, men do not grow
old - neither their body nor their passion for women. A woman
generally loses her charm and attraction at the age of thirty to thirty-
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five after giving birth to children and fails to hold the attention of
her husband. He is a man physically active at the age of fifty. On
being asked by Sanjeev what was the reaction of his wife to his
liaison. He says that women in general are able to gauge or guess the
liaison of their husbands. She knows about it. But she can’t go against
her master - her husband. The Indian patriarchal system accepts
grudging acceptance and subordination on the part of women.
Indian womanhood gets its proper place within ‘wifehood’ and
‘motherhood’; as Manusmriti enunciates the ideals and norms for
becoming an ideal wife. The primary ideology of Hindu patriarchy
was denoted in Manusmriti as the wife is expected to be thrifty and
do her work cheerfully, obey her husband in life and devoid of any
qualities and observe celibacy till death. The story of Tripurasundari,
her molestation by men and her revenge on them abounds with hair
hair-raising descriptions. Her beauty and innocent laugh became
a curse for her. Her grandmother reminds Chetna of the story of
Tripurasundari whenever she laughs. According to Grandmother,
the female should not laugh otherwise it will bring calamities:
“Women should not laugh. That’s a bad omen. The house where
a woman's laughter rings — it won’t be long before it collapses. ...
When Pingalakeshini laughed, not just the house, but the very land
fell”. (172-73)

Chetna tells us the pathetic story of Utpalvarna, a woman who
suffers from seduction, mistrust and desertion. She was pregnant
when her husband set off to trade. His family cast doubts on her
chastity and she has to leave home full-bellied. After giving birth
to her child to a resting place she went in search of food for the
child. She didn’t find her child after returning. Stricken with grief
she decided to go to her natal home. On the way, she is captured by
Devadutta who was bewitched by her beauty. He forcibly made her
his bride. She submitted to him but a man can't trust the loyalty of
another man's wife. Devadutta is always suspicious about her loyalty
and devotion so tortures her with unending bickering. One day,
while fighting her he hit Utpalvarna and the baby whom she was
feeding fell down. It was a big shock for her to lose her child the
second time. Unable to bear the pain of separation from her child,
Utpalvarna went to commit suicide. She was rescued by a young
man. Seduced by her beauty, he made her his wife. The helpless,



A Representation of Women Subjugation Kiranavali 127

hopeless and homeless, Utpalvarna has to surrender the passion of
this young man. Beauty and lustre decay with the passage of time
and hence the passion of man. The old and aged Utpalvarna was
discarded like a peel. Her husband brought a young girl to satisfy
his passion. Utpalvarna felt shattered and was ridden with jealousy.
Utpalvarna dashed the young bride. She wanted to kill her who had
snatched her position. She saw a large scar on the back of the head
of the young girl (284). The girl narrated her tragic past and the
conditions through which she is being separated from her mother.
Her mother thought her dead when she accidently fell down on the
ground and committed suicide. Now Utpalvarna realized that this
girl was her own daughter. Shocked by her own deed and tragic turn
of her life Utpalvarna set off on a journey seeking the meaning of
life, relationships and experience (284). She meets Buddha and one
day gains enlightenment. She enjoys meditating. Once she went to a
forest to meditate. A monk grabbing this opportunity unleashed his
lust on her. The severe wounds on the body of Utpalvarna shocked
even Buddha.

In a patriarchal society which is male-dominated, male-identified
and male-centred, all decisions are carried out by men. Women are
not given the right to choose a life partner. Adrienne Rich provides
a comprehensive definition of the term patriarchy:

“A familial-social, ideological, political system in which men—by
force, direct pressure, or through ritual, tradition, law, and language,
customs, etiquette, education, and the division of labour, determine
what part women shall or shall not play, and in which the female is
everywhere subsumed under the male”(57-58)

Niharika, Chetna’s sister, was harmed by her father’s authority and
approval. When a young man arrived at Nimtala ghat to administer
his father’s last rites, Niharika fell in love with him. Under the
protection of each other’s love and loyalty, the couple had a happy
existence. In opposition to this union, Phani violently shattered
the Durga statue that Niharika’s boyfriend had given her as a gift.
Phani was furious with Niharika. Don’t forget that this is a hand
that has hung 455 people, he would constantly remind her. “Reduce
the length of the rope a bit, and physicians won’t be able to identify
whether it was murder or suicide,” Phani (202) warned Niharika,
claiming that he had the power to turn murder into suicide. (198)
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Niharika was forcibly wed to a different guy. Her life was a living
nightmare due to her husband and in-laws’ torment. She returned
to look for her sweetheart, her life force, unable to let go of her love
and concerned by her husband’s abuse. If his daughter continued to
harbour feelings for another guy after being married, Phani believed
it would be a grave disgrace to his family. Niharika took a risk and
paid dearly for it. Phani executed her to death. This heinous murder
of an innocent girl was converted into suicide. Threatening Chetna,
Phani says

“Chetna, only my word carries weight in this house, Father said,

trying very hard to control himself. I have made some demands of

the government. If they don't agree, I have to take hard decision.

And whatever they may be, you will have to obey”. (204)

The women have to suffer various kinds of oppression in a

patriarchal society. Indu Prakash Singh writes:

“Whether it is child marriage, rape, dowry death, bride burning,

child abuse, wife battering sexual assault or domestic violence, each

form of oppression, pins down her sordid tale from womb to her

tomb that map and draw the contours of her decadent, capitalist,

casteist, criminal patriarchal society”. (Indian Women 24-25)

False promises are used to defraud the women. Chetna recounts
the tale of the actress Binodini, who became a prostitute after
being duped by her boyfriend. Everyone is captivated by Binodini’s
dazzling beauty and amazing acting. Both Girish Chandra Ghosh
and Binodini desired to construct a large theatre. Ghosh came to
understand that substantial finance is necessary for the realisation of
his idea. So, in order to get money, he persuades Binodini to engage
in prostitution. As she listened to his desire to use her as a prostitute
for their fantasy, she was heartbroken.

“She was rendered speechless when he told her, you are after all a
beshya, what do you have to lose? ...My life is full of bednagathas,
heroic tales of sorrow, she wrote later in her autobiography”(221)

Gosh seduces her by making fictitious promises to rename the
theatre in her honour: He swears to rename the theatrical company
after her once it’s established. She had no other option than to
become a prostitute in order to give birth to Sita, Draupadi, Radha,
and Savitri on stage. When the building is finished, Ghosh breaks his
pledge. He refers to it as the Star Theatre. Binodini is astonished to
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learn that she quit acting when her career was at its peak.

The men were seduced by Binodini’s superb acting and
performance. The wealthy guys were willing to pay any price to
acquire her and own her. A Marwari millionaire named Gurumukh
Ray was seduced by her when she was singing lyrically and
delivering her discourse with amazing dexterity. He was willing to
pay any amount of money if Binodini could be made his concubine.
(221) She begins to pay a visit to Gurumukh Ray’s bedroom, a young
Zamindar, in an effort to gather money to finish the Star Theatre.
Gurumukh has a possessive attitude towards her and refuses to share
her. She is asked to stop acting by him. However, he loses his rage
when she acts against his wishes, grabs her by the hair, and bellows:
“Betrayer! Whore”! Binodini looked at him with ease, as if she
were on stage portraying Draupadi or Sita, and grinned. Then she
delivered the most powerful line she had ever uttered in her life, “It
is you men who have taught us to betray”! (224)

She gave up acting when she was 20 to become a wealthy man’s
concubine. This boyfriend has also abandoned her. She is left with
little choice but to go back to her previous residence, a dilapidated
home on the prostitute’s street. She returns to her previous life as a
prostitute because of the man’s constant lies and abandonment. The
situation of prostitutes is highlighted throughout the book. Many
women are compelled to work in this industry in large cities owing
to poverty or other factors. Chetna recounts the ladies lining up at
the Sonagachi red light district.

“On both sides of the lanes too narrow for even a single vehicle to
ply, there milled around women, fat and thin, fair and dark and
wheatish, all made up with layers of rose powder and heavy kohl,
clad in tight blouse that revealed their breasts and midriff, with or
without a bindi on their foreheads. They stood there waiting, hands
on hips, chest wide open”.(224)

Chetna also felt the pain of prostitutes who are not brought by
men:

“I walked past women with stony faces whom no one had yet
bought. They waited with paint and sweat running down their face
and neck, legs tiring, spirits flagging, and perhaps feeling the pangs
of hunger”.(226)

Men have long considered women as inferiors, Virginia Woolf
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claims in A Room of One’s Own. “In the society, males are the ones
who define everything” (Woolf 1929: 28). Laws, customs, and
taboos are either meant to oppress women or favour males. Women’s
feelings should not be considered while making decisions that were
created by males. For murdering her husband as he was having sex
with another woman, Kadmbari received a death sentence. She had
given him a severe head blow.

“There were two charges against her. First, she murdered her
husband, her living god. Second, she had interrupted the sexual act,
which made a man's life as a man, meaningful. The Pandits in royal
court debated for a long while about which of these was the more
sinful transgression” (211)

Mosh, the guy called to hang her, questioned her, “Why did you
kill the man you loved so dearly?” She said that she wanted to die
quickly so that she might see her spouse after death and that she
wanted to release her husband from that evil lady. The work shows
the persecution, abuse, and molestation of afflicted women in a
patriarchal society, as well as their predicament and suffering.

Conclusion

K.R. Meeras dedication to womens problems has become
stronger over time. She has a strong sense of compassion, and her
stories portray oppression against organisations and mechanisms
that legitimise familial control, official authority, and injustice
wherever it exists. She had to identify the social outliers who resisted
the patriarchy’s ruthless exploitation. Through Hang Woman, she
depicted the politics and history of India, with a woman as the
central character. Moreover, Meera has hung violence, injustice
and ego that prevailed in the country in her magnum opus. As K.R.
Meera writes in her Acknowledgements page about women, “Those
who did not seek them out would never know that they had indeed
lived”. It is found that once these women understand who they are
and what they are capable of, they rise out of their own ashes and
become epitomes of power and strength. Through Chetana, Meera
is set to hang the male chauvinism in Indian society and portrays
Chetana as an absolute power in a male-dominated society.
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Revisiting Law and Order in the rule
of king Mattakala as depicted in

Dasakumaracaritam
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Abstract

The Sanskrit narrative titled “Dasakumaracaritam,” written
by Dandin, belongs to the 7th century AD. This narrative
describes the adventures of ten princes among them, the
first is Somadatta. Somadatta went to Ujjayini, where he got
information about the conflict between the king Viraketu of
Ujjayini and king Mattakala of Lata. In between he was arrested
by the soldiers of the king of Lata without proper inquiry. This
arrest gives rise to questions about the condition of law and
order under the rule of king Mattakala of Lata as to how soldiers
can arrest anyone without proper enquiry, if the law and order
is properly maintained. This research intends to study different
dimensions of the issue. For this complete narrative of king
Mattakala and his soldiers shall be revisited.
Key words: Law and order - Dasakumaracaritam - Duty of
a Ruler - King Mattakala - Somadatta - conflict - Treasure -
Messenger.

Introduction

Law and order are the establishment and enforcement of laws to
maintain a safe and structured society and that is why it is considered
as the backbone of a nation. The law includes the rules and
regulations governing every aspect of society, along with procedures
and punishments for violations to ensure proper functioning and
stability in the country. Law and order are very essential to decrease
the crime rate and punish criminals for disturbing the harmony in
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the country, which encourages people to live morally and peacefully.

From ancient times to modern times, rulers are the most
responsible persons for the implementation and protection of law
and order in their countries. Law enforcement agencies, including
the police are responsible for upholding the laws, protecting citizens,
investigating crimes, bringing criminals to justice, and maintaining
peace in the country. The rulers are required to check their governing
bodies to ensure that they fulfill their duties properly.

But, due to the improper functioning of the Government, people
suffer a lot. A similar incident happens in the kingdom of Mattakala
described in the third chapter of Dasakumaracaritam where the
ruler fails to govern in the right way. This study aims to analyze
the governance of King Mattakala, which leads to the failure of the
protection of law and order.

The rule of king Mattakala as depicted in dasakumaracaritam

The third chapter of Dasakumaracaritam describes the
adventurous conquest of Somadatta, one of its ten heroes. King
Mattakala of the Lata country requested King Veraketu of Ujjayini to
bestowhis daughter, Vamalochana, tohimbutherefusedthe proposal,
which made King Mattakala furiously besiege the capital of Ujjayini
and forcefully made King Viraketu surrender his daughter to him. In
order to save the princess, Minister Manapala ordered his servants
to create a subterranean passage to King Mattakala’s apartment and
kill King Mattakala for her rescue but when they entered the palace,
the king had departed for hunting. The disappointed soldiers stole
the treasure and escaped into the deep forest because they couldn’t
return with empty hands. King Mattakala’s soldiers caught them by
their footprints, and they found out that one of the valuable jewels
was missing, and Somadatta was pointed out as a thiefby a Brahmana
surrounded by soldiers. The Brahmana was released, and Somadatta
was arrested by the soldiers without any inquiry and they didn’t try
to hear the words of Somadatta, who had just given the jewel found
by him from the riverside by chance to the Brahmana as a donation.
Somadatta and the ministers’ servants escaped to the minister’s camp.
King Mattakala sent a messenger to Minister Manapala to hand over
the thieves to the king; otherwise, destruction would happen, but
the minister refused it with rage. King Mattakala attacked with a
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few soldiers against the army of Minister Manapala. Somadatta, a
skilled warrior, unleashed a rain of arrows on King Mattakala’s side,
preventing them from advancing further. Subsequently, Somadatta
leaped onto King Mattakala’s chariot and beheaded him. Mattakala
was defeated and killed.
Discussion

Wrongful Arrest:

Wrongful arrest or false arrest is an unlawful tort of imprisoning
an innocent person. For arresting a person, a proper inquiry must
be undertaken with reference to their involvement in the crime,
sufficient evidence, the person’s statement, statements of witnesses,
etc. Here, the arrest of the Brahmana might be correct as he was
found with the jewel, but the arrest of Somadatta as a thief based
solely on the words of the Brahmana cannot be considered correct.
Without the statement of the accused, Somadatta, he was imprisoned
and confirmed as the thief of the lost jewel. Soldiers didn't conduct a
proper investigation by not asking any questions like “where did you
get the jewel?” and “where are you from?”. These essential inquiries
would have helped establish the truth behind the alleged theft and
could have provided crucial information to determine innocence.
This shows a lack of investigation.

The fact that the Brahmana was eventually released and
Somadatta arrested could suggest that the soldiers acted hastily
without thoroughly examining the evidence. Such arbitrary
decisions indicate a lack of proper functioning of law enforcement
and judicial procedures. The incidents raise serious concerns
about the state of law and order in the country of Lata during King
Mattakala’s reign. The mistreatment of Brahmana, who was innocent
and the mishandling of the theft accusation indicates that there was
no proper investigation. People might have lost trust in the justice
system. This could cause unrest and dissatisfaction among the
people and led to protest and loss of peace inside the country.

Similarly, an incident mentioned in the Tamil text titled
Silapathikaram, written by Ilango Adigal, belongs to the late 2nd
A.D. Kovalan, the hero of the text, is wrongly accused of stealing
the anklet of Queen Kopperundevi, the Pandyan queen. In reality,
it was his wife Kannagi’s anklet that he tried to sell to a merchant
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to get out of his poor situation. The merchant framed him as a thief
and reported to the Pandya king Nedunjeliyan I. The pandya king
ordered hastily to the soldiers to execute him without the proper
inquiry. ( Dikshitar 2021).

Consequences of Treasury Looting:

The treasury is the reservoir of a nation’s wealth because it
manages financial resources, supports economic stability and funds
public services. The treasury of a nation is filled by the taxes and
duties from the people, military conquest, confiscation for unlawful
acts, vassal tribute, etc and hence, valuable wealth should be properly
protected with high security measures. But, due to the negligence
of King Mattakala to protect the treasury properly, the treasury was
looted by the servants of Manapala in his absence. The safety of
the hard work of people in the form of wealth in treasure was not
properly ensured under the rule of King Mattakala. The king should
have checked whether his officers were undertaking their duties, but
King Mattakala didn’t inspect the protection of his treasury. He also
didn’t punish the soldiers who did not guard the treasure well.
Diplomatic Missteps of Sending an Inappropriate Messenger:

A messenger should convey the information of his king to the
receiver with proper qualities like reliability, skilled communication,
diplomacy, neutrality, physical and emotional resilience, etc.
Conveying the message of the king harshly with pride would instigate
enmity more. The messenger of King Mattakala spoke the message
with pride to Minister Manapala, demanding that the thieves be
handed over to the king, or else destruction would happen. This act
of the incapable messenger made Minister Manapala refuse with
fury.

Making hauteur decisions in matters of war:

A ruler should not underestimate the enemy’s strength, and
he should analyze the weaknesses and strengths of the enemy and
their allies too before the strike. Haughty decisions led him into the
hands of defeat. ‘Anger may in time change to gladness; vexation
may be succeeded by content. But a kingdom that has once been
destroyed can never come into being again; nor can the dead ever
be brought back to life’ (Giles 2000: 58). The haughty decision about
the battle against Minister Manapala, without considering his army’s
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power and his allies, led him to the destruction of his kingship. An
army that initiates the first attack has more opportunities to win the
battle.

Conclusion:

The law and order of King Mattakala clearly shows the
consequences of an irresponsible and haughty ruler who made
hasty decisions, didn’t punish the soldiers for improper inquiries,
and lacked safety arrangements, which caused the destruction of his
rule. A ruler must be conscious of his decisions, analyze whether his
actions would support the welfare of the country or not, and should
not act out of pride. The wrong act of a ruler not only affects him but
also affects his country.
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Conservation and Management of Forests in

The Hindu Vedas
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Abstract
India is a country famous for several religious groups,
including Hinduism which follows all social and culture aspects
with peace. Nearly all Indians have the core values to respect
nature and its creatures. They continue to place nature before
human. Our ancestors have worshipped the five elements of
nature i.e., earth, water, air, light and ether (akasa) are known to
survive with them. The texts in the ancient Indian treaties and
literatures, the Vedas and the Upanishads are all major religions
practised in India, provide us with a wealth of knowledge about
the interactions between humans and nature as well as human
behaviours and our debt to nature.
Introduction
India is a country famous for several religious groups, including
Hinduism which follows all social and culture aspects with peace.
Nearly all Indians have the core values to respect nature and
its creatures. They continue to place nature before human. Our
ancestors have worshipped the five elements of nature i.e., earth,
water, air, light and cosmos and are known to survive with them.
The texts in the ancient Indian treaties and literatures, the Vedas and
the Upanishads are all major religions practised in India, provide us
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with a wealth of knowledge about the interactions between humans
and nature as well as human behaviours and our debt to nature.

Every religion and custom teach to conserve and nourish
nature and its resources. Regardless of the dominant religion in
India, Hinduism, Jainism, Sikhism, Buddhism, or Christianity all
emphasise protecting the environment and maintaining peace with
nature in their rich sacred scriptures.

The sacred books warn against overusing natural resources,
caution against polluting rivers, ponds, and wells, define nature
as a source of divinity, and declare that an imbalance between any
components of nature can result in a major collapse. Therefore, they
recommend to keep the environment as healthy as possible because
failing to preserve harmony between humans and nature may cause
humankind to lose its connection to the God and nature. These
sacred texts also promote environmental harmony by being kind to
all living things and teach that it is against the law for humans to
exploit nature for own profits. Instead, they are advised to live in
harmony with nature and uphold peace.

In order to respect, defend, and preserve nature, the Vedas
attribute God and Goddesses to the water, air, birds, animals, plants,
sky, land, mountains, and every other aspect of nature. The over
exploitation of nature and natural resources is condemned in Vedic
Indian culture.

The primary sources of human existence and wealth are natural
resources like land, water, soil, forests and wildlife. However, it has
been noted that they have been continuously deteriorating since
5000 B.C., and the current environmental uncertainties are a direct
result of extraordinary rate of their depletion. With a population
that is always expanding, overusing natural resources has led to a
number of issues, including pollution, soil degradation, and loss of
biodiversity. Traditional wisdom mentioned in holy texts over a past
history is a proven asset for managing natural resources, has to be
the basic foundation for addressing such issues.

The concepts of forest protection and sustainable management
were established in Prehistoric India. The Indian religious scriptures
have long references including forestry. For instance, the Vedas
have several explanations of how to use and protect trees. The Vedic
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civilisation is estimated to have existed between 4500 and 1800
BC. Environmental awareness was entrenched in Hindu religious
ceremonies and practises from the Vedic era and persisted until the
post-Vedic and Puranic periods (200 BC to 100 AD), in addition to
the conservation of natural resource and biodiversity.

The oldest texts in the human library are the Vedas. They are
regarded as the most valuable aspect of Indian heritage. The Vedas
discuss knowledge, all kinds of knowledge. They encompass both
material and spiritual knowledge. According to Manusmriti, they
are the origin of all knowledge. The Vedic viewpoints, in particular,
centre on the idea of nature and life.

The phrase Paryavarana, which in contemporary Sanskrit
means that which surrounds us or that which is everywhere in
our surroundings, is used to describe our environment. However,
the Atharvaveda uses terms like Vritavrita, Abhivarah, Avritah,
Parivrita, etc. that are comparable to this notion. In one passage of
the Atharvaveda, three coverings of our surrounds are referred to as
Chandamsi, providing a clear definition of the Vedic perspective on
the environment. “Wise use three elements in various combinations
that are diverse, obvious, and full of qualities.” Water, air, and plants
or herbs are those three elements. They have always been a part of
the planet. They are referred to as “coverings available everywhere”
or “Chandansi” It demonstrates Vedas are familiar with the
fundamental components of the environment.

The equilibrium between and among these components or
elements and living things has been preserved by nature. The
natural balance is disturbed by an increase in any environmental
component’s proportion over a particular point, and any alteration
to the natural balance poses serious challenges for the planet.
Different environmental components have established interactions
with one another. Humans and the environment have a very natural
relationship since they have interdependency on each other.

Role of Hinduism in Forest Conservation

Hindu religious philosophy provides the foundation for the
environmental conservation themes found in the Vedic and Puranic
literatures. The fundamental concept of Hindu religious philosophy,
which was also carried over into Jainism and Buddhism, is “non-
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violence,” or refraining from harming both living and non-living
creations of nature, such as plants, animals, air, water, land (earth),
hill, and forest.

In Hinduism, all social and cultural interactions have some
environmental implications. Hindus see rivers as their mother
goddess, forests as gods, totemic creatures as brothers, and prey
species as mortals, extending their link from the social and natural
surroundings. Hindu tradition holds that trees may help humanity
find serenity, wealth, and comfort. Even pruning the branches is
considered as a sin. Coconut tree (Cocus nucifera) is seen to be a
sign of fertility, therefore Hindu women who have the wish to have
a son worship coconut tree and consume coconut fruits as a “divine
gift” (Das Gupta, 2003).

The tribal people of ancient Hindu society in India, who live in
the mountains and woods, have made a substantial contribution
to the protection and preservation of various virgin forest sections
that are rich in biodiversity. (David, 1980). The locals don’t disturb
these “sacred groves” (Forest of God). Such patches of forest may
be found all across India, but are most prevalent in the Western
Ghats and north-eastern Himalayan areas. They have joined India’s
“Biosphere Reserves,” which protect some of the country’s unique
and endangered plant and animal species.

The Vedic Era

The holy Sanskrit books of Hinduism are known as the Vedas. As
per the studies, during the start of the Kali Yuga (3102 BC), the great
sage Ved Vyasa codified and wrote down the Vedas. Furthermore,
Vedas are classified into four typesi.e., The Rig Veda (Wisdom of the
Verses), Sama Veda (Wisdom of the Chants), Yajur Veda (Wisdom
of the Sacrificial Formulas), and Atharva Veda (Wisdom of the
Atharvan Priests).

Vedic religion and literature make it clear that maintaining the
stability of ecosystems in earth is essential. A passage in Rig-Veda
passage states, “Thousands and Hundreds of years if you want
to enjoy the fruits and happiness of life, then take up systematic
planting of trees.” (Dwivedi and Tiwari, 1987). These verses serve as
a warning not to harm the environment in any way and to engage in
continuous forestation in order to survive, otherwise the ecological
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stability of the planet will be compromised. The Rig-Veda has
spoken extensively on the many ecological components and their
significance. One Aranyani sukta in the Rigveda is addressed to the
God of forests. The sage praised Aranyani, the queen of the forest,
highly for both her beauty and her gifts to men and it is forbidden
to clear forests.

Furthermore, the Atharva Veda talks about the necessity of air,
water, and greenery for human survival. Although there was no such
thing as “pollution” in those days (Dwivedi, 1990), it was referred
to as the “poisoning” of the environment. The “Avi” ingredient
mentioned in the Atharvaveda as the reason why trees are green is
commonly understood by Vedic experts as “Chlorophyll.” Since the
word “Avi” comes from the root “Av;” it has the immediate sense of
“protector” Thus, plants were investigated as a component of the
ecosystem, and the Vedic seers recommended protecting them.

The Atharva Veda reminds us that three things; air, water, and
plants cover the universe and are necessary for the survival of all
living beings on earth. The herbs and plants along with sun rays
build up the fundamental requirements for existence. Through the
process of photosynthesis, which uses the sun’s energy, the green
plants (forest) act as a “natural sink,” absorbing all the carbon
dioxide and contributes in decreasing the warming impact. During
photosynthesis, green plants emit a lot of oxygen, and during
transpiration, they immediately absorb solar heat radiation from
the atmosphere to release water vapour. Hence, this makes all life
possible in the planet. The Atharva Veda also states that plants
and herbs destroy pollutants (poisons); some plants clean the air.
Regarding the environment, the peepal tree (Ficus religiosa) has
many significant values. About 150 plants and herbs, including
peepal, have been identified by the National Botanical Survey of
India (NBRI) Lucknow as being effective pollution fighters. They
have the ability to capture a variety of harmful gases and dusts while
also providing an abundance of oxygen in the air (Rabindra, 1985).

The Yajurveda too explains the role of plants and animals and
the negative impacts of forest deforestation in deterioration of air
quality.

Concdept of Forestry in Vedic Period
According to the Vedic traditions, a community cannot be
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considered complete unless particular types of forest, such as
Mahavan, Shrivan, and Tapovan, are conserved on its land (Prime,
2002). Mahavan, also known as “the great natural forest,” which
is adjacent to the village and offers a space where all species may
survive, is possibly similar to “protected areas.” The Vedic culture
also required that a different type of forest be created in its place once
some of the original forest had been removed (Banwari, 2002 in
Prime, 2002). This is comparable to “production forests” and offers
the basic needs of people and animals, such as food, shelter, and
access to fodder, wood, roots, and herbs. It also maintains the quality
of the land, the air, and the water. These are referred to as Shrivan
or the “forest of prosperity” or “forest of wealth” traditionally. The
Shrivan may take the shape of single-species stands (plantations)
or groups of several species (agroforests). The Tapovan, or “forest
of religion,” which is the residence of sages, belongs to the third
category of forests. No plant or animal could be harmed in these
forests because they were sacred. This type of forest is unmanaged
and naturally occurring, yet it has been set aside particularly as a
location for religious practise.

Each village during the Vedic era was also accountable for looking
after the forests on its land through its panchayat, or council of five
elders. (Banwari, 2002 in Prime, 2002). It suggests the purpose of
participatory forest management which is a key idea in the current
paradigm for forest management. A village wouldn't be complete
without its surrounding forests. The panchavati, which stands for
the five basic elements of earth, water, fire, air, and “ether” (the sum
of all things), must be present in every community as well.

The Vedic people also participated in the conservation of
medicinal plants as nature is considered to be a healer for mankind
because of its medicinal uses. Since the Vedic era, the Himalayas
have been considered as a great treasure of medicinal plants. That
is illustrated in the Vedic writings of Charaka, Susruta, Dhanwantri,
Nagarjuna, Parashara, Valmiki, and several other wise men. It was
essential to plant medicinal plants and trees during the reign of
Emperor Ashoka, in addition to shade trees along the roadways and
fruit trees on the wastelands.

Conclusion
The following thorough discussion sheds some insight on the
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understanding of the environment and its components among
our ancient seers. It is obvious that the Vedic concept of living in
harmony with the nature and natural resources was considerably
broader and more complete than just physical harmony. The Vedic
people wanted to live for hundred years, and this ambition can only
come true in a tranquil, unpolluted atmosphere.

Hinduism has long been a religion conscious about the nature.
Nature or Earth has never been viewed as a hostile force that has to be
controlled or exploited. In fact, it is unlawful for man to abuse nature.
He learns to coexist with the natural world and to acknowledge the
presence of divine in all things, including plants and animals.

The goal of learning Vedic sciences is to prevent people from
sinking completely into ignorance. The philosophy of Vedic physical
and metaphysical sciences is the concept of unity in variety. One
might summarise the essence of Vedic environmental studies by
stating a portion of the Ishavasyopanishad Mantra, “One should
enjoy with renouncing or giving up others part. “The unambiguous
message of the Vedas is that the nature and its components belong to
all living things and must be protected for the sake of everyone. The
research demonstrates that the Vedas are where forest management
and conservation first began.
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Lord Rama as a communicator: Excerpts

from Shriramcharitmanas
Mayank Bharadwaj'

Abstract

All know the importance of communication. For a
successful life, good communication skill is essential. It gives
success in job, study, maintaining relations, career etc. All like
a good communicator. India has a vast population of theists
who idealize lord Rama. Rama was a king, an obedient son,
a loving husband and a caring brother. Apart from these,
he was also a good communicator. For lord Rama’s story,
many books are available. In this paper, the researcher chose
Shriramcharitmanas by Goswami Tulsidas to explore Lord
Rama as a communicator. There are different incidents in which
Rama achieved his goal only through his communication skills.
In this paper, Dhanushbhang and Bharat Milan, two incidents
are chosen to see the communication qualities of Lord Rama.
In both of these situations, Rama excelled in communication
skills. In the first incident, his conversation was with an
outraged person; in the second incident, the other person was
deeply sad and emotional; in both cases, Rama did very well.
Some orating qualities which appeared in this study are using
appropriate gestures, smiling while necessary, not using satire
etc.
Keywords: Indian Mythology, Chaupai, Prasang, Lord Rama,
Shriramcharitmanas, Religious Communication

Introduction

Communication is essential for life. Whether it is business,
development or social life, communication plays an important role.
Heads of organizations must have effective communication quality
for the organisation’s success. The success of any business lies in

effective _communication (Radovic Markovic and Salamzadeh).
1 Research Scholar, Central University of Punjab
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Communication is not only for humans; every living being
communicates with each other. The success of an executive is often
judged in terms of his ability to communicate. Sometimes this
ability to communicate assumes more importance than the domain
knowledge of the individual (T.S.). Some researches even show that
plants communicate with other plants. Plants perceive their state
and many aspects of their surroundings and adjust to numerous
traits depending upon these conditions (Gagliano et al.).

Religion has a strong influence on how humans conduct
themselves and how their behavior is modified by what their religion
and its various aspects interpret to be the proper behavior (Ano
and Vasconcelles). From education to family values to coping with
stress, religion dictates behavior across genres. For the management
of grief, religion has been positively related to incidents of death and
the processing of grief in cases of the loss of a child (McIntosh et
al.). Even in managing stress during a health crisis, religion has been
established to play an important and positive role (AP and PA).

Communication as a specific subject of study emerged only in
the 20™ century. It was essentially separately studied under political
sciences, sociology and psychology among others before being
brought together under one umbrella dedicated to studying its
various forms. Initially, it included the eternalization of religion,
especially in the context of how religious leaders and the ‘Gods’ spoke
of and communicated their messages across generations (Pooley). A
stress on intrapersonal communication or communication with self
to understand and delve into within with a focus on self-realization
has been established as a powerful medium of communication
through the academic discourse of the Vedas. It means that too
successful in communicating an idea, self-realization is highly
crucial and communication with the self has to be established first
to communicate with others successfully (Singh).

Religious literatures have emphasized the importance of
communication. Madhumatim Vacham Vadatu Shantivam (Atharva,
3.30.2) (Singhdeo Dharmendra Kumar, n.d.), which means a man
should speak what he observes through his eyes. Another verse
Sambhshanmanah priyo hai va bhavati (Singhdeo Dharmendra
Kumar) means, Well speaker is loved by all. So, everybody needs



146 Kiranavali Mayank Bharadwaj

to be a good communicator. Buddhist texts also have concepts
related to communication. There are three major areas related to
communication that have been discussed. The samsara or wheel
of life representing the wheel of life as a circular form of human
communication, Yuan or the dependent originations stressing on
the different elements in a communication process including the
sender, receiver and channel, all having their own unique role and
the concept of non-duality which opens up the possibility of changes
in the communication process at the decoding and encoding
level, transcending over time and space (Chuang and Chen).
Sadharanikaran is a theory which came from the Indian-origin
religious text ‘Natyashashtra’ The Sadharanikaran theory resists
on Sahridayata. Sahridayata is a concept which explains that both
the communicating parties want to achieve the same state of mind
which are called Sahridaya and the process is known as Sahridayata
(Adhikari).

From a communication perspective, Gita is also studied. Gita is
basically verbal communication whereas non-verbal communication
can also be found. In this interpersonal communication, 12 appeals
of influential communication like emotional appeal, rational appeal,
inquisitive appeal, and devotional appeal among others (Goyal).
Apart from that, many other interpersonal, intra-personal, group
and mass communication references are also found in both epics
(Loknath).

Two facts can be established. First, religious texts are a great source
of inspiration. Secondly, religious texts are full of new information
for communication scientists. Researchers have been working on
different religious texts, but it is still like an ocean drop. So, in this
paper, we will discuss Lord Rama’s qualities as a communicator on
the basis of Shriramcharitmanas.

Methodology

A qualitative research approach is used for this paper. The
method is content analysis.

Since the Shriramcharitmanas is not written in English, the first
step was to translate its essence into English with an apt description
of the context.

The sampling technique was purposive. Two Prasangs (events)
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were selected purposively from Shriramcharitmanas. In the second
step, couplets were selected by different speakers purposively from
mentioned events.

In this paper, since prior literature was absent, the coding was
based on summative content analysis where the coding was done on
the sentiments and themes counted and compared to establish the
prowess and the features of Rama’s communication approach.
Findings
Dhanushbhang

Janak, the king of Mithila, wanted to marry his daughter Sita.
The king wanted to marry his girl to a man with great power. So, he
organized a swayamvara and invited kings from all over the world.
He put a condition in the swayamvara to pick up the bow ‘Pinak;
which was given to his ancestors by lord Shiva. It was tough for
anyone to pick up the bow. Only a person with God’s grace can pick
it up. In that swayamvara, lord Rama not only picked it up but he
also broke the bow. Lord Parshuram was a devotee of lord Shiva. He
came very angrily to the court of king Janak. He was very angry by
the damage done to the bow. He wanted to punish the person who
was responsible for the act. In court, he exchanged dialogues with
Rama and his younger brother Laxmana(Tulsidas).

The chaupais of this incident will be analyzed in order to find the
communicative qualities of Rama.

Y GG TSR | BI3fe 3 T g8 gl |l

Y e Higel oo Aigl | G+ REmg aier 7 Fieh I

I Tl i B YIHTS | TR FAL B BT X

g T Sife feaaq dr | TeweTg &9 1 RY ART I
Meaning

Lord, the person who broke lord Shiva’s bow, must be your
servant. Please order me, what do you want. Sage angrily said that
a servant serves his master. If you are acting as an enemy, then we
must fight. Rama! Listen! Whoever broke the bow of lord Shiva is an
enemy like Sahastrabahu to me.

Analysis

Rama knew that Parshuram is very angry. His anger can be seen
when he compares the man who broke the bow to Sahastrabahu. As
Parshuram came very angrily, Rama said very politely. He presents
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himself as a servant but at the same time, he is not revealing that he
himself broke the bow. He knew that if he revealed himself as the
man who broke bow, this would work as a fuel to fire and would
surely increase the anger of Parshuram.

g A 99 @ 79 | dic YRR SaAH I
Tg e A RS | Fag 7 Y g Hif merg |
T el & TR ST | GIg 4 §e 9 A I
forgfe erag dict g a1t | 37el g el YeA ! |
9f g Hifg SaTa FotE | Ted Iera hich UgrE I
FHife FHferd T To TRRT | Y 9 97 a9 ForT |
Meaning
After hearing sage, Laxmana smiled and said derogatorily, we
broke many bows in childhood but you never got angry. Laxmana
said laughingly, lord! All bows are equal for us. Laxmana replied
smilingly; sage thinks himself an extraordinary warrior. He is
flaunting his axe like he wants to blow away a mountain. Your words
are like crores of thunder and you need not to hold bow and axe.
Analysis
Laxmana is smiling and satirizing Parshuram. This behaviour is
making him angrier. Laxmana is trying to point out that Parshuram’s
only work is to express anger when any bow is damaged. Sage has
a deep faith in the bow, but Laxmana compares it with any general
bow. Laxmana also challenges the sage’s power and capability in
the second last chaupai. In the last chaupai, Laxmana is again using
satire against sage in a very harsh manner. Such dialogues and ways
of expression are enough to increase the anger and heat up the
situation. The anger of Parshuram can be seen in his words.
X Y ST el 99 ST qifg 7 SR |
Ye! g9 faqai 9 feifed T gar |
S el 993 AfE et | Faet JHA STe ST 7 |
1 SR 31fd e | foea fafga sferga gt
8 ot 1] §ich 1 Tl | SR SR Hifg ATt Srefrar |
A O & So FHoRT | TRY IR RS FH AR
g &g 9 FHoR GURT | g1 319 §a G491 YT ||
Meaning
Prince! You are in control of death, so you are not talking sense. Is
this great bow of Shiva, known by the whole world is any other bow?
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I am not killing you because you are a child. You fool! Do you think
that I am only a sage? I am very aggressive. The world knows well
about me that I am the enemy of Kshatriyas. Laxmana said, Sage,
you are summoning death again and again. After hearing Laxmana’s
harsh words, the sage took axe in his hands. Agitated by Laxmana’s
words, Parshuram picks up his axe, making the entire court gasp in
horror.
Analysis
Parshuram was very angry with Laxmana as he was repeatedly
using harsh and rude words filled with sarcasm. Parshuram’s anger
can be seen in his words when he wants to kill him but he considers
Laxmana a child so he is not killing Laxmana. Parshuram’s action
like holding axe pointed towards Laxmana or changing the position
of the axe continuously, is enough to understand his anger.
Now see the dialogues by Rama.
Y g D R Bg | Y IHE BRI T D/g |
S & ] TS e I | <t o SRTaf et S o
it @ftent e STerTR el | TR o w1 Hig A7 o= I
FHRS FUT Y Gae ! | T §F Eiet IR 7 7= 1
e VI THE HH doIg (o9eR Y | Y foetih Hefd w9 ardeg 1o
ELll
3 For 9 o 9t | % ARefe frg o feardt
A ST O Jrefe 7 e | 59 g 3w dfe e i
Meaning
Oh lord! Please be kind to your child. He is so naive; he did not
know about you. If he had known you, he had not have behaved like
this. If a child does freakishness, Guru and parents feel happy about
it. A gentle, passionless and wise sage like you must forgive him.
There is no fight between boss and servant. Leave your anger. The
boy thought that you are a fighter so he said that. He saw an axe, bow
and arrow with you and got angry. He had known your name but he
had not seen you. So, he reacted according to our lineage.
Analysis
In the words of Rama, we can see that he regularly compares
Laxmana with a child. He is asking Parshuram to forgive Laxmana
and also giving a reason. Here, we can see that Rama is speaking
very clearly. He is trying to calm down Parshuram by praising him
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and at the same time he is reducing the importance of Laxmana
and his words by comparing him to a child. Rama is trying to save
Laxmana so he says that Laxmana misunderstands him as a fighter
(Kshatriya). Rama justifies the Laxmana’s challenge to Parshuram by
explaining Parshuram as a Kshatriya.
g afeH fagd sgR T qR T |
TR T e ST aReR a S |
Meaning
Laxmana was smiling at Parshuram. Rama stared at him and
Laxmana went to guru Vishwamitra and stopped speaking to
Parshuram.
Analysis
Rama is not only trying to calm Parshuram but also stopping
Laxmana because he is increasing the heat of the situation. Rama
is trying to solve the problem but Laxmana’s body language and
words are not helping him. Here, his staring at Laxmana is non-
verbal communication. This communication resulted in the silence
of Laxmana. A good communicator must be aware of such things in
any conversation.
et foriter Jg wicrer a1 Siet Ty SR ST 9 I
g Y T et YorT | ST Soi HRT A T |
IR ITAF U YIS | 3818 1 G fgufg &= |
A T o et fomRT | STt & 1 g |
Meaning
Rama said humbly with reverence, dear lord, you know
everything; you are intelligent. Please ignore this child. Children are
as same as a wasp. Saint does not blame them for anything. He had
done nothing wrong to you. I am the one who broke your bow. I am
your culprit.
Analysis
Here, Rama is again comparing Laxmana to a child. By saying
the same thing repeatedly, Rama is saying that Laxmana is a child
and nothing else and it is a child’s behaviour to make mischief. A
wasp makes unwanted noise thus, Rama is saying that the words
of Laxmana are unwanted and must be ignored. In this chaupai,
firstly, he is saying to ignore Laxmana and reveal himself to divert
Parshuram’s attention from Laxmana to himself. This was a great
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move of revealing himself at the right time. Rama realized that it
would not be good for anyone if he was doing any further delay in
revealing himself.
T HIY TY TG TS | HY TR BT G I TS |
wigar afft SIfg f5fe g o | e g =i IuE |
I T3 R AfSret 74T | 9% Fore N Ig dE
Sifg fea g wfier dig @t | Aifg Sfer o s |
Sif e 3t 9 &I A | ug 3ot iR fag v g |
DA 9% IS il | T fa 3T a1 a4t |
Meaning
So lord! Rage, mercy or even if you want to kill, please do with me
as I am your servant. Please take steps which will cause your anger to
vanish. Rama said, my head is in front of your axe. Do whatever you
like. I am your follower, so do whatever it takes to calm yourself. He
must have bowed down to you if you had come as a sage. Brahman’s
heart is filled with mercy, so please forgive his mistake.
Analysis
Rama is showing pettiness with his words. He is declaring that he
will not oppose any action of Parshuram which can calm Parshuram.
He is also establishing himself as his follower, so he will not deny
his order or desire. In both the chaupai, he requests Parshuram to
take desirable actions to calm himself even if those actions need
Rama’s life. We can see how desperate Rama is to solve the situation.
Here, one more thing which can be observed is the body language
of Rama. He is saying with his head down or presenting his head to
Parshuram to kill him.
gAfe e TRaR ofE 1T | Fgg 7 Fel 9% & m |
TH AT TYATH gHRT | UG Tfed 9 A1 g |
39 U T 999 A | 79 T T Ta i
TE TR BH e 9 8K | DA o7 STa9 AR |
¥ gl HF Pag faar | & aifd afs o g gArdt i
TIrafe ge fumren g | & 3y 3g w4 ST I
Meaning
There is no comparison between you and me. You are like head
and I am feet. My name is small, i.e., Rama and yours are bigger. I
have only one quality of fighting but you have nine divine qualities.
At every level we are beneath you. Kindly forgive us. Lord! Please
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think before you speak. Your anger is much bigger than my mistake.
The bow was ancient. I only touched it and it broke.
Analysis

In the above chaupai, it can be seen that Rama is also praising
Parshuram with good words. He is explaining about Parshuram’s
value and his position in front of him. He is establishing the greatness
of Parshuram. Sometimes it helps in calming anyone if you praise
them. Rama is Parshuram about his qualities like kind-heartedness,
forgiveness etc. Parshuram’s these qualities are hidden because he is
under the control of anger. Here Rama is explaining that he is not
guilty. One should not be this much angry with the damage to a
bow. In this way, he wants forgiveness but is different from Laxmana
because he is not using satirical words nor his body language or
gesture is insulting.

On the basis of above analysis, the communicative qualities of
lord Rama are as follows-

1) Establishing Laxmana as a child

2) Revealing himself at the right time

3) Praising Parshuram

4) Showing himself petty

5) Keeping body language and gestures accordingly

Bharat Milan

Dasharatha was the father of Rama. He was bound by two promises
of her wife, Kaikeyi (stepmother of Rama). She asked for two wishes
from Dasharatha; one was to make Bharat king, and the second was
to send Rama to the forest for 14 years. When this happened, Bharat
was not in Ajodhya. He was at his grandparents. After returning to
Ajodhya, he knew what had happened in his absence. He felt very
guilty about that because he worshipped his elder brother Rama.
Bharat was very upset and angry with his mother, Kaikeyi.

Bharat did not want to become king. He thinks it is Rama’s right
to be a king. When Rama left the palace and went to the forest and
was staying at Chitrakoot, Bharat went there to convince Rama to
return to Ajodhya and sit on the throne but failed to convince him.
When Bharat reached Chitrakoot, he was blaming himself and his
fate for this tragedy. He was cursing his mother also. Rama dragged
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Bharat out of his guilt and depression.

In this incident, Rama’s statements will be analyzed on how he
helped Bharat in going back to Ajodhya and rule after improving his
mental situation (Tulsidas).

Firstly, we will see statements of Bharat which will help us
understand his mental and emotional condition.

fafer 7 Hemes |fg AR G | 79 oY ST g a7

g3 Tgd Hifg SIS = T | 37U Tt |1 el &l T I

A1 A & 1Y Fael | 3T 3 ST IS FaTed I

g o Figa a1fel HTel | Herar wea o Tge wref |

A Tohet 3T Y HeT | T g aafr afes agan

g &7 71a Sivg TG | HR 7 99 e g g

for urfeg TaTefg Ut | Gene Tnf w3 T =g I

TR TR (TG &g | Fierd Hod R AT T I
Meaning

But God could not bear to see the love between us. He used an
evil mother to create a difference between us. It is also not suitable
for me to say who is a saint or not. My mother is wicked and I am a
saint even thinking this is equal to a million evil practices. Can an ear
of the Kodo* plant yield good rice and a dark bivalve shell produce
a pearl? I suffered all these sorrows because I know I am the cause
of all the misfortune. Lord Rama with Laxmana and Sita, went into
the woods in hermit’s robes on foot without shoes. God Shankara be
my witness; I survived even that blow. Witnessing Nishad’s love, my
hard heart refused to break.

Analysis

Bharat is deeply saddened and shocked by what his mother did.
He is blaming God, fate and his mother for Rama’s exile. However,
suddenly, he started blaming himself. He is blaming himself that he
is still alive. He is comparing himself to the rotten fruit of bad plant.
These sentences state the fact that Bharat is greatly depressed.

Now we will see Rama’s response to Bharat.

el 7% ST 3Tl | So 79| 7g FTene |

1Y Gy g = 3IeTs | WIS 7 3 WA §H 9IE I
AfE @Y 99 gfig THATS | 3 969 TR WA 5918 |
ARG Tl U1 fo TeTTs | 37 i T T8 TS
T S S aheg Tt | S ST St iR S o




154 Kiranavali Mayank Bharadwaj

T 1t T ]ar A7 AR | gAteeles ard a8 a

I 3T T W FHICATR | SIS Al el 41 |

21 ofe STt o7g o | g R A g Al 4L 1

Fgd TS T g ardt 19=a 3ff g TRk et |

AT Feah g St oG | o U7 AfE gre g I

AT fepe fog 971 Sél | S19es aferes feredifer R I

fed mfed g ufsss ST | /IS O 74 7 (9 i

T Jrafe # ST A1 | Il e STEET S I

TS T I A AT | 7 IR IH A antt o

Y S Hed 79 | | dfg o 21 grer g I

IR TR FIfE STag il | 31afd STt dheg T8 |ig il |

i T PR T Al g I WE A |

TIHY TR 99 G A1 gt 991 |
Meaning

With the teacher’s order, Rama spoke sweet, softand delightful and

harmonized words. the Gurus commands. I swear by you(master)
and by the feet of my father that in the whole world, there has been
no brother like Bharata. As he is my younger brother, I hesitate to
praise him to his face. It will be good for all of us to follow Bharat’s
advice. Saying so, Rama kept silent. Life is in the hands of God.
Brother, you are feeling humiliated unnecessarily. There was no
one like you in the past, no one in the present and no one will be in
future. He who even thinks about you ruins his life in this world as
well as in the next. Those who have not been with gurus or masters
only blame their mother, Kaikeyi. Lord Shiva is my witness; I am
speaking the truth. Bharat, the earth is being sustained by you. Dear,
do not involve in fallacy. Even birds and animals recognize their
friends and foe. They go near of hermits but they run as soon as
they find the hunter. Humans are more intelligent than animals so I
know you are my well-wisher. I know you full well, dear brother; but
what am I to do? There is great perplexity in my mind. The king (our
father), you know, kept his word and abandoned me; nay, he gave up
his life in order to keep his vow of love. I feel perturbed in my mind
it I proceed to violate his word; and my scruple on your account is
even greater. On top of it, my preceptor has given his command to
me. In any case I am prepared to do precisely what you suggest. With
a cheerful heart and shaking off all scruples, tell me what to do; I
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will accomplish it this very day. The assembly rejoiced to hear these
words of lord Rama who was ever faithful to his word.
Analysis

When Bharat came to Rama, he was already tensed. So, it was
a perfect step to calm Bharat. Here we can see what Rama said in
a very sweet and calming voice. He was behaving very pleasantly
with Bharat. Bharat thought that Rama was angry but he was not.
Rama is praising Bharat but he is also expressing his awkwardness
about praising. Here, he is also giving authority to Bharat by saying
that he will follow Bharat’s words. Such statements helped in the
re-establishment of a sense of belongingness and love of Rama in
Bharat’s heart. Bharat was very depressed and was blaming himself
for the problems which are being faced by Rama, Laxmana and Sita.
Here, Rama took all his blame and put it on God. Sometimes it helps
in putting the cause of sorrow to a supernatural power or fate. In
these situations, people relieve themselves from evil thoughts. Since
they are already sad about the situation, it becomes necessary to use
these kinds of words. Rama played the role of a good communicator
by making these statements.

At the same time, Rama is also praising Bharat by telling his
greatness in the world or saying that it is impossible to find a brother
like Bharat.

Bharat was blaming his mother, Kaikeyi but Rama denied that it
was the mother’s fault. He gave a clean chit to Bharat and Kaikeyi by
putting this all on fate. In this chaupai, Rama is indicating that Bharat
rules the whole world. He also expresses his awareness towards
Bharat’s love, affection and respect for himself. To emphasize and
make his words more authentic, he took an oath of lord Shiva. Also,
he is referencing the human mind to support his statement. Again,
Rama is expressing his love and confidence towards Bharat. This
time he is putting his father’s obligation of promises for their exile.
He said he is in the forest and could not go home because his father
also chose to die for his words. So, following his father, Rama is in
a dilemma. Rama is trying to kill Bharat’s guilt and put his mind at
ease. So, Rama is jumping from God to fate to his father. Repeatedly
Rama shares his knowledge of Bharat’s love and respects towards
him with Bharat.
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Rama’s words changed Bharat’s mind, which can be seen in his

own words.

Fivg 3TUIe 3IfFa orf wa fafer damre |

TR AT Siiet ¥R SR STerst 571 g9 |

Hel peldl T 3T TTH | FHUT ST ST I

TR VS Hifed STgeper | et Aferd w9 dafud g |

YUY T 7 W 9 | T 7 51y 3a & ot

AR S19T] H1q Fiears | f&fd i o wre sfers i

13 A0 T fafet Aifg arer | SadTet o SO dre |

Tg 72 A 7 TeR &1 | g 9 fRfga Ak me

] ST 9ol U TS | gl als el g HelTs |

33 3ade A" gHTS: | 1@ foigd 7 Figle 1 |

T3 e afgaT ae ©Te SH- e & |

AT A 9Ta 51T 03 G 9 4 |

e we fafe TR @i geg | s sy Afe AT wag |

3 TR Hifoist G5 | 59 fga u R s A g= |

St Gae wifeafg Gerdt | 31 fed Tes g Al dieht |

Yo fgd Hfed YaaTE | L Tohel @ aly fogrs I

wWRY 1Y O Tag! o | forg Tome @i fafe e i

I WRY TARY HIE | Thel gFd el Tt fEme |
Meaning

Lord Rama has done me a great and limitless favour in every

way. With joined lotus-like hand and with bowed, Bharata said;
What can I say more. You are an ocean of compassion, and you
know everything in everyone’s heart. Now, as our Guru is happy and
you are in my favour, the torment of my foul heart is over. I was
obsessed with imaginary fears and my anxiety was foundationless.
There is no fault of the sun if someone forgets directions. My ill luck,
my mother’s crookedness, the odd time and the cruelty of fate, all
these had almost ruined me. You came to my rescue by redeeming
your vow (of protecting your devotees), a protector of the suppliant
you are. This is not a novel procedure for you; it is well-known to
the world and is well-established in the Vedas. If the whole world is
hostile and you alone on my side, my lord, tell me through whose
goodness, if not through yours, can one’s good be accomplished?
My lord, you are of the same disposition as the tree of paradise: it is
neither for nor against anyone.
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Analysis

Bharat’s mind and emotions are entirely changed after conversing
with Rama. Before talking to him, Bharat was very tense but after
Rama’s sweet and calming words, he is now relaxed. One of the
biggest fears that Rama is angry with him had vanished. He came to
take back Rama Ajodhya and was rigid about this but we can see that
now he is happy to follow Rama’s order. His words explain that he is
immensely relieved after talking to Rama.

So, we can say that Rama is an excellent communicator. In this
incident, the main motive was to give Bharat emotional stability
and mental peace, which was achieved ultimately. After analyzing
the statements of lord Rama, the following are the communicative
qualities which came forward-

6) Calming the tensed and depressed mind of Bharat

7) Showing love and affection to Bharat

8) Praising Bharat

9) Putting out of hand things to fate

Result and discussion

Based on both of the parasangs, the following communicative
qualities of lord Rama came to light. The communicative qualities
are explained below-

o Establishing Laxmana as a child- Rama repeatedly emphasizes
Laxmana being a child. He often compared Laxmana with a
child during his conversation with Parshuram. In one of
the chaupali, there is a comparison of Laxmana with a wasp.
Rama is trying to establish that statements of Laxmana are
only mischief and nuisance, and nothing should be taken into
notice.

o Revealinghimselfattherighttime- Lord Ramarevealed himself
to divert Parshuram’s anger towards himself. Parshuram was
very angry with Laxmana. At first, when Parshuram comes
to the court, Rama hides by saying the bow breaker was a
servant, but to save Laxmana from Parshuram’s rage, Rama
accepts that he broke the bow.

 Praising Parshuram- Rama continuously praised Parshuram
by pointing things like Parshuram is Brahman or a man with
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a kind and big heart. Rama also said that he is feet, Parshuram
is head, or his name is small, and Parshuram’s name is big.
Praising helped Parshuram in calming down.

o Showing himself petty- Rama often compared himself to a
servant and Parshuram as owner. Rama was ready to put his
axe in Parshuram’s axe. He was ready to accept any desire of
Parshuram that would help Parshuram leave his anger.

o Keeping body language and gestures accordingly- In the
whole conversation with Parshuram, Rama’s body language
was very polite. He was repeatedly requesting; he was talking
with joined hands. Like Laxmana, he was not smiling or using
insulting or satirical words. His voice was also very sweet and
polite. He also put his head in front of Parshuram’s axe.

o Calming the tensed and depressed mind of Bharat- Rama
realized that Bharat was in guilt and a tensed situation, so he
tried to relax Bharat. From the beginning of conversation,
Rama was using words very wisely. He selected words that will
help Bharat not the opposite. One thing which threw Bharat in
tension is the thought of Rama being angry with him but the
statements of Rama filled with love and belongingness which
Rama spoke in very polite and relaxed manner calmed Bharat.

o Showing love and affection to Bharat — Rama showed his
endless love to Bharat. He said the words like no one could
hide love and Bharat’s love and respect towards Rama and
Rama is well aware of it. So, he must quit cursing his mother or
blaming himself for Rama’s exile. Rama also gave an example
of animals. He explained that animals can identify their friend
and enemy and human are more capable of doing such things.
These statements established belongingness in Bharat’s heart.

o Praising Bharat- Rama can be seen praising Bharat. He is
saying it is impossible to find a brother like him. He also called
Bharat as the base of world.

o Putting out of hand thing to fate- Bharat was blaming himself
and his mother for Rama’s exile but Rama put all of these on
God. He explained that every incident is under God’s control
and no one can interfere with God’s wish. For a person who
believes in God, such statements are beneficial. Faith in God
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helps overcome bad times, and words like this are helpful.

o Rama also praise his father who left his life but did not
compromise with his promises. This also motivated Bharat
which was very much needed.

Conclusion

Rama came out as an excellent communicator who knows how
to handle different situations very well. Both the situations were
completely different but Rama did very well. He calmed Parshuram,
saved Laxmana from his rage, relaxed Bharat, and freed him from
guilt. Bharat came to Chitrakoot to take Rama back but he got
influenced by Rama and became ready to follow his orders. Rama
knew that he is bound with his father’s word and if Bharat also lives
in exile, then the whole kingdom will be without a king, leading
to chaos. Rama was a very good influencer which can be seen in
both the prasang. Rama was using examples in both the prasang
which were helping in proving his point. Examples are very helpful
in explaining thoughts. Comparing Laxmana with wasp shows his
sharp mind. Using appropriate gestures is very important in any
conversation because a miscommunication can easily happen if
wrong gestures are used or if body language is not according. Smiling
at bad times is also very harmful. We can say that Rama was a very
good communicator who can handle delicate situations and can
solve problems only with words and expressions. Communication
skills can be learnt from Lord Rama.
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Hospitality in the light of Indian culture and
Sanskrit Sahitya

Dr. Hemant Sharma'

Indian culture and Sanskrit literature have been guiding the
society since ancient times. This culture has been known for its
glorious glory and sublime form since time immemorial. This culture
has always proclaimed the wish for Humanity. Ethics, knowledge-
science, policy and religion etc. contained in it have always been
instructing the best path for the welfare of the world. Indian culture
has been full of excellent human values, & %a=7 gf@=: have been
its basic mantra. It is the only culture in the world which sees the
whole world as one family. For the smooth functioning of the social
system, Indian culture divided human society into four ashrams.
This Chaturashrami(=qusil) system of Indian culture is practical
as well as very scientific. Indian culture arranged Brahmacharya
Ashram (sigrad 3ms) for education, to become proficient in art and
scientific knowledge. While living righteously, for his family growth
through progeny and for prescribing various social functions, that
called Grihastha Ashram(7g®r ams#). Vanprastha ashram(amveg
39H) was for self-retirement of Papadi Dosha(4maifggiw), attainment
of supreme purushartha, salvation and for leading a life of austerity.
Sanyas Ashram(¥=amg 3m%H) was for self-welfare by abstaining from
all worldly subjects. in this Chaturashrami system, Grihasthashram
was considered to be the best.

YT I FATHA qaiwt gaoi=<ia: |
AT TEEIHAT S Feiwd §6 ST 1| ( Manusmriti- 3.77)
IV Jawi Igfifayra: |
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TeR I IY: F AI=af g I (Manusmriti - 6.89

In our culture, hospitality was given very prominent position
& it was even called a Yajna.(I%) Yajna was obligatory duty for
every human being. For the smooth operation of the social system,
physical and spiritual progress, welfare of the living beings, the five
Mahayagyas were rendered for every householder. which hospitality
was also called Yagya-

3T Sgry: ey quor |
S 3t aferefdt Fasisfafiasg 1 (Manusmriti - 3.70)

Manu called eternal self-study as Brahma yajna(sg[@s), tarpan
for the gods as Pitri yajna(fqas), Devhomadi as dev yajna(3aas),
Balivaishvadeva(afeid4ga) as bhutyajna(9aas). and Nriyagya(Fas) is
guest worship. The question arising Who is the guest? “sifveare fafy
FWrETgfafaEea’ (Vachaspatyam) i.e. the one whose date of arrival
is not fixed is called a ‘guest. But this is just a general definition of
a guest. About the guest, its symptoms were discussed in detail in
the Dharmshastra and Smritigranthas. Defining the characteristics
of a guest in Apastamba Dharmasutra, a Brahmin who is master in
Vedas, possesses the characteristics of srotyadi(sfi@s), practices
self-righteousness and visits the householder for only religious
purpose is guest. - FIHIRI FLIFATTHRTTDS THREHR] ATSITIST:
grsfafasiafa | (Aapastamba Dharmasutra - 2.3.5)

In the Gautam Dharmasutra, the character of a guest is that the
people living in another village, staying for only one night and comes
in the midday or evening time are called “Guest”, sTEATHMHIsffRETA
fRarsfagergaimert | (Gautam Dharmasutra - 1.5.36)

Manusmritikar has called a shrautriya brahminisht brahmin,
who stays for one night, whose date of arrival and stay is not fixed is
called Atithi-

T { fHagafdfsigorn: sqa: |
fie R e ammeefafdie=ad | ( Manusmriti - 3.102)

Yajnavalkya writes in relation to the guest that the Shrotriya
Vedapathi on the way traveller is Atithi. every virtuous householder
who wishes to attain Brahmaloka, should provide hospitality to
those kind of travellers -

IS IaL: SAiferdl dgurT: |

AT e SRl s if@&d: 1| ( Yajnavalkyasmriti - P 54)
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Thus it is clear that in the ancient tradition only the ascetic
Vedic scholar Shrotriya Brahmins were often called Atithi. Taittiriya
Upanishad writes ‘1ffd 3@t %@ (taittiriyopnishad- 1.11) for such
guests only. in the Shankh Smriti ‘For a man who assumes the duties
& responsibilities of a householder, the guest is Acharya for him.

T 97T HoJ: TATOTE FOTHAT STEIon e |
Ffifaggare e ¥ ¥a: Il ( Shankh Smriti 5.7)

In Chanakyaniti, austere guests are called ‘TEETERTEI &
(Chanakyaniti - 5.1)

This type of guest deserves to be the guru of all. Much glory has
been sung in the scriptures for the hospitality of such a guest. 9=
JRAY @ arsfafdgsd | (Manusmriti - 3.106)

In the Apastamba Dharmasutra it is said that by hospitality, a
person frees from all troubles and attains the fruits of heaven- T&
gutrat et @iy | (Aapastamba Dharmasutra - 2.3.6)

It has been said in the Shankh Smriti that the benetits which a
householder gets from the yajnadi, obtains more benefits in very
short period of time by giving hospitality to Atithi.

T Aoy afggywT T T |
TeraTHaTif e TnfafigsE I (Shankh Smriti 5.13)

The Apastamba Dharmashastra discusses about Atithi hospitality
in detail. it has been said that a guest stays for one night, the family
members are entitled for pleasure what a man can get on this earth.
By staying for two nights, he conquers the worlds of space. One who
stays for three nights attains the heavenly worlds. One who stays till
the fourth night attains infinite bliss and the one who stays for many
nights attains infinite happiness.

T TR da et St fgdaars s earegataar fgeataqgeat
wad AmmuREa R Edicemasrdfa ffsma | (Aapastamba
Dharmasutra - 2.3.16)

It is clear that a person with the above-mentioned characteristics
is called a guest, but in the society we see that one who does not have
the above qualifications of a guest is also called a guest, for solution
of its in Indian theology has said in the Chaturvarnya system that
the person who have even not fulfil above mentioned symptoms, but
everyone should be respected by guest religion. In this way people
of all castes and religion were accepted as guests. It is said in the
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scriptures irrespective of the caste and religion of the guest, on
receipt of him, he should be well received with guest religion. As it is
said in the Paraskara Grihyasutra-
TS HeTedTaT AT UTgueTeT e TGRS 3T uRas g
Jsafig AT i Yeew aARR | (Parasargrhyasutra P 138)

It has been said in Manusmriti that as soon as a guest is received,

he should be treated with due respect.
U Gfad UGagE-gs |
374 o9 FUTRIfG Tehed fafergaesn I (Manusmriti - 3.99)

Yajnavalkya said if guests of all the varnas are received together,
their rites should be completed according to their varna order.
if any guest comes in the evening, he should also be given proper
hospitality.

fifIae quiHt 34 TeRATgasr: |
oSS remfs areygonge: |
(Yajnavalkyasmriti - Acharyaadhyaya P 53)

Manu has also envisaged arrangements according to their

categories of the guests
AT YT YRATAIASATIE A |
STHYRH FAige e @8 ¥ Il (Manusmriti - 3.107)

At present, this system of Manu can be seen literally in our
society and is also very relevant. Whether it is the government or
the community, care of the guests, service and hospitality, etc. are
arranged according to the upper middle and lowest order. In the
government also, there is a different type of arrangement for the
reception of high officials, different for middle class officers and
different for lower class employees. A similar description is also
found in Gautam Dharmasutra, where the method of hospitality
has been described according to eligibility. Hospitality of Shrotriya
guest should be done with padhya(dr) arghya(3t=) and food etc.
Hospitality of illiterate but a virtuous guest with medium grade food
and Hospitality of virtuous but educated guest with grass, water,
place and welcome words.

Afaae g urRmrHafaRvTg FHRAq |
HAASAGHIY YT |
fauidy JoigmfAearTaHw=Id: TosAarRIY |

(Gautam Dharmasutra - 1.5.30-32-33)




Hospitality in Indian culture & Sanskrit Sahitya Kiranavali 165

It has been said in Apastambadharmasutra that on receipt of the
guest, speak cordially with him and satisfy him with various good
substances, milk etc. and if not possible than welcomed at least with
water. HT=afder qudgafedfgrarreiafd | (Aapastamba Dharmasutra - 2.3.14)

Inthe scriptures, ithas been told to attain heaven by the hospitality
of both dear and unpleasant guests.

foram: srftrarensfifeae: @t eies =i fagmd |
(Aapastamba Dharmasutra - 2.3.5)

It is said in Apastambadharmasutra that if a guest comes near
the king, then the king should also worship the guest more than
himself. T=T YgfifERANTSadmet qomHeH: HRAG | (Aapastamba
Dharmasutra - 2.3.11)

It was said in the scriptures, while specifying the guests through
deep contemplation and rumination, food of hostile person should
not be eaten by the guest. fgufNal a1 AERYRAENY a1 HAEHTE
Hiifeae ar | (Aapastamba Dharmasutra - 2.3.19)

After treating the guest well, he should be taken to the border of
the village.

faife shfed Jermia=rgasd |
31 Y werdid RSPy a=9f: 1 (Yajnavalkyasmriti - P 55)

Indiansageshavesaid abouthospitality that the householder(7g&)
should do hospitality with the best things. if someone is incapable
then he can do hospitality in the normal things. In the absence of
anything, treat the guest by giving grass, land, water and sweet voice-

ot JfFege areeqel 9 g |
qaraty gdi Ag A= serae (Manusmriti - 3.101)

in Indian culture women’s power has always given priority. while
expressing their generosity towards women power, the scriptures
said if the newly married, virgin(&"Rl) and pregnant woman are
present, they should satisfy without any thought before the guests -

ot HARe Afon nfoh: fem: |
ffFeziisy qaamisAgfaara I| (Manusmriti - 3.114)

Indian culture was so liberal and practical that created rules and
principles according to everyone, from special people to common
people. Sublime evidence of this generosity of Indian culture and
glorious hospitality tradition is widely found in the Laukik Sanskrit
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literature as well. The great poets like Bhas, Kalidas, Bhavabhuti
etc. have made a very beautiful and idealistic representation of the
discharge of Nryajna in Indian hospitality tradition. Whether the
householder, whether the Vanprasthi, whether the sannyasi used to
follow all the hospitality religion with full devotion and dedication.
People used to give hospitality not only to the acquaintances but also
to the strangers with full devotion. in Buddhist culture looking at
the guest religion, Acharya Ramji Upadhyay has said in his book
Prachin Bhartiya Sahitya ki Sanskritik Bhoomika that ‘In this era at
least some householders in every town and village were famous for
hospitality. Small and big monks used to reach their door without
any hindrance. If there was a great Mahatma, he was given a high
level hospitality ( Upadhyay 261 ). Many such examples are found
in the Laukik Sanskrit literature from which it is known that at that
time the guests were treated like household members. in the first
Chapter of Bhasa’s Swapnavasvadattana, When Padmavati enters
the ashram the Tapsees present there welcoming Padmavati say that
Tapovan is the guest’s own home-

araEt- foR Stta | ufawr S | wfer | quigenfs Amrstafese @t |

TETEd- ag 1Y | fGHEane | 3 SgAMaTne STRane |

(Svapnavasavadattam 20)
Itisknown from Pt. Ambikadatta Vyasa’s composition Shivrajvijay

even when India wasn't independent, people followed the hospitality
tradition with full spirit and devotion. When Yogiraj awakened from
Samadhi and reached the nearest Gurukul, there the sublime nature
of their prompt hospitality can be seen-

a@ua@rnﬁ 'w@nﬁ | 39 UAISSTTESd, 3d UAISSTeSid, Hehraisy

qHASTH fa ot et @ ag: | (Sivrajvijayam 20)

In Indian culture, hospitality has been given such a wide
glory. Even the Dev community doesn’t shy away from it. In the
Harshacharita composed by the great poet Banabhatta, Saraswati
and Savitri extend the exile hospitality to Dadhichi and Vikukshi-

gUGd | JUNGAddR Harauisi e o fgdiaa a1y dg aromsamsa

| O St T T AT eI G
GeTATaETE AT gurshAadsTg | (Harshacharitam 52)

In Abhijnanshakuntalam composed by Kalidasa, Anasuya asks
dear friend Shakuntala to bring fruits, arghya, water for hospitality-
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ST SRV | gl Tehaet Tesiesi | thel fHsiTeimuer |
3¢ UIgige \fawfd | (Abhijnananshakuntalam 50)

In ancient times the guests were also pleased with the hospitality
and expressed themselves. Dushyant tells Anasuya that my
hospitality was done only by the sweet voice of yours-

TSTT- et gada i1 gamnfae™ | (Abhijnananshakuntalam 50)

India also had a distinctive style of asking for the introduction
of the guests. In Indian culture genre of asking the guests for
introduction is amazing. Of the huge heart sensation Indian culture,
its wide generosity, its puryfied principles, its universal brotherhood
and virtuousness etc. can be gauged from its pure and soulful
hospitality style. In which style introduction of the guest was asked
anyone can be glad listen that. The intimacy and respect that was
shown in the introduction can only be done by Indian culture. You
can seen how sublime the ancient Indian hospitality style is, How
elegant is the manner of asking, The person asking the question
is saying that there is a desire to ask something after hearing your
sweet and melodious voice and seeing the gravely soft figure. Look at
the melody of the questions - Arya! What are those characters who
became blessed to be associated with you? O Arya! Which country
did you make unhappy with your separation? Which lineage do you
embellish? Why did you give so much pain to your soft body? and
so on and so forth . The philosophy of this sublime style is found
everywhere in Sanskrit literature.

in Harshacharitam The etiquette and decency with which
Saraswati and Savitri are asking the introduction of the guests
who have come to at the doors undoubtedly commendable and
exemplary for everyone, this behaviour of their love towards the
guests is amazing.

meﬁﬂmwwmé?ﬁﬁaﬁﬁ%@wa Yt A ?2 g ar Te?
Pl TEATRAGEERACEIISH. Faasil Ja1 ¢ foramdl a1 wggaww: fuqea

FregAfoRa a<@qqm§|\qqm ? A GRS
HEH@G@GF—F?T 2 I TR GRS TSl TR0 ¢ 3 URSHSwaRa
FIGHAAIT gga@fd | (Harshacharitam 53-54)

This sublime and serene style of curiosity about guest introduction
can also be seen in the play Abhijnanshakuntalanam composed by
the great poet Kalidas.
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firEer- (Sf~ien) oFEd & Wedy IqumiRigiibyR ga frmed
THIEATE A&dd |

G- WE, FATER diggad | USIMH dEeAq | (VR e
TERTETIIRRT fsmsit 7 o — e ST eeRisefRas | it ar
ﬁ'{‘a'qﬁ?\qma#r%;w | & fAff a1 geARaasft auamaaR s
qa‘::rq:ﬂa | (Abhijnananshakuntalam 51)

It is proved from the above hospitality style that same tradition
of hospitality used to familiar & unfamiliar guests. The hospitality of
the guest who came to the house was the obligatory duty of everyone.
Along with the general public, the king was also ready to welcome
the guests. On the arrival of Vasubhuti in Ratnavali drama, the king
himself goes ahead for hospitality and says-

G- (ITYA) Fag 3 |

AT (I 3T AfHarey |

TG~ ST 9 |

STT- SMEAHETHEA™ | (Ratnavali Natika - 4.13, p. 154)

Similarly, in Karpoormanjari, King Chandrapal himself offers
hospitality to Kaulacharya Bhairavnand- I<7- 3gae«H, 3ufasig
wxag: | (Karpoormanjari -1.24, P. 44)

Ram-Lakshman and Vishwamitra are duly and warmly
welcomed in the Janaksabha in Ramayanachampu- “7a fafeagafa:
HIYTGRRITTAGTIT: HifReh:” ( Shastri 100)

In the Uttararamcharitam of Mahakavi Bhavabhutikrit, Ram
welcomes Ashtavakra with humility and says:

H:- e | if¥argd | 3d s | (Uttarramcharitam - P 18)

In this play Vanadevata provides hospitality to Taapsee with
forest manner-

()

RIS AT |

gecadr- (3Ted fadhi)

JYSTAA a1 gfAgHyd A gigaw:

Tat gfg: 9g: HYAM g guad wafd |

el a1 Hel a1 Ig14 7 GIeHmg a: | (Uttarramcharitam - P 82-83)

In the Shishupalavadham epic composed by Magha, to the
hospitality of Narada Muni, Dwarkadhish Shri Krishna rises from
his seat and establishes him on the highest seat-
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THATEgEATs sfEuey: gudar a1y § Ty |
n‘a’mﬁawﬁﬂwﬁmﬁmnﬁﬁm I

AR I

meéa@amg@ﬁmwmﬁﬁr |

WG HiAAE gRfER=meagH=aifawd I
(Shishupalvadham - 1.14-15)

The Arsh form of Indian hospitality is reflected in the drama
Kundamala. In the play when Ram enters the tapovan to search Sita
in that time Maharishi Valmiki know that Ram has come to this
tapovan, he follows the hospitality tradition and asks Kanva to show
beauty of tapovan very nicely and amusment of Ram-

FHUG: - ATGISE WTaaT ATeHifeReT- U ud grRR Y AR TR weR
fiea =fa | (Kundmala- 4.1 P. 95)

In the Raghuvansh epic composed by Kalidasa, when Dilip leaves
for Vasisthashram, the Brahmins of the villages on the way give
him hospitality through Padyadi(drnfg) and in Vasistha’s ashram
hospitality given by the the sages with Arsha tradition-

TEATAIGRY Fuiegy asa |

ST Ui graTareTugHIRIS: ||

T T FHTAT Tl T |

eV IgpHal 7aaey Il (Raghuvansh - 1.44, 55)

It is known from the Mrcchakatika composed by Shudraka,
women who made a living by prostitution followed religion of
hospitality. On the arrival of the clown Madhavya, Vasantasena
welcomes him and says-

fargwe- @fer o |

THIET- 3 HAF | (SYUE) WHH | SeHIEAH, STadfaRgad |
(Mricchakatikam - P 325)

In the Dharmshastras and Smritigranthas, priority was given
to Grihalakshmi for hospitality. The women of the family were
entrusted with the hospitality of the guests coming from faraway.
Hospitality was considered the main duty of women.

widq fAgeR” ( Manusmriti - 9.27, Vritti, P. 462)

In Sanskrit literature, holy character of women discharging guest
religion is narrating the glory of Indian culture. It is known from
the play Abhijnanshakuntalam composed by Kalidas. Shakuntala has
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the responsibility of hospitality in the play, when Vaikhanas requests
to Dushyant to receive hospitality, then Dushyant ask whether
Maharishi Kanva is in the ashram or not? Then Vaikhanas says that
he has left this hospitality work on his Duhita Shakuntala-
- “TGFIHT GeaR e IR Fgsa qawen ufigd g
Grcte Ta:” (Abhijnananshakuntalam - P.25-27)
Thus innumerable examples of guest religion and Hospitality are
filled in various Indian scriptures and poetry.
Conclusion
Hospitality was foremost in the sublime tradition of Indian
culture. This country has always given priority to hospitality. from
the Vedic Era till the modern period People have been discharging
hospitality. In ancient times, on the one way the householders ready
to discharge hospitality with full dedication and devotion, and on
the other way the guests were also ready to cooperate by following
their Atithidharma. the tradition of hospitality in the society was
driven by the mutual loyalty of both. The sublime form of hospitality
which is visible to us in ancient Indian culture, is seen in a changed
form today. Although people are discharging hospitality religion in
the society with some changes in modern times, but the enthusiasm,
happy and love which were there in ancient times have decreased.
Earlier the date of arrival of the guest was not fixed, but in modern
times there will be few places where the date is not fixed. In the era of
modern hurry, in the era of inflation-unemployment-unreliability,
although the nature of hospitality has changed, but even today,
enlightened and aware people are ready for hospitality with full
dedication and enthusiasm. due to this generous and sublime
hospitality tradition, India is also establishing its highest position on
the world map.
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Exploring the Relationship between
Translation and Social Behaviour: An
Investigation of Bible Translation in

Malayalam
Dr. Pratheesh Peter’

Abstract

Translation plays a crucial role in shaping social behaviour
and cultural understanding. The study mainly focuses on
understanding the relationship between Bible translation into
the Malayalam language and its influence on social behavior
within the Malayalam-speaking community. It also gives light
on the ways in which translation influences language, values,
beliefs, and societal interactions. Translation is not just a
linguistic process; it also has important social and cultural
implications. The translation of the Bible into Malayalam has
had a profound impact on the social behaviour and culture
of the people of Kerala. The Malayalam Bible translation has
also played a critical role in shaping the social behavior of
the people of Kerala. The teachings of the Bible have been
used to promote social justice and equality. The Bible has
also been used to promote education and literacy, which has
led to the development of a more educated and enlightened
society. The followers of Christianity gave more importance to
spread education to every section of the society. The Christian
community has made a significant contribution to Kerala
culture, particularly in the areas of education, society, and
culture.

Keywords- Bible, Behaviour, Culture, Christianity, Translation
Translation is an essential process that helps people from
different linguistic backgrounds to communicate with each
other.“The process of translation can be said to be linguistic,
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intellectualand intuitive at the same time” (Gopinathan, 11).
It is a critical tool for the propagation of knowledge, ideas, and
culture. The translation of religious texts, including the Bible, has
played a vital role in disseminating religious beliefs and practices
across different cultures and languages. The study will explore the
translation of the Bible into Malayalam, a language spoken in the
southern Indian state of Kerala, and its impact on social behavior.
Malayalam is a language spoken by the people of Kerala, a state
situated in the southwestern part of India. Kerala has a rich history
of cultural and linguistic diversity, and the Malayalam language has
evolved over the years to reflect this diversity. The first Malayalam
Bible translation was completed in the year 1808. The translation
work was carried out by Tamil scholar Thimmappila, Kayamkulam
Philipose Ramban, Malpan Pulikottil Joseph and Ittoop Ramban.
“Even though the translation was completed in 1808, it was printed
and published from Bobay Courier Press in 1811 A.D. This Bible
is the first printed Bible in Malayalam” (Thampy 67). Since then,
several translations of the Bible have been produced in Malayalam,
each reflecting the linguistic and cultural nuances of the language.

The Malayalam Bible translation has been a critical factor in the
spread of Christianity in Kerala. The translation allowed people to
read and understand the Bible in their native language, which made
Christianity more relatable and accessible. This led to a significant
increase in the number of people who converted to Christianity in
Kerala.

Translation and Social Behavior

Translation is not just a linguistic process; it also has important
social and cultural implications. The translation of the Bible into
Malayalam has had a profound impact on the social behaviour and
culture of the people of Kerala since “a culture is a group’s shared
values and conventions which act as mental guideline for orienting
people’s thoughts and behaviour” (House 12). The social groups
across the world follow different social behaviour and values. The
translator makes adaptations while rendering so that the target
culture can be incorporated or restored while translating a text
into target language. This can be seen in the Bible translations. For
instance, the cultural representations like Nilavilakku, Para etc..,
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are used as such in Malayalam Bible translations. The Christian
communities in Kerala, begin their prayers by kindling Nilavilakku.
In Kerala the lamp is used during ceremonial events and lighting the
Nilavilakku is regarded as sacred and propitious in native culture.
Here one can see the amalgamation of different cultures.

The way a culture is portrayed is important in the translation
process as it can affect how the target audience perceives the source
culture. On one hand, accurate representation can help readers
understand the source culture; while on the other hand, adaptation to
their own culture can make the text relatable. However, there may be
instances where the translation loses some of the original meaning.
Nevertheless, there are also opportunities for a positive exchange of
cultural ideas. Likewise, Para is also incorporated in Malayalam Bible
translations. The Para is a container utilized for measuring paddy
in Kerala and is often used on auspicious occasions, symbolizing
the prosperity of the people. Likewise, the term S$rikovil refers to a
sacred place within a temple, and translators use this word to convey
the sanctity of the location. By incorporating these cultural words
and symbols into their translations, Bible translators were able to
introduce the cultural significance of these items to Kerala’s native
society, recognizing and valuing their rich traditions.

Christianity, as a religion, emphasizes love, kindness, respect and
compassion. These teachings or values can be seen or reflected in the
teachings of the Bible, and the translation of the Bible into Malayalam
has helped to disseminate these values throughout Kerala. The Bible
has been used to teach people about the importance of treating
others with respect and kindness, and this has contributed to the
development of a more compassionate and empathetic society.

The Malayalam Bible translation has also played a critical role in
shaping the social behaviour of the people of Kerala. The teachings
of the Bible have been used to promote social justice and equality.
For example, the Bible teaches that all people are equal in the eyes of
God, and this has been used to promote equality and social justice
in Kerala. The Bible has also been used to promote education and
literacy, which has led to the development of a more educated
and enlightened society. The followers of Christianity gave more
importance to spread education to every section of the society. The
Christian community has made a significant contribution to Kerala
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culture, particularly in the areas of education, society, and culture.
The main goal of Indian Christian churches is to eradicate the social
ills caused by caste-based divisions. Indian culture was governed by
the caste system, and untouchability was a widespread occurrence.
Indian churches’ main goal is to end these sinful customs. It was
believed that the only way to eradicate such ill practices from society
was through education. Therefore, schools and colleges were created
by Christian churches across Kerala. They propagated the motto of
Education to all as part of its evangelization and as a result, the stories
and parables from the Bible had to be translated into Malayalam.
There were released a number of books for different educational
levels. They gained enormous popularity among neo literates.

Chavara Kuriakose Elias, one of the renowned social reformers
of Kerala issued a decree which says that there should have a school
attached to every parish church which helped to make free education
available for every one irrespective of caste, creed and community.
Schools or vidyalayam, thus got the pseudonym pallikkiitam, and
the expression palliyum pallikkiitavumbecame very popular.

The use of culturally significant terms and word coinages like
suvisesam, vidyalayam, srikovil in Bible translation has a linguistic
and cultural impact that serves as a link between the two language
communities. As a result, the native society is able to overcome its
“fear of the unknown” and accept these kinds of translations as well
as similar Christian culture. The New Testament gives the guidelines
and the way as to how the Christians should live and follow values
or ethics like love and compassion towards the under privileged
people in their lives, and how theyshould cultivate and establish
humility and gentleness in society, and how to foster communal
harmony, Christians frequently incorporate native symbols into
their religious practises. Therefore, according to the Bible, morality
and ethics are concerned with the welfare of society rather than just
one person’s character.“Christian ethics is with the whole of human
welfare: it is both ‘this worldly and other worldly’ It considers body
and soul as factors in the good life: the physical world of nature and
the spiritual as parts of the divine scheme. There is nothing novel in
such statements: with varying emphases most Christians are living
in accordance with them” (D’Souza 227).

The Malayalam Bible translation has also contributed to the
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development of a more pluralistic society in Kerala. Christianity, as
a religion, highlighted the importance of tolerance and acceptance
of others. The translation of the Bible into Malayalam has helped to
promote these values in Kerala. The Bible has been used to teach
people about the importance of respecting other religions and
cultures, and this has contributed to the development of a more
diverse and pluralistic society in Kerala.

Malayalam literary works bear witness to the influence and
impact of the Bible translations upon the target culture and its
literature. Some examples are given below;

Ezham Mudra by Kaakkananadan.
AyussintePusthakambyC.V.Balakrishnan.
Avan Veendum Varunnuand

AA Manushyan Ni Thanneby C.J. Thomas.

The Malayalam Bible translation has also had an impact on
the language itself. The translation of the Bible into Malayalam
has helped to standardize the language and has contributed to its
development as a literary language. The translators of the Bible had to
grapple with the challenge of rendering the text into a language that
was not yet fully developed. As a result, they had to create new words
and phrases, which contributed to the growth and development of
the language.The influence of these Biblical expressions has spread
to the social and political aspects of Kerala, and they have been
utilized effectively in journalism, film, and literature, contributing
to the diverse range of spoken Malayalam. Prior to the 19th century,
the history of Bible translations in Malayalam was almost non-
existent, and the language’s prose was in an unstable state. However,
during the 19th and 20th centuries, Malayalam prose underwent an
unprecedented level of progress in various fields.
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Piirva Mimamsa Vs Sarikara’s Advaita —
A Reading of Sanikara’s Gita Upasamhara
Bhasya
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Abstract
The Bhagavad Gita Bhasya of Sankaracarya is one of
his most popular works where he succinctly argues and
establishes jiiana as the only means for moksa (liberation).
In his Upasamhara Bhasya - the concluding commentary,
he raises all possible parvapaksas against the siddhanta
of Advaita Vedanta. This portion of the Bhasya is terse
with arguments and counter arguments and is seemingly
convoluted. In this essay, I aim to provide an exposition of
Sankara’s arguments against the principal parvapaksin? the
Piirva Mimamsaka and show how Sankara contends that jidna
alone is the means for moksa. I also attempt to show how he
addresses the philosophical differences in the form of a debate
with his imagined opponent (the parvapaksin).
Keywords: Dvaita, Pirva Mimamsa, Bhagavad Gita Bhasya,
Sarikaracarya
Introduction - The Piarva Mimamsa School
Anunderstanding of the Mimamsa school of thought is necessary
to follow Sankara’s arguments. Dharma is the subject of inquiry in
Mimamsa. Jaimini defines dharma as a command or injunction
which impels men to action. It is the supreme duty, the categorical
imperative. The Mimamsa view is that the entire Veda has karma
or action as its purport3. Artha and Kama which deal deal with
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2. The commentary also deals with the views of other plrvapaksins such as those
belonging to the Nyaya School

3. amnayasyakriyarthatvat anarthakyam atadarthanam tasmadanityamityucyate -
Mimamsa sttra 1-2-1
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ordinary common morality are learnt by wordly intercourse but
Dharma and Moksa which deal with true spirituality are revealed
only by the Veda. The authoritativeness of the Veda is supported by
social consciousness as well as by individual conscience. Dharma
and adharma deal with happiness and pain to be enjoyed or suftered
in the life beyond. Actions performed here produce an unseen
potency (aptrva) in the soul of the agent which yields fruit when
obstructions are removed and time becomes ripe for fructification.
The apirva is the link between the act and its fruit. It is the shakti
in the act which leads to its fructification. Actions are first divided
into three kinds - obligatory (which must be performed, for their
violation results in sin, though their performance leads to no merit);
optional (which may or may not be performed; their performance
leads to merit, though their non-performance does not lead to
sin); and prohibited (which must not be performed , for their
performance leads to sin , though their non-performance does not
lead to merit. Obligatory rites are of two kinds - those which must
be performed daily (nitya) like daily prayers (sandhyavandana)
etc., and those which must be performed on specified occasions
(naimittika). Optional rites are called kamya and their performance
leads to merit, e.g., he who wants to go to heaven should perform
certain sacrifices (svargakamo yajeta). Prohibited actions ate called
pratisiddha and their performance incurs sin and leads to hell. Then,
there are expiatory acts (prayashchitta) which are performed in
order to ward off or at least mitigate the evil effect of the performed
prohibited actions. The earlier Mimarhsaka believed only in dharma
and their ideal was the attainment of heaven (svarga) but later
Mimarhsakas believe in moksa and substitute the ideal of heaven by
that of liberation (apavarga). Prabhakara and Kumarila4 both believe
that the goal of human life is liberation, though both conceieve it in
a negative manner like the Nyaya Vaishesika. The soul is chained
to sarhsara on account of its association with the body, the senses,
the mind and the understanding. Through this association, the soul
becomes a knower, an enjoyer and agent. This association is due to

4 Theearliestwork of this system is the Mimarhsa stitra of Jaimini. Shabarasvamin
has written his great commentary on this work and his commentary has been
explained by Prabhakara and Kumarila who differ from each other in certain
important respects and form the two principal schools of Mimarhsa named
after them.
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karma which is the cause of bondage. When the cause is removed,
the effect also ceases to exist. So abstention from karma automatically
leads to the dissolution of the bondage of the soul with the body, the
senses and the mind and consequently to the return of the soul to its
pure nature as a substance rid of all qualities and modes including
consciousness and bliss also. It is a state of freedom from all pain and
desire and consciousness, though Kumarila adds that the soul is here
characterized by potential consciousness. Prabhakara and Kumarila
both admit that the abstention from karma does not mean abstention
from all karmas, but abstention from the optional (kdmya) and the
prohibited (pratisiddha) kinds of karma only. The performance of
the former leads to merit and to heaven, while that of the latter to
demerit. The seeker for liberation has to rise above both merit and
demerit, above both heaven and hell. But even he should perform
the obligatory (nitya and naimittika) actions enjoined by the Veda.
Prabhakara believes in duty for duty’s sake. Obedience to the Veda is
an end in itself and is of ultimate value (purusartha). These actions
must be performed in an absolutely detached manner without any
consideration of reward simply because they are the commands
of the Veda. Kumarila believes in psychological hedonism [3] and
makes the performance of these actions a means to realize the
ultimate end, i.e., liberation, by overcoming past sin and by avoiding
future sin which would otherwise surely result from their neglect.
Prabhakara believes in the utter supremacy of action, though he
admits knowledge also as a means of liberation. Kumarila believes
in a harmonious combination of knowledge and action as a means
to liberation. He admits that upasana or meditation which is a kind
of action leads to knowledge which ultimately leads to liberation.
Kumarila’s view of the self as potential consciousness, his emphasis
thataction is not an end in itself but only a means to obtain liberation,
his acceptance of the view that knowledge of the self-born of true
meditative act is the immediate cause of liberation — all go to make
him a veritable link between Prabhakara and Sanikara.
The view of Sarikara

To quote Dr. S. Radhakrishnan, “It is impossible to read Sankara’s
writings, packed as they are with serious and subtle thinking,
without being conscious that one is in contact with a mind of a very
fine penetration and profound spirituality... His philosophy stands
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forth complete, needing neither a before nor an after... whether we
agree or disagree, the penetrating light of his mind never leaves us
where we were”. Ultimate reality, according to Sankara, Atman or
Brahman which is Pure Consciousness (jiiana svartipa) which is
devoid of all attributes and all categories of the intellect. The central
thesis of Sanikara against the claim of karma serving as the means to
moksa (either by itself or along with jiana) is that karma and jiidana
are both paraspara viruddha — opposites like light and darkness.
The very idea of performance of karma involves various divisions,
called bheda pratyaya5 in $astraic parlance. Jiana on the contrary
puts an end to all such notions of duality and hence these two cannot
coexist. In his commentary, Sankara offers his defense against the
Mimamsa theory at two levels. First, he quotes extensively from
Sruti, smrti, purana and itihasa to establish the Advaitic standpoint
of jiana alone being the cause of moksa. Then he goes on to identify
logical discrepancies in the Mimamsa worldview. In this essay, we
will only examine the latter.
The case of nitya and naimittika karmas
Performance of nitya karma cannot exhaust all papa

The Mimamsaka too agrees with the Advaitic viewpoint that
all karmas both punya and papa have to be exhausted in order to
accomplish moksa. Sankara argues that this cannot be achieved by the
performance of obligatory rites as put forth by the parvapaksin. Even
ifit can be agreed that nitya karma exhausts all of the previous papas,
sancita6 punya cannot be exhausted, which will precipitate future
births. Also, the possibility of exhaustion of all papas through nitya
karma itself is not tenable because it is logically inconsistent to claim

that a particular number of nitya karmas performed in this birth

5  Sankara enumerates the possible divisions that may be involved in an action.
In any action there is the action itself, kriya, the things connected to the action,
karaka and the result of the action, phala . The action is the basis for all the
karakas. The first karaka denotes the one who performs the action, the agent.
What does he do? That tells us the second karaka and if we ask how he does it,
which gives us the third. For what purpose he does it gives us another, the fourth,
and from where he does the action, gives us the fifth. Finally, where the action
was done gives us the seventh. The sixth relationship is not a karaka because
it is not involved in the action itself. It is a nominal connection, and therefore,
Sankara mentions it separately, as the result, phala. When all these are seen as
separate, it is called bheda-buddhi.

6 This refers to the sum total of all the past karmas acquired in the past lives. It is one of the
three kinds of karma.



Péirva Mimamsa Vs Sankara’s Advaita Kiranavali 181

may neutralize papas done over many lifetimes.

At this juncture, Sankara puts forth a convincing psychological
reason for why one cannot avoid kimya karma and nisiddha karma
altogether. The very motivation for the performance of nisiddha
karma in spite of knowing it to be nisiddha is raga (attachment)
and dvesa (aversion). Mere intellectual knowledge about nisiddha
karmas doesn’t stop one from performing the same. As long as there
is raga and dvesa, one cannot completely avoid kamya karmas and
nisiddha karmas. Hence, the only way one can possibly avoid kamya
karma and nisiddha karma is through complete removal of all raga
and dvesa. The Advaitic proposition is that all desires arise due to
inadequacies and it is only the knowledge that “I am infinite” can
lead to the cessation of all desires. Hence, the Mimamsa idea though
theoretically feasible stands negated from the practical viewpoint.

Every karma has a result (phala) associated with it

At this stage, the plrvapaksin argues that nitya karmas do not
have any phala and the very effort involved in doing them may
be considered as their result. They are also ordained for different
varnas as karmas that can be performed for livelihood. Sankara
invalidates their claim because if we were to accept that the very
effort of doing nitya karma was a result of previous wrong doings,
then there would be no explanation for other types of painful
experiences one goes through in life. Also, one cannot claim that
the different types of papa one might have performed in previous
life will yield one particular type of pain — in the form of observance
of nitya karmas. Sanikara further points that nitya and naimittika
karmas lead to punya because Sastras have ordained them exactly
like kimya karmas’. Using the opponent’s own argument, Sanikara
corners him by stating that if nitya karmas have their result as
exhaustion of papa but kamya karma produce a different result,
like svarga, there should be a difference in the itikartavyata (way of
doing) and pain involved in both actions. But it is not so. Both nitya
agnihotra and kamya agnihotra have the same pain involved and
hence cannot claim to produce different results. Thus, nitya karma
has to produce a result and the result must be adrsta. Sankara thus
wards off the confusion and refutes the original argument of the

7  For example, there is no difference in the procedures mentioned for nitya agnihotra and
kamya agnihotra.
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Mimamsaka that nitya karma has no phala but has a dosa when not
done.
Karma is preceded by avidya (ignorance)

Through the course of his commentary, Sankara brings forth one
possible interpretation of the term ‘avidya by the opponent school.
The opponent claims that the knowledge of the self as being distinct
from the body is necessary for the performance of any type karma
ordained by the Vedas. This is because the fruit of all the karmas
enjoined are adrsta8 and are to be experienced after the fall of the
body by the transmigrating self. In that case, the proposition that
karmas are preceded by avidya, ignorance of the knowledge of the
self is false.

Any karma necessarily requires the doer to have this notion “I
am the doer of this karma”, “I shall enjoy the fruits of the karma”
etc. This notion is what we mean by avidya, Safikara clarifies. Mere
understanding of body being distinct from the atman cannot be
accepted as lack of avidya. The philosophy of Advaita through the
times after Sankara has faced severe criticism from its rival schools
of thought regarding the concept of avidya. While post Sarikara
scholars have struggled with the ontological status or modalities of
avidya, whether it was real or unreal, its relation to brahman, and so
on [2], Sankara has explained the process of avidya using examples
from ordinary life such as superimposition between a man and a
post, a rope and a snake, and so on. However, in the examples he
provides, an external knower jiiatr confuses between two knowables
jiieya. On the other hand, avidya is the superimposition between the
atman as knower and the anatman as the knowable9.

Sankara’s point is that just as the former superimpositions
do not involve a real exchange of dharmas between the objects
confused for each other, the same would be true of latter one. He

offers the argument that the self being acala and any karma'® being

8  Apramana is considered valid only if the knowledge produced through it cannot be known
through any other means of knowledge. Hence, Sastra is a pramana only with respect to
those matters that cannot be known through other means of knowledge such as perception,
inference, etc.

9  stha nupurud sau jneyaveva santau jnatra anyonyasminn adhyastau avidyaya
dehatmanos tu jneyajnatror evetaretaradhyasa iti na samo drstanta

10 Any karma - whether it is enjoined by the Veda, enjoined by smrti or it is done as an
atonement or it is a prohibition or it is in the form of a mandate or it is in the form of an
option to fulfill a desire or it is purely a secular action, is done physically, orally or purely
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calanatmaka, the self appears to be the doer because of avidya and is
akarta in reality.
“I sense” — Figurative (Gauna) Vs Erroneous (Mithya)
ccepting the idea of Sankara’s superimposition, the piirvapaksin
contends that this superimposition is only figurative and not
erroneous. In my view, Sankara’s elaborate analysis of the differences
between “gauna pratyaya” and “mithya pratyaya” are a joy to read.
Here, the examples chosen by him to elucidate his stance are simple
and popular everyday expressions. His ability to meticulously derive
out of them conclusions that strengthen his siddhanta is a crucial
skill that I admire in him.

Sankara introduces two types of gauna expressions, namely,
vyakta upama and lupta upama. He argues that the object of the
gauna expression cannot do exactly what its object of comparison
can do whereas in case of mithya pratyaya it is not so. When one
says, “I am the doer of a particular action”, he means it. The atma is
taken to be the doer in this case11. A gauna is only meant to praise
or reveal a quality of the thing being compared. It is not meant to be
used to reveal a thing directly. Also, the one who hears this gauna
expression knows the object described very well. There is no mistake,
and there is, on the other hand, discrimination, viveka. Where there
is lack of discrimination, and because of that, the cognition of a
given thing in something that it is not (atasmin tadbuddhi), there is
mithya-pratyaya.

Uselessness of Sastras

The ptrvapaksin now fears that if the notion of agency is mithya,
then the entire corpus of $ruti literature becomes meaningless as the
injunctions in the $ruti are all addressed to a karta (doer). It is here
that Sanikara puts forth his revolutionary view that the $astra indeed
has no utility from the viewpoint of a brahmajiiani, the one who
has realized the self for he has nothing to accomplish. But, Sankara
doesn’t discard the $astras as useless but treats them as distinctive
sources of valid knowledge simply because they seek to make the
unknown known. The scriptures have no validity in the realm of

mentally it implies some kind of motion. Hence, karma is referred as calanatmaka.

11 Sankara says to the opponent, “If you do not accept that, what you are saying is what
Vedanta says. If you know that you are not doing anything in spite of the body and mind’s
doing various things, you understand the purport of Vedanta. But if you claim that the
action of the body figuratively denotes the actions of atman it is not tenable
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things that are already known to us through some other pramana,
means of knowledge12. Sarikara argues that one doesn’t need the
sastra to tell that one is an agent (karta). Further, if the notion of
agency of the doer is dismissed as erroneous, the Veda ceases to be a
pramana only in the realm of karma and still holds good in the realm
of jiana. In fact, Sankara upholds the supremacy of §ruti pramana by
stating that there is no other means than the jiiana kanda to realize
the self. The $ruti is the only means here. However, he also establishes
that the karma kanda does have its own sphere of validity. It can be
used by a seeker for the attainment of cittasuddhi, preparation of his
mind for jiidana or that it is valid for those who have the I cognition
in the body mind complex and are interested in accomplishing the
limited ends mentioned thereof.
Conclusion

In the Bhagavad Gita commentary, we find that Sankara has
commented quite elaborately in some places, using them as an
opportunity to expound his philosophy. He has adeptly used the
context of Upasamhara to critically examine his theory of jiana
yoga being the ultimate purport of the Gitd. He responds to all
allegations raised by the Mimamsaka against non-performance of
rituals mandated by the Vedas. He also rebuffs the repercussions this
has for the meaningfulness of the $astras by restricting their utility
to unenlightened people who are desirous of the fruits realized from
karma. Thus, through his commentary, he establishes the futility of
karma as a means of liberation from samsara which he attributes
as the fundamental teaching of the Gita in his introductory
commentary.
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Abstract

This paper attempts to reconsider the relationship between
rationality and consistency and discusses about the logical basis
of many valued logic. The ontological component of the anekanta
vada thesis proceeds via its logical corollary of a seven-step
formulation, sapta-bhangi, within a form of dialectical reasoning
ot; better, conditioned predication, called syad vada, (semantics
of possibilities). This paper is to offer a new interpretation of syad
vada with reference to many valued logic,by means of it try to
draw out some of its philosophical implications.

Keywords: anekantavada, syad vada, doctrine of relativity,
classical logic, many valued logic.

Jaina Anekanta Vada in The Context of Syad Vada
Anekantavada is the central philosophy of Jainism. A distinctive
Jain contribution to Indian philosophy, it speaks about three
teachings called the Jain ‘doctrines of relativity. The first doctrine
is anekantavada, teaches that reality is irreducibly complex, or
anekanta (literally ‘non-one-sided’). No entity can be reduced to a
singlecharacteristic or concept. To exist is to be multi-faceted. The
second doctrine is Nayavada, it is the doctrine of perspectives, is
a logical implication of anekantavada:a claim about the nature of
knowledge. Given the complexity of reality that anekantavada posits,
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an entity may be known from a variety of nayas, or perspectives,that
correspond to its many facets. The third doctrine is syadvada, the
doctrine of conditional predication, asserts that the truth of a claim is
dependent upon the perspective from which it is made. A claim can
be true, in one sense or from one perspective (the technical meaning
of the Sanskrit verb ‘sydd’ in a Jain context), falsefrom another
perspective, both true and false from another, have an inexpressible
truth-value from yet another, and so on (Long). For example,

1) A claim s, in one sense, true.

2) A claim is, in another sense, false.

3) A claims is, in another sense, both true and false.

4) The truth of a claim is, in another sense, inexpressible.

5) A claim is, in another sense, both true and its truth is
inexpressible.

6) A claim is, in another sense, both false and its truth
inexpressible.

7) A claim is, in another sense, both true and false and its truth
is inexpressible

The method of honestly accepting and reconciling the apparently
contradictory attributes in a thing from different standpoints is called
syad vada or anekantavada. Yet another example is, a woman, we
accept seemingly different attributes — that is, we call her a mother,
daughter, aunt, daughter—in-law, mother — in — law etc, because
it is a different relation with respect to the standpoint of different
persons which she familiarizes. Similarly, one accepts apparently
opposite attributes viz; permanence and impermanence etc. in a
thing, say a pot, because one reconciles themwith one another from
different standpoints (Matilal 55). Or in other way, a well- known
parable is presented of an elephant and five blind-folded men who
are explaining elephant with their understanding. each men touches
different parts of the elephant and each reports that the elephant is
whatever part of the animal each happensto be feeling: trunk, legs,
ear-flaps, tail, torso (i.e. the particular characteristic). In otherwords,
each came up with a partial truth as none could feel the animal in its
magnificentfullness or conjure up a 3 - dimensional image from all
angles as those blessed with vision are able to, most often (Matilal
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58). (ideas adopted from Prof. B K Matilal)

The ontological component of the anekantavada thesis proceeds
via its logical corollary of a seven-step formulation, sapta-bhangi,
within a form of dialectical reasoning or, better, conditioned
predication, called syadvada, (semantics ofpossibilities). Technical
details aside, this is what it looks like (adopted from Matilal, 1981):
(Adopt operator S, Syat: somehow or from a particular point of
view).

(1) Syad asti (somehow, i.e., from some particular point of view,
a thing may besaid to exist as itself).

(2) Syad nasti (somehow, from another point of view, the thing
does not exist asitself, but possibly as something else).

(3) Syad asti nasti (taking both angles of (1) and (2) together,
there is affirmationof existence as itself from one point of
view and of non-existence of itself from another).

(4) Syad avaktavya (despite both views being present, somehow
the thing is indescribable).

(5) Syad asti avaktavya (a combination of the first and the fourth
forms of predication; somehow the thing is itself and still in-
describable orindeterminate).

6) Syad nasti avaktavya (a combination of the second and the
fourth forms; somehow there is non-existence of itself and is
still indescribable or indeterminate).

(7) Syad asti nasti avaktavya (a combination of the first, second
and fourth formsof judgment; somehow the thing is existent
as itself, is non-existent as itself,and yet is describable or in-
determinate).

Many Valued Logic

Syad vada tries to explain the ontological experiencing of
an incident, it point toward the multiple faceted aspect of the
corresponding fact. So, let’s see what the multifaceted concepts of
logic is. Many valued logics are non-classical logic. They differ from
classical logic by the fundamental fact that they do not restrict the
number of truth values to only two, they allow for a larger set of truth
degrees.

Classical logic is a kind of logic based on the principle that each
assertion has a truth value of either ‘true’ or ‘false, but not both.
Binary system is based on classic bivalentlogic (Wiredu). The core
principle of bivalent logic is The Law of Excluded Middle, p V ~ p,
and The Principle of Contradiction ~ (p V ~ p). The truth table of
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Law of Excluded Middle is:

A AV~A
T T
F T

Here, there is no middle ground in between truth and falsity,
hence it is called excludedmiddle. In the Law of Excluded Middle,
whatever the values of the variable A, such aseither true or false, the
resultant value of Law of Excluded Middle will be true. The truth
table of the Principle of Contradiction is:

A ~(AV ~ A)
T F
F F

In Principle of contradiction, if the variable A carries the value true
or false, the resultant principle of contradiction will be false. These
are the core principles of bivalent logic.

When we credit truth or falsity as the two possible values for
a given proposition we also credit numerical values for those
propositions, if it is true 1 and 0 if it is false. Butin the case of vague
sentences could not be given a definite value in classical logic and
hence vagueness presents a challenge to classical logic; for example,
a sentence containing vague predicates cannot be given a definite
value and therefore, such sentences cannot be effectively represented
in classical logic.

It was Aristotle, who first questioned the viability of the Principle
of Excluded Middle, in Chapter IX of De Interpretatione, he
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comes up with the timely honored sentence “There will be a sea
battle tomorrow”,which cannot be evaluated from the standard
correspondence intuitions on truth and falsity. But his isolated
remark was not potent. Aristotelian tradition picked it up, which
resulted in the creation of a path breaking discovery in the field of
logic. It was the Polish logician and philosopher JanLukasiewicz who
initiated the trend in 1920 by creating systems of many-valued logic
using a third value, “possible” to deal with Aristotle’s paradox of the
sea of battle (Schumann and Florentin Smarandache). Meanwhile
in 1921 Emile E. Post,an American mathematician, also introduced
the formulation of additional truth degrees with n > 2, where n
represent the truth values. But the famous contemporary logician
Graham Priest also speak about the phenomenon of truth value glut
and truthvalue gap.

In a sense the philosophical motivation for Many Valued Logic
originates fundamentally from two phenomena in logic called
truth value glut and truth value gap.Truth value glut, is when we
come across in ordinary language sentences, where the sentence is
forced to have both truth and falsity, and truth value gap indicates
a linguistic phenomenon, where the sentence under consideration
is neither true nor false. For example, consider the sentence “This
sentence is false’, imagine that it is true,then what it says is that it is
false, hence it is false. Suppose on the other hand, that it is false,
since it says that it is false, it becomes true. In either case the value
we must obtain seems to question the inconsistency of the Law of
Excluded Middle. All of Russell’s paradoxes are instances of truth
value glut: consider the famous case of set ofall those sets, which are
not members of themselves. Examples of truth value gap is,

Old paradoxes like the Sorites (heap) or the falakros (bald
man).In the case of the Sorites, the paradox is as follows: (i) One
grain of sand is not a heap of sand. (ii) Adding one grain of sand
to a collection of sand that is not a heap does not convert it into a
heap. Therefore, (iii) One grain of sand will never go to make a heap
of sand, nomatter how many grains of sand are added to it. Thus,
the true premise (i) provides a false conclusion (iii) via a sequence
of inferences using (ii). A solution that we can hope for within the
purview of Many Valued Logic would be one that permits a graded
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notion of inference, often called fuzzy logic.

Yet another example for truth values gap is, A man with one hair
on his head is bald;If a man with 1 hair on his head is bald then a
man with un2 is.

o Ifa man with 2 hairs on his head is bald then a man with 3 is.

o If a man with 9,999 hairs on his head is bald then a man with

10,000 is
o Therefore, a man with 10,000 hairs on his head is bald (Hyde
290).

Interestingly, both these paradoxes date back at least to 4"
century BC. The key to thesolution to these paradoxes seem to lie
in multivaluedness or fuzzy logic. I have already pointed out that,
Lukasiewiczintroduced third valuelogic. He introducedathirdvalue,
added to ‘true’ and ‘false’ that he called ‘possible’ or ‘undetermined,
symbolically denoted by Y2, 0 and 1 being used as usual to denote
falsity and truth. More light can be thrown on the meaning of the third
truth-value from the following passage redraftedfrom Lukasiewicz:
The proposition ‘I shall be in London at noon on 29 December of
next year, can be neither true nor false on the basis of present time.
The above sentenceif it were to be true, I should be in London the
next year, thereby making it to be a necessary proposition, which is
contradictory to the assumption. If it were false, on theother hand,
my future presence in London would have to be impossible, which
is alsocontradictory to the assumption (Baylis). Therefore, when we
analyse the proposition considered at the moment, it is neither true
nor false and must possessa third value, different from ‘0’ or falsity
and ‘1’ or truth. This value can be designated by ‘1/2’. It corresponds
‘the possible; and joins ‘the true’ and ‘the false’ as a ‘thirdvalue.
Attribution of Mathematical Values

The classical two — valued logic can be extended into n-valued
logics. If the cardinalvalue is n, then the logic is called n- valued.
Finitely many valued logic asserts that the cardinal value is finite
otherwise it is infinite many valued logic. During 1930s several n —
valued logics were developed. The set T of truth values of n - valued
logic is thus defined as -

Tn={0=1/n-1,2/n-1, 3/n-1, ...... n-2/n-1,n-1/n-1 = 1} Hence7
Valued logic can be defined as
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T ={0=0/7-1,1/7-1,2/7-1,3/7-1,4/7-1,5/7-1, 6/7-1 = 1}

These values can be interpreted as degrees of truth. Or previously
it is pointed out thatfuzzy logic. The first series of n — valued logics
for which was proposed by Lukasiewicz in the early 1930’s as a
generalization of his three — valued logic. For example, suppose a dog
is sick, as is every day experience, we have the following possibilities:
. The Dog is well - Is (True -1)

. The Dog is not well - Is not (False - 0)
. The Dog is well as well as not well - Is and Is not (True & False
-2/6)
. The Dog’s condition is inexpressible as nothing can be
said definitely - Isinexpressible (Indeterminant - 3/6)
. The Dog is well but nothing can be said or is inex-
pressible - Is and isinexpressible (True & Indeter-
minant - 5/6)
6. The Dog is unwell but nothing can be said or is inexpressible

- Is not and isinexpressible (False & Indeterminant - 1/6)

7. The Dog is well as well as unwell at the same time inexpress-
ible as nothingcan be said - Is and Is not and is Inexpressible

(True, False & Indeterminant - 4/6).

If we follow Luksiewicz logic, we could write Jaina Logic in the
following way, suchas

Assigning logical numerical values to the seven fold judgment of
Jaina Logic we get,

F F&I | T&F I TF&I T&I T

DN B~ W

0 1/6 2/6 3/6 4/6 5/6 1

Here, indeterminate value or indescribable is 3/6 or ¥ (Malathi)

Conclusion

To conclude, we have seen that, in Jainism, a particular object
can be viewed from many dimensions, and each dimension has its
own views. The term “anekanta” impliesthe ontological nature of
reality, in which it means each and every object possesses infinite
aspects and attitudes. We have seen that in Jaina seven valued logic,
all the truth values are understood to be combinations in some way
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or another of two classical values. Or in other words, Jain seven
valued logic speaks only basically three values such as truth, false
and indescribable. Opinion of Lukasiewicz is that ‘If third value
is introduced into logic, its very foundations itself will change.
Graham Priest called it as truthvalue glut, that is, a sentence carrying
the value of true and false together. Here it is 2/6 according to the
principle of Lukasiewicz. At any rate, we have seen, as promised, the
application of contemporary logical techniques to historical theories
in Indian logic canbe just as fruitful as their application to historical
theories in European knowledge.
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Concept of Atman in Ayurveda and

Tarkasastra
Dr. Devan E. M!

Introduction

The Vedas are the worlds oldest extant literary texts. They
are regarded as the foundation of the Indian knowledge system.
According to the Indian Knowledge system, there are fourteen
vidyas, or branches of knowledge. They are four vedas, six vedangas,
Mimamsa, Nyayavistara, Puranas and Dharmasastra®. According to
certain experts, there are Eighteen branches including four Upavedas
i.e., Ayurveda, Dhanurveda, Arthasastra and Gandharvaveda’®. There
are different opinions among scholars on the inclusion of Arthasastra
as Upaveda. Some of them accept Sthapatya Veda or Silpaveda as
upaveda instead of Arthadastra. Sages shared their thoughts and
beliefs on the material world and the eternal world in these branches
of the Indian knowledge system. The emancipation from the cycle
of rebirth and death, known as Moksa, was considered the ultimate
aim of life by the risis of ancient India. So, through their works and
counsel, they explain and demonstrate the route to liberation. The
liberation of the Atman from the shackles of this world is the idea
of Moksa. They elaborate on the soul’s nature and attributes in their
writings. Different systems have different views on the soul. While
some claim it is Nirguna, or without any attributes, others think it
is Saguna. While others recognise both the Supreme and Individual
Soul, some solely accept the Supreme Soul. Thus, there are several
inconsistencies among diverse systems’ conceptions of the soul. In
this study, I want to contrast several points of view about Soul in
Ayurveda and Nyaya Philosophy.
Derivation and Definition ofAtman

Atma is one among the nine substances in Tarka $astra.* The
term ‘3T is derived from the root “31d’. The meaning of ‘31’ is
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‘g 9 which means ‘that which has continuous motion always’
Hence the Nirukti of the word atma is ‘the one which spread all
over.® Tarka $astra defines atman as SHIYEUMTAT The substratum
of knowledge is atman. According to Tarka $§astra, knowledge is the
property of both jivatma and paramAtma. Hence, S19@=or is the
common definition of jivatman and paramatma. The knowledge
residing in paramAtma is eternal. Therefore, the specific definition
of paramatma is gIEeoM. The specific definition of jivaitman
is g@EmfYeor | @1 means the properties §&H, §:&H, I, §W:, TId:,
:, 1Y, Y& (91941), which are residing only in jivitman not in
paramatman. Hence the specific definition of jivatma is g@mfereor [
Classification of Atma
Tarka $astra classified atman as -

« absolute soul (ITATAT )

« empirical soul (SfiareT)

Paramatma is Iéwara (god), who is omniscient (§9%) and is
singular (). Each living body has one jivatma. Hence empirical
souls are many. The empirical soul is also eternal and omnipresent.6

The concept of Atman in Ayurveda

The concept of Atma in Ayurveda, vaiesika and sankhya
philosophies are almost similar. In Ayurveda the term indicating the
atman is Purusha which is the same as Sankhya dar$ana. The term
purusa is derived from the root ‘g¥’. it is the one who resides in the
body.” In Ayurveda it is one of the components of life, the other three
being sarira, indriya and manas. In other words, it is one of the three
components of a living person.®
Synonyms of Atma in Ayurveda

According to caraka, 3Tegerd, 37T, &as:, M, fa9, 37223: these are
the synonyms of Atma.’ 8/&e< — unmanifested , 3T — which always
travels, &a%: - knower of the body, =m%:- the eternal, f@%: - the ever
pervading, 3/533:- the one without change.

Classification of Atma in Ayurveda

Ayurveda in lines with Vaisesika philosophy and Tarka $astra
holds that there are two types of souls

1) jivatman (The individual soul/empirical soul)

2) Paramatman (The absolute soul)
jivatma (The individual soul/empirical soul)

Ayurveda considers that the empirical soul is perishable as it
‘Srafd = wehet ST 3 ST
T e TR ShareT = | e SR T WA U U | Share e e v |(@.)
R =R A 3 g
TR e af e ey Eagesd I (9.9,1/42)
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is generated from causes. Anything with a cause is not eternal.”
jivatman co-exists with mind and body. It is eternal and omnipresent.
The empirical soul is termed as Samyoga Purusa (conjugated
person) because it is the soul which conjugates with mind and body.
In Ayurveda the terms Karma purusa, Shad dhatuja purusa, Chikitsa
purusa denote jivatman. The eight gunas sukha, dukha, icha etc are
residing in jivatma.
Paramatma (absolute soul)

The absolute soul is the lord who is &d%: (omniscient) & T
singular). In caraka samhita, it is described that ParamAtma is
?A‘—!Té (begm less) & fAa: (eternal). He is ffd@r: (devoid of change),

3. Sad dhatu]a purusa

The karmapurusa is also called shad dhatuja purusa. Caraka
describes purusa as sad dhatuja, a combination of the six elements,
i.e, a combination of ﬁve mahabhutas and consciousness, is called
shad dhatuja purusa.” This combination of six elements comes
under the preview of the science of medicine. The same idea of a
person with six components is expressed in Susruta Samhita too."
Caraka further explains that like purusa the diseases are also shad
dhatujas, i.e., formed from shad dhatus.™
4. Ekadhatuja purusa

According to caraka, the element consciousness (cetana) alone
is considered as purusa. This is called ekadhatuja purusa. In simple
terms, the cetana dhatu embedded or lodged in the $arira is simply
called ekadhatuja purusa.’
5. Rasi purusa/ chaturvimsatika purusa

Caraka samhita defines the rasi purusa as the one who bears
the combination of Budhi (intelligence), indriya (faculties), mana
(mind) and Artha (objects). The term rasi means group. Hence
the purusa with 24 factors is termed rasi purusa.® Caraka has
clearly explained the 24 factors combined with this purusa. It is the
combination of the Mind, five sensory organs, five motor organs, five
sensory subjects and the Prakrti with eight factors.'” Caraka further
explains the rashi purusa originates from moha (confusion), iccha
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(desire), dwesa (aversion) and karma (actions of previous life)."®
Proof of the existence of the soul in Ayurveda (sT@EfFH)

Thus, the soul is invisible. Charaka provides evidence to support
his claim that the soul exists. They are inspiration and expiration, the
twinkling of the eye etc, signs and symptoms of living life, the ability
to mentally teleport oneself, migration of mind from faculty to
faculty, inspiration, controlling mind and indriyas, travel in dreams,
death, identification of the object seen with the right eye using the left
eye, desire, aversion, pleasure, pain, effort, consciousness, stability,
intellect, memory and ego. All these are signs of a living person.
These signs are not seen in a dead body. So they are considered
as proof of the existence of the soul till the living life.” When the
jivatma leaves the body only the five mahabhitas remain.

Proof of the existence of the soul in Nydya Philosophy

As per Nyaya Philosophy, the soul is the base of faculties, as
faculties are karana (tools) and there should be a karta (doer) for
these tools. The instruments like scissors, knives etc will not work
itself. it needs someone (cetana) to operate it. Similarly, the indriyas
(tools) will not do their duties without an operator; he is called atma
the doer.

Difference between soul and mind

Caraka and Sankhya’s perspectives on the distinction between
mind and soul are fairly similar. According to him Mind is active
(kriyavan) but devoid of consciousness (acetana), while the soul
is conscious (cetana) but not active (kriyavan) and is considered a
doer, an actor, or an agent of deeds. The mind is not considered as
an actor.

Though the atma is not kriyavan because of its consciousness
(cetanam) it is called karta. whereas, manas is kriyavan but due to
unconsciousness (acetana) it is not called karta.*

Qualities or properties of soul

The Tarka $astra states that 14 gunas are residing in jivatman®'.
They are Knowledge, Pleasure, Pain, Desire, Aversion, Effort,
Number, Dimension, Separateness, Conjunction, Disjunction, Merit
and Demerit

According to Susruta the atmagunas are Pleasure, Pain, Effort,
Respiration, Nutrition, opening of eyes, closing of eyes, Knowledge,
18 oW TSR] AeeTgudIs: (T.81.1/53)

19 wromar AT Stae At 1fa: | SfEraREsR: TRUT R 9 7 hsoll
SRIIITI: TaH TfeavTgyT AT | SN GfEUI1&0T SeaTarTaeaa o2

TOT 5N Q€ §W Ta ST 9f: | 9fig: FIfiRegR! fergt™ d=aAter: sl (9.31.1/70-72)
20. e forarae AAgataar ot | godqw g aw fAfgga= i o o

SIATE, FAHTHT qt: el (el | SFeldedred #4: foraragfy e Il (F1.21.1/75-76)

21. FgAIEved: YA Ugfds a1 QT SRTSHT 0T Tt STTe: T: o6 | (Shiemmae)




Atman in Ayurveda and Tarkasastra Kiranavali 291

Mind, Imagination, Contemplation, Memory, Scientific Knowledge,
Decision and Grasping of objects®. According to caraka, there are
six gunas in atma they are - Knowledge, Pleasure, Pain, Desire,
Aversion and Effort. These are called Adhyatmagunas.

The size of the Soul

Philosophies have different opinions regarding the
size of the Soul. Ayurveda does not much discuss this.
The following are the three main arguments on this topic-
1. The atman is anu-parimana (Minute)

2. The atman is mahat/madhyama-parimana(Medium size)

3. The atman is vibhu (Omnipresent.)

Some Upanishads, Budha and Visistadvaita philosophies say
that jivatma is Anu. Sankaracharya also accepted this point of view.
However, some stated that the size of the soul is medium. According
to them the size of the soul in living beings is of the same size as the
living being. Many philosophies like Nyaya, Vaisesika,etc. consider
the jivaitma to be Omnipresent (Vibhu).
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