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EDITORIAL NOTE

I am immensely pleased to get the singular and momentous opportunity of
presenting the Special issue of  ÆÆÆÆÆnvikªªªªªikî  in the Centenary Year of Banaras
Hindu University. To mark the academic celebration of this great and grand
event and also to carry forward the dauntless and enthusiastic spirit of
maintaining the publication of excellent research findings by the founding
fathers of the philosophical studies at this internationally renowned university,
a serious attempt has been made to showcase the rainbow and emerging
spectra of multy-faceted philosophical wisdom within the pages of this
volume of ÆÆÆÆÆnvikªªªªªikî . The research articles included in this Special issue
cover a vide range of debate and discussion on varied aspects of
philosophical thinking by promising scholars who have made their remarkable
niche in Indian Philosophical domain. Since ÆÆÆÆÆnvikªªªªªikî ’is most vital
academic organ of the department, it was considered essential to add even
the profile in the grand history and tradition of the department which was
once among the most celebrated centers of Advance Study in philosophy
in India in 1960s and early 1970s. One can clearly hear the scholarly
resonance and feel the vibration of Philosophical wisdom of the contributors
in their learned writ-ups. This journal has been carrier and courier of the
ideas and thinking of P.B. Adhikari, S.K. Maitra, S. Radhakrishnan, B.L.
Atreya, T.R.V. Murty, N.K. Devraj, R.K. Tripathi and A.K. Chatterjee.
All the contributors to this special volume deserve my special thanks and
admiration. But for their help and cooperation, the publication of this issue
would have been impossible. The blessings of Late Pt. Madan Mohan
Malviya have been incessantly showering throughout during the preparation
and publication of this volume and therefore, this special issue is dedicated
with deep veneration and reverence to this memory of that Great Departed
Soul.

Shriprakash Pandey
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Òxon~xhrk v©j egkeuk ekYkoh; thÒxon~xhrk v©j egkeuk ekYkoh; thÒxon~xhrk v©j egkeuk ekYkoh; thÒxon~xhrk v©j egkeuk ekYkoh; thÒxon~xhrk v©j egkeuk ekYkoh; th

nsoozr p©csnsoozr p©csnsoozr p©csnsoozr p©csnsoozr p©cs

^^esjk fo'okl gS fd euq";&tkfr ds bfrgkl esa lcls mRÑ"V Kku v©j

vYk©fdd 'kfä&lEié iq#"k Òxoku~ Ñ".k gq, gSaA esjk nwljk fo'okl ;g gS fd i`Foh

e.MYk dh ÁpfYkr Òk"kkv ä esa mu Òxoku~ Ñ".k dh dgh gqbZ Òxon~xhrk ds leku

N¨Vs oiq esa bruk foiqYk Kkuiw.kZ d¨bZ nwljk xzUFk ugÈ gSA**1

xhrk ,d ,slk xzUFk gS ftldh mRifÙk ;q) ds eSnku esa gqbZA n¨u ä v¨j

lsuk,¡ [kM+h gSa] 'ka[kukn g¨ pqdk gSA ml le; n¨u ä lsukv ä ds chp esa [kM+k gqvk

vtqZu vius foi{k esa vius lacaf/k; ä d¨ ns[kdj vR;Ur nq%[kh g¨rk gS v©j e¨g

ds dkj.k ;q) ugÈ djuk pkgrkA mldk eu ukuk Ádkj dh 'kadkv ä ls xzLr g¨ tkrk

gSA blfy, egkeuk dgrs gSa fd ,slh ifjfLFkfr esa mldh 'kadkv ä dk lek/kku Ñ".k

d¨ N¨M+dj nwljk d¨bZ ugÈ dj ldrk FkkA D; äfd Ñ".k lk{kkr~ czã gh gaSA ÁR;sd

/keZxzUFk dk viuk xq# rFkk viuk vkpk;Z g¨rk gSA tSls c`gnkj.;d mifu"kn~ ds

;kKoYD; gSa oSls gh vU; xzUFk ä ds _f"k eqfu gaSA Y¨fdu xhrk esa Lo;a czã ekuo

dk :i /kkj.k dj vtqZu d¨ mins'k ns jgs gSaA blfYk, Ñ".k dk mins'k vkt dh ih<+h

ds fYk, Òh mruk gh YkkÒÁn gS ftruk vtqZu ds fYk, FkkA ekYkoh; th ds 'kCn ä eas&

^^lalkj esa >xM+s g¨rs gSa] miæo g äxs v©j g¨rs gSaA ,sls lalkj esa] ,slh fLFkfr esa

thou YkkÒ nsus okYkk vewY; xzUFk xhrk gh gSA blesa /keZ v©j jktuhfr dk esYk gSA

i`Foh&eaMYk ij ,slh iqLrd ugÈ gS] tc vkifÙk g¨ rc xhrk ls mÙkj iwNs v©j

vuqdwYk mik; djsA**2  xka/kh th Òh gj ladV ds le; xhrk dh 'kj.k esa tkrs F¨
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v©j leL;kv ä dk lek/kku ikrs F¨A mUgÈ ds 'kCn ä esa ̂ ^eSa r¨ viuh lkjh dfBukb; ä

esa xhrk&ekrk ds ikl n©M+k vkrk gw¡ v©j vc rd vk'oklu ikrk vk;k gw¡A**3

Òkjr ds Lokra«; vkUn¨Yku esa xhrk dh egRoiw.kZ Òwfedk jgh gSA Yk¨dekU;

frYkd] Jh vjfoUn] egkeuk ia0 enue¨gu ekYkoh; rFkk egkRek xka/kh tSls lÒh

fnXxt usrk xhrk ls ÁÒkfor F¨A D; äfd xhrk ls mUgsa vkRecYk rFkk fuHkZ;rk feYkrh

FkhA os usrk e`R;q ls fcYdqYk gh Ò;Òhr ugÈ g¨rs F¨ D; äfd Òxoku~ Lo;a dgrs gSa fd&

e`R;q% loZgjk'pkge~A e`R;q r¨ lk{kkr~ Òxoku~ dk :i gh gSA fQj Ò; fdldk\ Y¨fdu

egkeuk d¨ bl ckr dk d"V gS fd xhrk ds mins'k ä d¨ geus lSdM+̈ a o"k ±̈ rd O;kogkfjd

/kjkrYk ij ugÈ mrkjkA blfYk, gekjk ns'k ijk/khu g¨ x;kA os dgrs gSa fd ge Òxoku~

Ñ".k ds fuEufYkf[kr dFku d¨ ÒwYk tk,&

m)jsnkReukRekua ukRekueolkn;sr~Am)jsnkReukRekua ukRekueolkn;sr~Am)jsnkReukRekua ukRekueolkn;sr~Am)jsnkReukRekua ukRekueolkn;sr~Am)jsnkReukRekua ukRekueolkn;sr~A

vkReSo ákReu¨ cU/kqjkReSo fjiqjkReu%AA 6 % 5AAvkReSo ákReu¨ cU/kqjkReSo fjiqjkReu%AA 6 % 5AAvkReSo ákReu¨ cU/kqjkReSo fjiqjkReu%AA 6 % 5AAvkReSo ákReu¨ cU/kqjkReSo fjiqjkReu%AA 6 % 5AAvkReSo ákReu¨ cU/kqjkReSo fjiqjkReu%AA 6 % 5AA

^viuk m)kj vius vki djs] vius d¨ uhps u fxjkos D; äfd euq"; Lo;a

gh viuk fe«k Òh gS v©j 'k«kq Òh gSA* ekYkoh; th dgrs gSa fd& ^^bl okD; ds

vuqlkj ge Yk¨x ä dh t¨ v/k¨xfr gqbZ gS og gekjs gh n¨"k ä v©j iki ä ls gqbZ gSA

gekjh méfr rÒh g¨xh tc ge vius m)kj ds fYk, Lo;a ;Ru djsaxsA**4 egkeuk

dk ,slk ekuuk gS fd b/kj gekjs ns'kokfl; ä ds vUnj Òh ;g psruk iSnk gqbZ gS fd

gesa Lora«krk ÁkIr djuh gS rFkk lkFk gh lkFk méfr ds f'k[kj ij igq¡puk Òh gSA ijk/

khu ns'k méfr ugÈ dj ldrkA blfYk, Yk¨dekU; frYkd us dgk fd& ̂ LojkT; gekjk

tUefl) vf/kdkj gS] ge bls Y¨dj jgsaxsA* ekYkoh; th Òh dgrs gSa fd& ^^Lora«krk

ÁkIr djus dk fu'p; vc igY¨ ls Òh dgÈ vf/kd ÁcYk gSA**5 ;gk¡ ij ;g vo/¨;

gS fd gekjs ns'kÒä usrkv ä ds lkFk&lkFk gekjs ns'kokfl; ä us Òh xhrk d¨ vius thou

ls t¨M+k v©j vUr esa Lora«krk dh ÁkfIr gqbZA

egkeuk ekYkoh; th ekurs F¨ fd xhrk us deZ djus dh foYk{k.k i)fr

ekuotkfr d¨ fl[kk;h gSA Òxoku~ Ñ".k dk mins'k gS fd lkekftd thou ds la?k"k ±̈

ds chp jgrs gq, O;fä d¨ viuk drZO; fu%Li`g g¨dj djrs jguk gSA deZ djuk
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euq"; dk LoÒko gSA d¨bZ Òh euq"; deZ dk R;kx ugÈ dj ldrkA blfYk,

vko';drk bl ckr dh gS fd QYkk'kk N¨M+dj deZ fd;k tk;A ;fn ,slk ugÈ fd;k

x;k r¨ euq"; ml Å¡ps Yk{; ls ÒVd tk,xk ftlds fYk, mldk vfLrRo gSA

ekYkoh; th ds 'kCn ä esa& ^^t¨ Yk¨x fu"dke Òko ls dke ugÈ djrs] fdUrq vius

;'k&dhfrZ ;k fdlh v©j mÌs'; ls djrs gSa] os vius dk; ±̈ esa lQYk ugÈ g¨rsA u

,sls dbZ Yk¨x vkil esa feYkdj fdlh dk;Z d¨ pYkk ldrs gSaA dkj.k ;g fd ,d

le>rk gS fd ̂ blls veqd dk uke g¨ jgk gS] eSa blesa D; ä viuk le; v©j 'kfä

u"V d:¡\* ,slk gh nwljk le>rk gS v©j ,slk gh rhljk& ifj.kke ;g g¨rk gS fd

mu Yk¨x ä esa ijLij bZ";kZ vkSj }s"k mRiUu gks tkrs gSa v©j dk;Z lQYk ugÈ g¨us

ikrkA fdUrq tgk¡ fu"dke Òko ls dk;Z g¨rk gS ogk¡ Yk¨x ,d&nwljs dh lQYkrk

ns[kdj Álé g¨rs gSa v©j ,d nwljs ds Áfr Áse v©j lgkuqÒwfr dk Òko mRié g¨rk

gS v©j dk;Z esa 'kh?kz gh lQYkrk ÁkIr g¨rh gSA ldke Òko ls dk;Z djus okYk ä d¨

vkifÙk;k¡ dk;Z djus ls foeq[k dj nsrh gSA**6

O;ogkj esa Ák;% ns[kk tkrk gS fd QYk dh dkeuk ls t¨ O;fä dk;Z djrk

gS] og dkeuk dh iwfrZ u g¨us ij ukuk Ádkj ds fodkj ä ls xzflr g¨ tkrk gSA

ladh.kZrk ls nqcZYk g¨ tkrk gSA vkifÙk vkus ij fdadÙkZO;ew<+ g¨ tkrk gSA blhfYk,

r¨ Òxoku~ Ñ".k vklä Òko ls dk;Z u djus dh f'k{kk nsrs gSaA ekYkoh; th dgrs

gSa fd vuklä Òko ls dke djus okYkk O;fä foifÙk; ä ls u ?kcM+krk gS v©j u

vius dke ls ihNs gVrk gSA D; äfd og ml dk;Z d¨ bZ'oj dk dk;Z ekurk gSA mUgÈ

ds 'kCn ä esa ̂ ^fu"dke Òko ls deZ djus okY¨ Yk¨x ;g le>dj fd t¨ dk;Z ge dj

jgs gSa og bZ'oj dk dk;Z gS v©j blesa bZ'oj gekjk lgk;d gS fdlh fo?u ;k

ck/kk ds dkj.k ihNs ugÈ gVrsA**7 muesa lkekftd fgr dh Òkouk fo|eku jgrh gSA

egkeuk dk dguk gS fd fu"dke Òkouk ls ;fn ge dk;Z djsaxs r¨ ns'k esa

ijLij QwV ,oa foj¨/k ds ftrus dkj.k gSa os lÒh u"V g¨ tk;saxs rFkk jk"Vª cYk'kkYkh

g¨ tk,xkA tkrh; nqcZYkrk dk fouk'k g¨ tk,xkA8 Y¨fdu nqÒkZX; ;g gS fd Lora«krk

ÁkfIr ds ckn ge muds dFku d¨ ÒwYk x, v©j brus LokFkÊ g¨ x, fd gekjs vUnj
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ls lkekftd fgr dh Òkouk gh YkqIr g¨ xbZA ns'k dh Áxfr blh dkj.k vo#) g¨

xbZA ̂ ^ge lkekftd lanÒZ esa cqjh rjg foQYk gSaA lkekftd laifÙk fdlh dh lEifÙk

ugÈ gSA lkoZtfud uYk fdlh dk uYk ugÈ gSA ge dsoYk vius gh uYk ä ls laca/

k j[krs gSaA ge xYkh esa Ykxs lkoZtfud uYk ls ikuh cgrk v©j u"V g¨uk Lohdkj

dj Y¨rs gSa] gesa nq[k ugÈ g¨rk D; äfd ;g esjk ugÈ gSA bl Ádkj dh Lo dh {kqærk

us gekjs jk"Vª d¨ vkPNkfnr dj fYk;k gS v©j nqcZYk cuk fn;k gSA**9 blhfYk, egkeuk

dgrs gSa fd bl Ádkj dh ladh.kZrk ls eqfä xhrk ds deZ;¨x dh f'k{kk ls gh feYk

ldrh gSA

ekYkoh; th ekurs F¨ fd xhrk dk laU;kl deZek«k ds R;kx d¨ Lohdkj ugÈ

djrk] fu"dkerk d¨ Lohdkj djrk gSA deZ ds bZ'oj viZ.k d¨ Lohdkj djrk gSA

os dgrs gSa& ̂ ^QYkklfä d¨ R;kx dj fd, gq, Yk¨dfgrdj dk;Z Òxoku~ }kjk vo';

iqjLÑr g¨rs gSaA lPph fu"Bk ds lkFk fd;k x;k d¨bZ deZ vkt rd Òxoku~ ls

viqjLÑr ugÈ jgkA t¨ dqN dj¨] /kj¨] Òxoku~ d¨ lefiZr djrs pYk¨] ;gh ekuo

thou dh lkFkZdrk gSA**10 ,sls de ±̈ ds djus ls O;fä] lekt] jk"Vª v©j fo'o dk

dY;k.k r¨ g¨rk gh gS] lkFk gh lkFk Òxor~ ÁkfIr Òh g¨ tkrh gSA blfYk, os

ÒfäfefJr fu"dkedeZ;¨x d¨ gh fo'¨"k egRo nsrs F¨A

mudk dguk Fkk fd xhrk esa Lo;a Òxoku~ Ñ".k deZ;¨fx; ä d¨ bl ckr dh

f'k{kk nsrs gaS fd dsoYk drZO; deZ djuk gh i;kZIr ugÈ gS cfYd gesa lÒh dk; ±̈ d¨

bl Òkouk ls djuk pkfg, fd ge Òxoku~ ds lsod gSaA11 Yk¨dekU; frYkd dgrs

gSa fd ijes'oj d¨ viZ.k dj lÒh de ±̈ d¨ fu"dke cqf) ls Yk¨dlaxzgkFkZ djrs jgus

ls ;g ,d cM+k Òkjh ;K g¨ tkrk gS v©j fQj bl ;K ds fYk, t¨ deZ fd;k tkrk

gS] og ca/ku ugÈ g¨rkA v©j var esa e¨{k dh ÁkfIr gq, fcuk ugÈ jgrhA12

vkpk;Z f'koiwtu lgk; us vius ,d Y¨[k esa fYk[kk gS fd ̂ ^xhrkÁopu esa

egkeuk fo'¨"kr% bZ'ojÒfä] bZ'ojÁkFkZuk v©j bZ'oj¨ikluk ij gh t¨j nsrs F¨A xhrk

dk vej lans'k ;gh crYkkrs F¨ fd fu"diV Òko ls euq"; Òxon~ Òtu esa nÙkfpÙk

gh jgsA lkFk gh mudk ;g Òh dguk Fkk fd ÒxoRÁhR;FkZ deZ djrs gq, gh Òtu
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lqfeju g¨uk pkfg,A thon;k v©j Yk¨d¨idkj dh Ásj.kk ls fd, gq, lÒh deZ

Òxoku~ d¨ larq"V djrs gSaA vr% Òfä v©j Òtu ds cgkus Yk©fdd de ±̈ ls mnklhu

;k fojä g¨uk mfpr ugÈA**

vkpk;Z lgk; egkeuk dh ;g Òh fo'¨"krk crYkkrs F¨ fd os xhrk ds 'kCn ä

dk u;s&u;s vFk ±̈ esa Òh Á;¨x djrs F¨A lgk; ds gh 'kCn ä esa& ̂ ^tSls ̂ lrra dhÙkZ;Ur¨

eka* esa t¨ ^lrra* 'kCn gS mlds laca/k esa mUg äus crk;k Fkk fd bl 'kCn dk vFkZ

^fujarj r¨ gS gh] ^rr* dk vFkZ ^oh.kk* Òh gS] vr% oh.kke`naxkfn ds lkFk ladhrZu

djus ls Òxoku~ fo'¨"k Álé g¨rs gSa] D; äfd laxhr }kjk euq"; esa rYYkhurk vkrh

gS v©j og vuk;kl Òxon~ Òtu esa rUe; g¨ tkrk gSA xhrk ds vkjEÒ ds ÁFke

'Yk¨d esa t¨ ^;q;qRlo%* 'kCn gS mldk vFkZ ;¨)kx.k r¨ gS gh] mlesa ^;q;qRlq*

eYYkfo|k dk Òh lwpd gS( D; äfd ml ;qx esa lÒh ohj iq#"k eYYkfo|k esa fuiq.k g¨rs

F¨ v©j tkiku esa eYYkfo|k ds fYk, t¨ ̂ ;q;qRlq* 'kCn ÁpfYkr gS og Òkjro"kZ dh gh

nsu gS] vr% lc Yk¨x ä d¨ dljr djuk pkfg, v©j dljrh 'kjhj ds fYk,

czãp;ZikYku ijeko';d gS rFkk czãp;Z dh j{kk ds fYk, fo'kq) x¨ nqX/kiku loZFkk

vfuok;Z gSA**13 blfYk, egkeuk dgrs gSa fd lc tkfr] /keZ v©j lEÁnk; ds euq"; ä

d¨ x¨ oa'k d¨ cYkoku~ rFkk nh?kkZ;q cukuk pkfg, ftlls 'kq) v©j lLrk x© dk nw/

k xjhc ls xjhc Òkb; ä d¨ Òh feYk ldsA14 xks ls ftruk fgr gksrk gS mldh eki

ughaA ,slk izrhr gksrk gS fd ekyoh; th ds xks lsok rFkk xks j{kk laca/kh fopkj Ñ".k

ds bl dFku ls gh mRié gq, F¨ fd ̂ xk; ä esa eSa lqjfÒ gw¡A*15 Jh oklqnso'kj.k vxzokYk

th fYk[krs gSa fd ^^mudh ¼ekYkoh; th dh½ futh n`f"V esa v©j muds lc dk; ±̈ esa

muds x¨&j{kk laca/kh Á;Ru muds ân; ds fudVre F¨A**

egkeuk xhrk dh leRo dh vo/kkj.kk d¨ mldh e©fYkd nsu ekurs gSaA

mudk dguk gS fd t¨ ÒsnÒko lekt esa gesa nh[krk gS og vKkurk dk ifj.kke gSA

Kkuh dh n`f"V esa fo}ku~] xk;] gkFkh] dqÙkk] pk.MkYk lc ,d leku gSaA16 'kk'or rÙo

lcesa ,d gh tSlk gSA czã dh T;¨fr lÒh 'kjhj ä esa jgrh gSA ml ij mu 'kjhj ä

ds vUrj dk d¨bZ ÁÒko ugÈ iM+rk ftls og Ádkf'kr djrh gSA os dgrs gSa fd
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Òxoku~ Ñ".k len'kÊ O;fä dh lcls cM+h fo'¨"krk ;g crYkkrs gSa fd tSls og viuk

ÒYkk pkgrk gS] mlh rjg og lcdk pkgrk gSA17 Òxoku~ Ñ".k ,sls len'kÊ d¨

loZJs"B ;¨xh dgrs gSa D; äfd og dsoYk LokUr% lq[k ds fYk, flf) ugÈ pkgrk vfirq

vU; ä ds fYk, Òh pkgrk gSA

;gk¡ ij ;g crYkkuk vko';d tku iM+rk gS fd lkE;cqf) dh ÁkfIr ds fYk,

bZ'oj dh Òfä vko';d gSA D; äfd Òxoku~ Ñ".k dk dguk gS fd lÒh Ákf.k; ä esa

eSa leÒko ls jgrk gw¡A u r¨ eSa fdlh ls }s"k djrk gw¡] u i{kikrA fdUrq t¨ Òh

ÒfäiwoZd esjh lsok djrs gSa] os esjs vUnj gSa v©j eSa Òh muds vUnj gw¡A18 egkeuk

dgrs gSa fd Òxon~ Òfä gh ,dek«k ,slh fof/k gS ftlds }kjk lkekftd fo"kerk ,oa

vU;k; d¨ feVk;k tk ldrk gSA Òfä dk }kj lcds fYk, [kqYkk gSA mPp rFkk

fuEutkfr dk d¨bZ Òsn ugÈ gSA Òxoku~ Ñ".k Lo;a dgrs gSa fd oS';&'kwæ] L«kh lÒh

esjh 'kj.k esa vkdj mÙke xfr d¨ ÁkIr dj ldrs gSaA egkeuk dk ,slk ekuuk gS

fd Òfä esa }SrÒkouk dk fujk'k g¨rk gS v©j Ákf.kek«k esa ,drk dk Òko mitrk

gSA Òxoku~ Ñ".k d¨ ,slh gh Òfä okaNuh; gSA19 lkE;&cqf) ÁkIr Òä laiw.kZ fo'o

d¨ viuk ifjokj ekurs gSa D; äfd mud¨ loZ«k ;gh nh[krk gS fd eSa lc Ákf.k; ä esa

gw¡ v©j lc Ák.kh eq>esa gSaA20 os Ákf.k; ä dh lsok d¨ bZ'oj dh gh lsok ekurs gSa D; äfd

bZ'oj lcesa fuokl djrs gSA os dgrs gSa fd Ákf.kek«k esa bZ'oj dk Òko ns[kuk gh

mldh lcls mÙke iwtk gSA21 pw¡fd og Ákf.kek«k esa fo|eku gS blfYk, lÒh tho/

kkfj; ä ls Áse djuk pkfg, rFkk lÒh ds fgr esa loZnk Ykxs jguk pkfg,A

ekYkoh; th Ñ".k dh bl ÁfrKk d¨ Ásjd ea«k ekurs gSa fd ^lc /ke ±̈ dk

Òj¨lk N¨M+dj dsoYk esjh 'kj.k esa vkv¨A eSa rqEgsa lc iki ä ls NqM+k nw¡xkA lksp er

djksA* os Ñ".k ds bl dFku d¨ blfYk, Ásj.kk dk lz̈ r ekurs gSa D; äfd Òxoku~ iw.kZ

:i ls ge lcls vkReleiZ.k pkgrs gSa rFkk os blds QYkLo:i gesa ,slh 'kfä Ánku

djrs gSa t¨ ÁR;sd ifjfLFkfr d¨ cnYk nsrh gSA vtqZu dks fufeÙk cukdj Òxoku~ ge

lÒh d¨ ;g vk'oklu nsrs gSa fd vius vki d¨ t¨ eq> Ñ".k ij leiZ.k dj nsxk

mldk ekxZn'kZu eSa Lo;a djrk jgw¡xkA blfYk, ekYkoh; th dgrs gSa fd& ^^t¨ Yk¨x
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viuk eaxYk pkgrs gSaA mud¨ pkfg, fd Òxoku~ Ñ".k dh 'kj.k esa vkosaA**22

egkeuk dgrs gSa fd xhrk esa nSoh; gLr{¨i dk vk'oklu dbZ ckj fn;k x;k

gSA Òxoku~ Ñ".k Lo;a dgrs gSa fd ÁR;sd ;qx esa tc dÒh /keZ dk gzkl g¨rk gS v©j

v/keZ c<+us Ykxrk gS rc eSa lk/kqv ä dh j{kk ds fYk, rFkk nq"V ä ds nYku v©j /keZ

dh LFkkiuk ds fYk, tUe /kkj.k djrk jgrk gw¡A mudk ;g vk'oklu laiw.kZ ekuo

tkfr d¨ vU;k;] v/keZ v©j vuFkZ ds foj¨/k esa la?k"kZ djus dh Ásj.kk nsrk gSA

ekYkoh; th ds 'kCn ä esa& ^^/keZ ds fYk, lc dqN viZ.k dj ns] Ák.k rd ns ns] ij

v/keZ v©j vuFkZ u g¨us nsA tgk¡ /keZ gS] ogk¡ ijekRek dk Òj¨lk gSA**23

;gk¡ ij ;g mYY¨[kuh; gS fd ekYkoh; th vfgalk ds i{k/kj g¨rs gq, Òh

U;k; ,oa /keZ dh j{kk ds fYk, fgalk dk leFkZu djrs gSaA os xka/kh th dh rjg ;g

ugÈ ekurs fd xhrk esa fgalk dk leFkZu ugÈ fd;k x;k gSA os dgrs gSa fd xhrk ds

mins'k ds QYkLo:i gh vtqZu ;q) ds fYk, rS;kj g¨ x;kA mUgha ds 'kCn ä esa& ̂ ^Ñ".k

Òxoku~ us dgk] gs vtqZu! gs ijari! 'k«kqv ä d¨ rikus okY¨] vkt rqe esa d'eYk dgk¡

ls vk;k] vkt vk;Z /keZ d¨ dSls N¨M+us Ykxs] ;g nqcZYkrk dgk¡ ls vkbZ\ mB¨] ;g

i©#"kghurk N¨M+ n¨] ekj¨ v©j ej¨A Òxoku~ us vtqZu d¨ ohj jl ls Òj fn;kA**24

;fn O;kid fgr ds fYk, fgalk vfuok;Z Árhr g¨ r¨ oSfnd n`f"V mldk fu"¨/k ugÈ

djrhA Yk¨dekU; frYkd blh er ds i{k/kj gSaA mUgÈ ds 'kCn ä esa& ̂ ^fdlh lekt v©j

jk"Vª ds dY;k.k ds fYk, vkrrk;h iq#"k dk fouk'k djus ls ̂ vfgalk ije¨ /keZ* dh

uhfr dh mis{kk ugÈ g¨rhA** egkeuk Òh dgrs gSa fd& ̂ ^/keZ v©j m|e n¨u ä d¨ Y¨dj

v/keZ dk] vU;k; dk uk'k djuk t:jh gSA fgEer u N¨M+̈ A Òxoku~ dk opu gS

fd nq"V ä dk neu dj¨ v©j /keZ dh LFkkiuk dj¨A**25 Òxoku~ Ñ".k ds mins'k esa

nqcZYkrk v©j Òkoqdrk ds fYk, d¨bZ LFkku ugÈ gSA mifu"kn~ v©j xhrk n¨u ä dsoYk 'kfä

dh egÙkk crYkkrs gSaA Lokeh foosdkuUn dgrs gSa fd ^'kfä] 'kfä] dsoYk ;gh /ofu

mifu"kn ä ds ÁR;sd i`"B ls eq> rd vkrh gSA** xhrk ds 'Yk¨d gesa fuæk ls txkrs

gSa v©j mRlkg nsrs jgrs gSaA blfYk, ekYkoh; th fYk[krs gSa fd& ̂ ^ftldk fe«k mRlkg

c<+kus okYkk gks] ftld¨ /keZ dk cYk g¨] mls fot; ÁkIr g¨rh gSA iqu% mUgÈ ds 'kCn ä



vkUohf{kdh@ÂNNNNNVØK±IKØVØK±IKØVØK±IKØVØK±IKØVØK±IKØ14

esa& ^^Òxoku~ vius Òä vtqZu ds lkFk ;q) esa lnk jgus ds fYk, vkSj mud¨

mRlkg nsus ds fYk,] muds lkjFkh cusA**26

xhrk ds bl 'Yk¨d ̂ Lo/kesZ fu/kua Js;% ij/ke Z̈ Ò;kog%* eas ekYkoh; th dk

vVwV fo'okl gSA mudk dguk gS fd ;g 'Yk¨d ge lÒh d¨ vius Åij Òj¨lk

j[kus dk lans'k nsrk gSA fdlh vU; ds lk¡ps esa vius d¨ u <kYkuk gh Lo/keZ gSA

lqÒk"kpUæ c¨l fYk[krs gSa fd caxkYkh ds fYk, Lo/keZ dk R;kx vkRegR;k ds leku iki

gSA cax tuuh r#.k laU;kfl; ä dk nYk pkgrh gSA------;fn Lons'k lsok esa Ák.k

foltZu djuk iM+s r¨ LoxZ}kj rqEgkjs fYk, [kqYkk gSA27 ekYkoh; th ds vuqlkj Òh

vk;Z lUrku dk lcls cM+k /ku Lo/keZ gSA blfYk, mu Yk¨x ä us lkeF;Z jgrs Lo/

keZ dk R;kx ugÈ fd;kA mudk dguk gS fd Òxoku~ Ñ".k us pkrqoZ.;Z ds fo"k; esa

;g dgk gS fd czkã.k] {kf«k;] oS'; v©j 'kwæ bu pkj o.k ±̈ dh jpuk eSaus xq.k v©j

deZ ds Òsn ls dh gSA vius i`Fkd~&i`Fkd~ fu;r Lode ±̈ dk ikYku gh Lo/keZ gSA o.kZ

O;oLFkk dk fo/kku ÁR;sd euq"; ä d¨ laxfBr dj mUgsa lq[kh] lqlEié] Lora«k v©j

vUr esa eqä cukus ds fYk, gqvk gSA lekt esa lÒh /ke ±̈ dk ewY; ,d tSlk gSA xka/

kh th ekYkoh; th dh rjg gh ÁR;sd o.kZ ds fu/kkZfjr deZ d¨ egRoiw.kZ ekurs F¨A

mUgÈ ds 'kCn ä esa& ^^lekt esa ,d dk /keZ >kMw nsus dk g¨rk gS v©j nwljs dk /keZ

fglkc j[kus dk g¨rk gSA fglkc j[kus okYkk ÒY¨ gh Js"B fxuk tk; ijUrq >kMw nsus

okYkk viuk /keZ R;kx ns r¨ og Òz"V g¨ tk,xk v©j lekt d¨ gkfu igq¡psxhA bZ'oj

ds njckj eas n¨u ä dh lsok dk ewY; mudh fu"Bk ds vuqlkj dwrk tk,xkA is'¨ dh

dher ogk¡ r¨ ,d gh g¨rh gSA n¨u ä bZ'ojkiZ.k cqf) ls viuk dÙkZO;&ikYku djsa r¨

leku :i ls e¨{k ds vf/kdkjh curs gSaA**28 ;gk¡ ;g Li"V gS fd d¨bZ Òh fu;r

deZ Å¡pk&uhpk ugÈ gSA

egkeuk us 10 flrEcj 1935 d¨ fgUnw fo'ofo|kYk; ds Nk«k ä v©j v/

;kid ä dh fo'kkYk lÒk esa Òk"k.k nsrs gq, dgk Fkk fd vki ds thou d¨ ifo«k] lq[kh

v©j fu;r;qä cukus esa xhrk dk ;g 'Yk¨d cgqr gh YkkÒnk;d fl) g¨xk&
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;qäkgkjfogkjL; ;qäps"VL; deZlqA;qäkgkjfogkjL; ;qäps"VL; deZlqA;qäkgkjfogkjL; ;qäps"VL; deZlqA;qäkgkjfogkjL; ;qäps"VL; deZlqA;qäkgkjfogkjL; ;qäps"VL; deZlqA

;qäLoIukoc¨/kL; ;¨x¨ Òofr nq%[kgkAA 6 % 17AA;qäLoIukoc¨/kL; ;¨x¨ Òofr nq%[kgkAA 6 % 17AA;qäLoIukoc¨/kL; ;¨x¨ Òofr nq%[kgkAA 6 % 17AA;qäLoIukoc¨/kL; ;¨x¨ Òofr nq%[kgkAA 6 % 17AA;qäLoIukoc¨/kL; ;¨x¨ Òofr nq%[kgkAA 6 % 17AA

mi;qZä 'Yk¨d gesa ;g f'k{kk nsrk gS fd thou ds fYk, ijferrk v©j

fu;eu vko';d gSA O;fä d¨ lÒh de ±̈ esa la;e j[kuk pkfg,A vkgkj&fuæk dk

lsou vko';drk ls vf/kd ugÈ djuk pkfg,A mUghsa ds 'kCn ä esa& ^^lÒh ckr ä esa

la;e lh[k¨A ok.kh esa la;e] Ò¨tu esa la;e j[k¨ v©j vius lÒh dk; ±̈ esa 'khYkoku~

cu¨A** xhrk dh ;gh f'k{kk gS fd euq";&lekt dk dY;k.k thou d¨ la;fer ,oa

fu;fer j[kus esa gh gSA

ekYkoh; th xhrk ls fdrus ÁÒkfor F¨ bldk vuqeku bl ckr ls Ykxk;k

tk ldrk gS fd os xhrk dk lans'k Nk«k ä] v/;kid ä v©j lkekU;tu ä rd igq¡pkus ds

fYk, vuojr Á;kl djrs jgsA mUgÈ ds vuqlkj& ^^esjk fo'okl gS fd dk'kh fgUnw

fo'ofo|kYk; ds dk;ZØe esa lkIrkfgd xhrk Áopu dk Áca/k vU; fo"k;ksa ds

iBu&ikBu ls de x©jo dk ugÈ gS] cfYd lcls vf/kd x©jo dk gSA ;g gekjs

dY;k.k dk lk/ku gSA t¨ fo|kFkÊ v©j v/;kid dk'kh fgUnw fo'ofo|kYk; ls lEc)

g ä muds fYk, ;g vko';d gS fd os blesa lfEefYkr g¨dj bldk iq.;QYk ikosaA**29

xhrk t;Urh ij Òk"k.k nsrs gq, os dgrs gSa fd& ^^xhrk t;Urh d¨ ÁkFkZuk djuh

pkfg,A Áfro"kZ mRlo eukosa] jfookj d¨ tgka¡ ftl&ftl txg ns'k esa Òkjroklh

fgUnw] flD[k] c©)] tSu] bZlkbZ] eqlYkeku d¨bZ Òh g¨] t¨ Òkjro"kZ dh lUrku gSa

;k Òkjro"kZ ds fnO; lans'k ds Áseh gSa] os lc ÁR;sd jfookj d¨ vkB ls u© cts lcsjs

xhrk&ikB djsaA**30 mUgsa ,slk fo'okl gS fd xhrk dk ikB djus okYkk O;fä fo".kq Yk¨d

d¨ ÁkIr djrk gSA os dgrs gSa fd Áfrfnu tYk Luku djus okY¨ euq"; dk ckgjh

eYk /kqYk tkrk gS( fdUrq xhrk :ih tYk esa ,d ckj ds Luku ek«k ls lalkj :ih eYk

u"V g¨ tkrk gSA xhrk ds fYk, dgk x;k gS %&

lo¨Zifu"kn¨ xko¨ n¨X/kk x¨ikYkuUnu%Alo¨Zifu"kn¨ xko¨ n¨X/kk x¨ikYkuUnu%Alo¨Zifu"kn¨ xko¨ n¨X/kk x¨ikYkuUnu%Alo¨Zifu"kn¨ xko¨ n¨X/kk x¨ikYkuUnu%Alo¨Zifu"kn¨ xko¨ n¨X/kk x¨ikYkuUnu%A

ikFk¨Z oRl% lq/khÒ¨Zäk nqX/ka xhrk·e`ra egr~AAikFk¨Z oRl% lq/khÒ¨Zäk nqX/ka xhrk·e`ra egr~AAikFk¨Z oRl% lq/khÒ¨Zäk nqX/ka xhrk·e`ra egr~AAikFk¨Z oRl% lq/khÒ¨Zäk nqX/ka xhrk·e`ra egr~AAikFk¨Z oRl% lq/khÒ¨Zäk nqX/ka xhrk·e`ra egr~AA
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lÒh mifu"kn~ x© gSa] mud¨ nqgus okY¨ x¨ikYkuUnu Ñ".k gSa] vtqZu cNM+s

gSa] cqf)eku Yk¨x nw/k ihus okY¨ gSa v©j xhrk gh ve`re; nqX/k gSA blfYk, ge lcdk

;g drZO; gS fd vtqZu dh rjg vf/kdkjh cudj xhrke`r :ih nw/k dk iku djsaA

v©j ml ve`r d¨ ihdj Yk©fdd rFkk ikjYk©fdd thou d¨ lQYk cukosaA egkeuk

dh n`f"V esa blhfYk, ̂ ^xhrk lalkj dk ,d vue¨Yk jRu gS v©j mlds ,d&,d v/

;k; esa fdrus jRu Òjs iM+s gSaA blds in&in v©j v{kj&v{kj ls ve`r dh /kkjk

cgrh gSA** thou ds fodkl ds fopkj ä ls ;g xzUFk Òjk iM+k gSA ;g fodkl dk d¨"k

gSA muds vuqlkj& ^^tSls va/¨js esa YkkYkVsu gesa Ádk'k nsrh gS v©j gesa Bhd ekxZ

crkrh gS] Bhd mlh Ádkj xhrk Òh gesa drZO; v©j vdrZO; dk Kku djkrh gSA ;g

gesa vk/;kfRed v©j lkalkfjd n¨u ä dk Å¡ps ls Å¡pk mins'k nsrh gSA**31 os ;g Òh

dgrs F¨ fd ;fn ge xhrk ds fl)kUr ä d¨ vius vkpj.k esa <kYkus dh d¨f'k'k djsaxs

r¨ mÙkj¨Ùkj 'kq) g¨rs tk;saxsA

egkeuk d¨ fo'okl gS fd xhrk dk n'kZu gh iwjh nqfu;k d¨ ,d lw«k esa ck¡/

k ldrk gS rFkk Ò;kud fouk'k ls cpk ldrk gSA blfYk, os dgrs F¨ fd fgUnw

fo'ofo|kYk; ds Nk«k ä v©j v/;kid ä dk iquhr drZO; gS fd xhrk dk v/;;u dj

ns'kÒj esa mldk Ápkj djsaA D; äfd fgUnw /keZ dsoYk fgUnqv ä dh lsok dk gh i{k/kj

ugÈ gSA mlus loZnk laiw.kZ ekuotkfr dh lsok djds gh vkRerqf"V dk vuqÒo

fd;k gSA

vkpk;Z] n'kZu ,oa /keZ foÒkx] dk'kh fgUnw fo'ofo|kYk;] okjk.klhvkpk;Z] n'kZu ,oa /keZ foÒkx] dk'kh fgUnw fo'ofo|kYk;] okjk.klhvkpk;Z] n'kZu ,oa /keZ foÒkx] dk'kh fgUnw fo'ofo|kYk;] okjk.klhvkpk;Z] n'kZu ,oa /keZ foÒkx] dk'kh fgUnw fo'ofo|kYk;] okjk.klhvkpk;Z] n'kZu ,oa /keZ foÒkx] dk'kh fgUnw fo'ofo|kYk;] okjk.klh

lanÒZ xzUFk lwphlanÒZ xzUFk lwphlanÒZ xzUFk lwphlanÒZ xzUFk lwphlanÒZ xzUFk lwph
1- egkeuk ekYkoh; th dh vfÒYkk"kk] dY;k.k] Òkx&4] vad&1] Jhen~Òxon~xhrk³~d] i`0 12 d]

¼laiknd&ckck½ jk?konkl] guqekuÁlkn i¨Ìkj] xhrk Ásl] x¨j[kiqj] laor~ 1986
2- egkeuk Jh if.Mr enue¨gu th ekYkoh; ds Y¨[k v©j Òk"k.k ¼Òkx&1 /kkfeZd½] ladYkudrkZ&

oklqnso'kj.k] i`0 168] dk'kh fgUnw fo'ofo|kYk;] 1962
3- egkRek xka/kh] xhrk ekrk] Òwfedk] ;jonk tsYk] 4&11&1930] lLrk lkfgR; e.MYk Ádk'ku]

ubZ fnYYkh] 2010
4- vH;qn;] ekxZ'kh"kZ&Ñ".k 9] la0 1964



vkUohf{kdh@ÂNNNNNVØK±IKØVØK±IKØVØK±IKØVØK±IKØVØK±IKØ 17 

5- lhrkjke prqosZnh] egkeuk if.Mr enue¨gu ekYkoh; ¼r`rh; [k.M½ i`0 209] i©"k Ñ".kk"Veh]
laor~ 1993 fo0

6- vH;qn;] 26 ekpZ 1909
7- ogh
8- ogh
9- Lokeh jaxukFkkuUn] Òxon~xhrk dk lkoZtuhu lans'k ¼Òkx&1½ i`0 160] jkeÑ".k eB] ukxiqj]

2009
10- ukxjh Ápkfj.kh if«kdk] egkeuk tUe'krh fo'¨"kkad] vad&2&3&4] i`0 549] dk'kh ukxjh

Ápkfj.kh lÒk] laor~ 2018
11- xhrk 3 % 30] 18 % 59&62
12- Yk¨dekU; frYkd] Jhen~Òxon~xhrkjgL; vFkok deZ;¨x'kkL«k] i`0 292] jk/kk ifCYkds'ku] ubZ

fnYYkh] 2007
13- ukxjh Ápkfj.kh if«kdk] vad&2&4] i`0 549] laor~ 2018
14- ^lukru/keZ* lkIrkfgd eq[ki«k] o"kZ&2] vad&19] 15 uoEcj 1954 bZ0
15- xhrk 10 % 28
16- xhrk 5 % 18] egkeuk Jh if.Mr enu e¨gu th ekYkoh; ds Y¨[k v©j Òk"k.k] i`0 36
17- xhrk 6 % 32] ogh
18- ogh 9 % 29
19- ogh 12 % 13&19
20- ogh 6 % 29
21- egkeuk Jh if.Mr enue¨gu th ekYkoh; ds Y¨[k v©j Òk"k.k] i`0 41
22- ogh] i`0 46
23- ogh] i`0 174
24- ogh] i`0 168
25- ogh] i`0 167
26- ogh] i`0 50
27- foosd T;¨fr] o"kZ&53] vad&8] i`0 384] jkeÑ".k fe'ku] foosdkuUn vkJe] jk;iqj] vxLr

2015
28- egkRek xka/kh] xhrk ekrk] i`0 90] lLrk lkfgR; e.MYk Ádk'ku] ubZ fnYYkh] 2010
29- egkeuk if.Mr enue¨gu ekYkoh; ¼f}rh; [k.M½] i`0 01
30- lukru /keZ] lkIrkfgd eq[ki«k] o"kZ 3] vad&21] i`0 15] 15 fnlEcj 1935 bZ0A
31- egkeuk if.Mr enue¨gu ekYkoh; ¼f}rh; [k.M½] i`0 06A
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lfodYid çR;{k ds vçkek.; dh ckS) –f"VlfodYid çR;{k ds vçkek.; dh ckS) –f"VlfodYid çR;{k ds vçkek.; dh ckS) –f"VlfodYid çR;{k ds vçkek.; dh ckS) –f"VlfodYid çR;{k ds vçkek.; dh ckS) –f"V

lfPpnkuUn feJlfPpnkuUn feJlfPpnkuUn feJlfPpnkuUn feJlfPpnkuUn feJ

Kku dks ge nks çdkjksa esa ck¡V ldrs gSa ,d rks os Kku tks uke] tkfr vkfn

dks fo"k; djrs gSa rFkk nwljs os tks uke tkfr vkfn dks fo"k; ugha djrsA gekjs lkjs

O;ogkj lfodYid Kku ij vk/kkfjr gksrs gSaA og pkgs lQy gks ;k vlQy gekjh

gj ,d ço`fÙk lfodYid Kku ij gh vk/kkfjr gksrh gSA fufoZdYid Kku ls dksbZ Hkh

O;ogkj lEHko ugha gksrk gSA blh dkj.k rÙofpUrkef.k esa xaxs'kksik/;k; fufoZdYid

çR;{k dks Hkze rFkk çek nksuksa ls cfgHkwZr ekurs gSaA1 oLrqr% ;fn dksbZ nk'kZfud lEçnk;

lQyço`fÙktudrk dks ;k laokndrk dks Kku ds çekRo ;k vçekRo dh dlkSVh ekurk

gks rks ,slk ljyr;k çrhr gksrk gS fd ml lEçnk; dks lfodYid Kku dk

ifjfLFkfrfo'ks"k esa çekRo rFkk vçekRo nksuksa gh Lohdkj djuk pkfg,A blh dkj.k ;g

vdkj.k ugha gS fd Hkkjrh; n'kZu ijEijk esa lkekU;r;k lfodYid çR;{k dk çkek.;

Lohdkj fd;k tkrk gSA pw¡fd gekjh lQy ço`fÙk vusd ckj lfodYid çR;{k ij

fuHkZj gksrh gSA bl dkj.k lfodYid çR;{k dk çkek.; Lohdkj djuk vko';d gks

tkrk gSA blh dkj.k ftl çdkj ls fufoZdYid çR;{k dk çkek.; Lohdkj fd;k tkrk

gS] mlh ds lekukUrj lfodYid çR;{k dk Hkh çkek.; Lohdk;Z gSA ;gk¡ rd fd

e/o ijEijk ds vuq;k;h fufoZdYid çR;{k dk çkek.; ugha Lohdkj djrs gSa ijUrq

lfodYid çR;{k dk çkek.; mUgsa Hkh Loh—r gSA ;gh jhfr lkekU;r;k vU; n'kZuksa

esa Hkh fn[krh gSA ijUrq fn³~ukx o /keZdhfrZ dk vuqxeu djusokyh ckS) ijEijk esa

blds foijhr ço`fÙk fn[kk;h nsrh gSA fn³~ukx o /keZdhfrZ çR;{k esa dsoy fufoZdYid
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dks gh çek.k ekuus dk i{k j[krs gSa] tks fd ,d vuwBk i{k gSA fn³~ukx o /keZdhfrZ

tc dgrs gSa fd dsoy nks gh çek.k gSa çR;{k o vuqeku D;ksafd muds vuqlkj dsoy

nks gh çdkj ds fo"k; gSa Loy{k.k rFkk lkekU;y{k.kA ;fn ;s gh nks çek.k gSa] ftlesa

fd çR;{k loZFkk dYiukiks< gqvk djrk gS] rks lfodYid çR;{k ds çkek.; dh ckr

dgha ls Hkh Lohdk;Z ugha çrhr gksrhA ckS) vo/kkj.kk ds vuqlkj nwljs 'kCnksa esa dgk

tk ldrk gS fd nks çdkj ds Kku gksrs gSaA ,d rks ,sls Kku tks 'kq) laKkukRed gksrs

gSa vkSj nwljs tks 'kq) laKkukRed ugha gksrsA ;gh 'kq) laKkukRed Kku fufoZdYidkRed

Kku gSA blds foijhr lfodYid Kku 'kq) laKkukRed ugha gksrkA mlesa gekjh

dYiuk dk lekos'k gksus ds dkj.k mldk çkek.; ugha Lohdkj fd;k tkrkA bl çdkj

çkFkfed –f"V ls lfodYid çR;{k dk çkek.; ckS) nk'kZfudksa dks Lohdk;Z ugha gS] ,slk

gh çrhr gksrk gSA fn³~ukx çek.kleqPp; esa pkj çdkj ds çR;{kkHkklksa dh x.kuk djrs

gSaA muesa lao`frlr~ Kku dk Hkh ifjx.ku gSA ;g lao`frlr~ Kku çR;{k u gksdj

çR;{kkHkkl gSA blh çdkj fn³~ukx dk vuqlj.k djrs gq, çek.kokfrZd esa /keZdhfrZ Hkh

pkj çdkj ds çR;{kkHkklksa dk ifjx.ku djrs gq, lao`fr lr~ Kku ;kuh lfodYid

çR;{k dks çR;{kkHkkl ds :i esa ifjxf.kr djrs gSaA /;s; ;g gS fd bu çR;{kkHkklksa

esa vuqeku dh ifjx.kuk gS] tcfd ckS) ijEijk esa vuqeku dks çek.k ds :i esa

ekU;rk nh x;h gSA bl dkj.k fdlh Kku ds çR;{kkHkkl gksus ls ml Kku dk vçkek.;

Hkh gks ;g vko';d ugha gSA bl dkj.k ;g fopkj.kh; gks tkrk gS fd ckS) ijEijk

esa  bl lfodYid çR;{k dks çek.k ugha ekuk tkrk gS ;k bldk fdlh çek.k esa

vUrHkkZo gksrk gSA çR;{k dh ifjHkk"kk ykxw u gksus ds dkj.k lh/ks&lh/ks bl fu"d"kZ ij

igq¡p tkuk tYnckth gksxh fd ckS) ijEijk esa lfodYid çR;{k dk çkek.; furkUr

vLohdk;Z gSA ;g Hkh /;krO; gS fd ckS) ijEijk esa /keZdhfrZ vusd LFkyksa ij vuqeku

dh HkzkfUr:irk dk çfriknu djrs gSaA ijUrq vuqeku dk çkek.; /keZdhfrZ ds vuqlkj

Loh—r ugha gks] ,slk ugha gSA os vuqeku dk çkek.; Lohdkj djrs gSaA blh dkj.k

;g ç'u fo'ks"k :i ls foospuh; gks tkrk gS fd ckS) ijEijk esa bl lfodYid çR;{k

ds çkek.; dh D;k fLFkfr gS\ D;k ;g vuqeku esa vUrHkwZr gS\ ;k furkUr vçek gS\
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çLrqr vkys[k esa esjk mís'; ;g foosfpr djuk gS fd bu ckS) nk'kZfudksa dh nk'kZfud

#>ku D;k gS] ftlds vuqlkj os lfodYid çR;{k ds çkek.; dk fu"ks/k djus esa

l{ke gSaA bl vkys[k esa lfodYid çR;{k ds çkek.; dks fl) djusokyh U;k; ;k

ehekalk vkfn n'kZuksa dh ;qfä;ksa dks lkekU;r;k çLrqr djus dk gekjk mís'; ugha gS]

vfirq flQZ ;g ns[kus dk ç;kl gS fd ckS) nk'kZfudksa dh bl Loh—fr dk vk/kkj D;k

gS\ la{ksi esa dgk tk;s rks ckS) ijEijk ds vUnj jgrs gq, ;g ns[kus dh gekjh dksf'k'k

gS fd lfodYid çR;{k dks /keZdhfrZ rFkk muds vuq;k;h çek.k D;ksa ugha ekursA

;|fi U;k; n'kZu ds fl)kUrksa dk vuqlj.k djrs gq, vxj ge ns[ksa] rks ;g

lqLi"V gS fd fufoZdYid rFkk lfodYid nksuksa gh çR;{kksa ds fo"k; leku gksrs gSaA bu

nksuksa gh çR;{kksa ds fo"k;ksa esa dksbZ vUrj ugha gSA uO;uS;kf;d fufoZdYid rFkk

lfodYid çR;{kksa ds fo"k; esa dksbZ Hksn ugha ekursA budk dguk gS fd nksuksa ds fo"k;

,d gh gSa] ijUrq fufoZdYid çR;{k dh fo"k;rk vyx çdkj dh gksrh gSA blds foijhr

lfodYid çR;{k dh fo"k;rk çdkjrk] fo'ks";rk ;k lalxZrk esa ls dksbZ fo"k;rk gksrh

gSA tcfd fufoZdYid çR;{k esa çdkjrk] fo'ks";rk ;k lalxZrk esa ls dksbZ Hkh fo"k;rk

ugha gksrhA buls foy{k.k fo"k;rk fufoZdYid çR;{k dh fo"k;rk gksrh gSA fufoZdYid

rFkk lfodYid çR;{kksa ds fo"k;ksa esa Hksn u gksus ij Hkh nksuksa dh fo"k;rkvksa ds foy{k.k

gksus ds dkj.k nksuksa Kkuksa esa Hksn lEHko gksrk gSA ljy 'kCnksa esa dgk tk;s rks lfodYid

Kku esa dksbZ fo"k; fo'ks"k.k ds :i esa çrhr gksrk gS] dksbZ vU; fo"k; fo'ks"; ds :i

esa rFkk vU; dksbZ fo"k; lEcU/k ds :i esa çrhr gksrk gSA tcfd fufoZdYid çR;{k

esa fdlh Hkh fo"k; dks ge u rks fo'ks"k.k ds :i esa tkurs gSa] u rks fo'ks"; ds :i esa

vkSj u gh lEcU/k ds :i esa tkurs gSaA lfodYid Kku dh fufoZdYid Kku ls ;gh

fHkUurk gSA ogh fo"k; tc fo'ks"k.k] fo'ks"; o lEcU/k ds :i esa tkuk tkrk gS] rks

gedks lfodYid Kku gksrk gSA blds foijhr tc gesa ogh fo"k; fo'ks"k.k] fo'ks"; o

lEcU/k ds :i esa Kkr ugha gksrs] gekjk Kku fufoZdYidkRed gksrk gSA bl dkj.k

fufoZdYid rFkk lfodYid nksuksa ds fo"k; leku gksus ij Hkh Kku dh fHkUurk gks tkrh

gS D;ksafd lfodYid dk fo"k; fof'k"V gqvk djrk gS tcfd fufoZdYid dk fo"k;
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fof'k"V ugha gksrkA uS;kf;d çek rFkk vçek dh ifjHkk"kk çdkj dks vUrHkwZr djrs gq,

çLrkfor djrs gSaA çdkj dk rkRi;Z fo'ks"k.k ls gSA tc dksbZ oLrq dgha ij çdkj ds

:i esa ;kuh fd fo'ks"k.k ds :i esa tkuh tkrh gS] vkSj ogk¡ ij og oLrq fo|eku gksrh

gSA ml fLFkfr esa ge ml Kku dks çek dgsaxsA blds foijhr ;fn oLrq dgha ij çdkj

ds :i esa ;kuh fd fo'ks"k.k ds :i esa tkuh rks tkrh gS] ijUrq ogk¡ ij og oLrq

fo|eku ugha gksrhA ml fLFkfr esa uS;kf;d ml Kku dks vçek dgrs gSaA blh dkj.k

uS;kf;d fufoZdYid çR;{k dks çek rFkk vçek nksuksa ls cfgHkwZr ekurs gSa D;ksafd

fufoZdYid çR;{k ij u rks çek dh ifjHkk"kk ykxw gksrh gS vkSj u gh vçek dh

ifjHkk"kk ykxw gksrh gSA

blds foijhr vo/kkj.kk ckS) nk'kZfud çLrkfor djrs gSaA ckS) nk'kZfud

çek.kksa dk Hksn fo"k; ds Hksn ls Lohdkj djrs gSaA nks çdkj ds fo"k; gSa bl dkj.k nks

çdkj ds çek.k gSaA çR;{k dk fo"k; Loy{k.k rFkk vuqeku dk fo"k; lkekU;y{k.k gqvk

djrk gSA u dsoy bruk gh vfirq çR;{k dk fo"k; lkekU;y{k.k ugha gks ldrk vkSj

vuqeku dk fo"k; Loy{k.k ugha gks ldrkA bu nksuksa çek.kksa dk Hksn fo"k; ds Hksn ds

dkj.k gh gqvk djrk gSA fufoZdYid çR;{k dk fo"k; Loy{k.k fu;er% gksrk gSA

vuqeku dk fo"k; lkekU;y{k.k gqvk djrk gSA bu nksuksa esa fo"k; dh O;oLFkk esa dksbZ

vlqfo/kk ugha gSA ijUrq chp esa ,d lfodYid çR;{k vk tk jgk gS] ftldk fo"k;

Loy{k.k ugha gS] vfirq lkekU;y{k.k gSA fofp=rk ;g gS fd bl lfodYid çR;{k

ij çek.k dh nksuksa gh ifjHkk"kk,¡ ykxw gksrh gSaA

ckS) nk'kZfud lE;x~ Kku dh ifjHkk"kk laokndRo ds ;k vfolaokndRo ds vk/

kkj ij çLrkfor djrs gSaA ckS) ijEijk esa lE;x~ Kku dh nks ifjHkk"kk,¡ çLrkfor gSa

vfolaokndRo rFkk vKkrKkidRoA bu nksuksa ifjHkk"kkvksa dk ewy /keZdhfrZ esa rFkk

lkadsfrd :i ls fn³~ukx esa Hkh ns[kk tk ldrk gSA /keZdhfrZ dgrs gSa fd ̂ ^ek.kefolaokfn

KkuEk~** rFkk ckn esa vkxs c<+rs gq, ̂ ^KkrkFkZçdk'kks o** djds Hkh çek.k dh ifjHkk"kk

çLrkfor djrs gSaA bu nksuksa ifjHkk"kkvksa ds vkyksd esa ;fn ge fopkj djsa rks çFke–

"Vîk çrhr gksrk gS fd lfodYid çR;{k dk Hkh çkek.; Lohdkj djuk ckS) nk'kZfudksa
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ds fy, vko';d gksxk D;ksafd çR;{k dh ;s nksuksa gh ifjHkk"kk,¡ lfodYid çR;{k ij

Hkh ykxw gks jgh gSaA lfodYid çR;{k dk çkek.; Lohdk;Z blfy, çrhr gksrk gS D;ksafd

fofHkUu lfodYid çR;{kksa ds vfolaokndRo ls budkj ugha fd;k tk ldrkA ;g /

;s; gS fd ge leLr lfodYid çR;{kksa dk çkek.; Lohdkj djus dk rdZ çLrkfor

ugha dj jgs gSaA ijUrq dsoy mu lfodYid çR;{kksa ds çkek.; dh ckr dj jgs gSa

tks fd vfolaoknd gksrs gSaA tc ge ?kV dks ?kV le>dj ?kVku;u esa ço`Ùk gksrs gSa]

;k ty dks ty le>dj ihus esa ço`Ùk gksrs gSa] rks gekjh ço`fÙk folaoknh ugha gksrh]

fu'p; gh vfolaoknh ;k laoknh gksrh gSA ?kV dks ?kV le>dj ?kVku;u esa ço`Ùk gksus

ij ge ?kVku;u esa lQy gksrs gSa] ty dks ty le>dj ihus esa ço`Ùk gksus ij gekjh

I;kl cq> tkrh gSA bl dkj.k bu Kkuksa dk vfolaokndRo rks Lohdk;Z gksuk gh pkfg,A

,slk drbZ ugha dgk tk ldrk gS fd ;s lfodYid çR;{k vfolaoknd ugha gSaA ;fn

vfolaoknd gSa rks budk çkek.; D;ksa ugha Lohdk;Z gS\ ;fn f}rh; ifjHkk"kk

vKkrkFkZçdk'kdRo dks fopkj.kkFkZ fy;k tk;s] rks bl lfodYid çR;{k esa fuf'pr gh

iwoZ esa vKkr dksbZ fo"k; vk jgk gS tks fd mlds iwoZ esa mRiUu Loy{k.kek=xzkgh

fufoZdYid çR;{k ds }kjk fo"k; ugha fd;k x;k gSA ;fn lw{e voyksdu fd;k tk;s

vkSj ckS) ifjdYiuk ds –f"Vdks.k ls ns[kk tk;s] rks bu lfodYid çR;{kksa ds

vKkrkFkZçdk'kdRo ls Hkh budkj ugha fd;k tk ldrk D;ksafd bu lfodYid çR;{kksa

ds }kjk de ls de ,d ,slk fo"k; çdkf'kr fd;k tk jgk gS tks fd mlds iwoZ esa

mRiUu fufoZdYid çR;{k ds }kjk çdkf'kr ugha fd;k x;k FkkA og fo"k; gksxk

lkekU;y{k.kA lkekU;y{k.k ;k lkekU; dk fo"k;hdj.k fufoZdYid çR;{k ds }kjk ugha

fd;k tkrk] ,slh loZekU; ckS) ekU;rk gSA bl dkj.k lE;x~ Kku dh ;s nksuksa gh

ifjHkk"kk,¡ lfodYid çR;{k ij Hkh ykxw gks jgh gSaA fQj D;ksa fn³~ukx o /keZdhfrZ ds

vuq;k;h ckS) bu lfodYid çR;{kksa dk çkek.; ugha Lohdkj djrs gSa\ dgha ,slk rks

ugha gS fd fn³~ukx o /keZdhfrZ dk rkRi;Z bu lfodYid çR;{kksa ds çkek.; dk

fu"ks/k djus dk u jgk gks] vfirq buds vuqeku ls vfrfjä çkek.; dk fu"ks/k djus

dk jgk gks\ çek.kleqPp; dh ftusUæcqf)—r fo'kkykeyorh Vhdk esa] tks va'kr% gh
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frcsrh Hkk"kk ls :ikUrfjr gksdj laL—r esa lqyHk gS] esa dgk x;k gS fd ̂ ^vo/kkj.kkFkZdks

fg 'kCn%A Loy{k.kfo"k;da çR;{kesoA lkekU;y{k.kfo"k;deuqekuesoA**2 ;fn ftusUæcqf)—

r fo'kkykeyorh Vhdk dh bl iafä ds vkyksd esa ns[kk tk;s rks ;g çrhr gksrk gS fd

bl çek.ky{k.k ls lax`ghr lfodYid çR;{k dks Hkh vuqeku esa gh vUrHkwZr gksuk

pkfg, D;ksafd ;g iafä lqLi"Vr;k dg jgh gS fd vuqeku dk gh fo"k; lkekU;y{k.k

gksrk gSA bl lfodYid çR;{k dk fo"k; lkekU;y{k.k gS blls rks budkj ugha gh

fd;k tk ldrkA ijUrq bl lfodYid çR;{k dks vuqeku Hkh rks ugha ekuk tk ldrkA

tSlk fd U;k;fcUnqçnhi esa nqosZd feJ çfrikfnr djrs gSa fd ;g lfodYid çR;{k

f=:ify³~xKku ls tU; ugha gS] bl dkj.k ;g vuqeku ugha gks ldrkA çR;{k esa

rks blds vUrHkkZo dk ç'u gh ugha gS D;ksafd çR;{k rks ;g rc gksrk ;fn ;g

dYiukiks< gksrkA ijUrq ;g lfodYid çR;{k rks dYiuk ls jfgr ugha gksrk] fu;e

ls dYiuk;qä gh gksrk gSA fQj bldks fdl çdkj ls ge çR;{k ;k vuqeku bu nksuksa

çek.kksa esa vUrHkwZr dj ldsaxs\ fofp=rk ;g gS fd bl lfodYid çR;{k ij çek.k

dh nksuksa ifjHkk"kk,a ykxw gks jgh gSa] ijUrq ;g ckS) ijEijk esa Lohdk;Z nks çek.kksa esa

ls fdlh esa Hkh vUrHkwZr ugha gks ldrkA u rks ge bldks çR;{k esa vUrHkwZr dj ldrs

gSa vkSj u gh vuqeku esaA ijUrq çek.k ekuus ds fy, gekjs ikl dksbZ vU; fodYi

Hkh ugha gSA rks lfodYid çR;{k dks çek ekuk tk;s ;k u ekuk tk;s\ fl)kUr ;g

gS fd lfodYid çR;{k dks çek.k u ekuk tk;sA ftusUæcqf) dh iafä

lkekU;y{k.kfo"k;deuqekueso dk vfHkçk; çek.ke~ in dk v/;kgkj djds blh :i

esa yxk;k tk ldrk gS fd dsoy vuqeku çek.k gh ,slk gS ftldk fo"k; lkekU;y{k.k

gksrk gSA vU; tks Hkh çek.k gS mldk fo"k; lkekU;y{k.k u gksdj Loy{k.k gksrk gSA

ijUrq lfodYid çR;{k dks çek.k u ekuus ij tks ç'u vkrk gS og rks viuh txg

ij vR;Ur egÙoiw.kZ gSA

bl ç'u dks gsrqfcUnq esa /keZdhfrZ us cgqr xEHkhjrk ls mBk;k gS rFkk fu/kkZfjr

fd;k gS fd lfodYid çR;{k dks çek.k ugha ekuk tk ldrkA /keZdhfrZ dgrs gSa fd

^^r= ;nk|elk/kkj.kfo"k;a n'kZua rnso çek.kEk~**3  /keZdhfrZ dk vk'k; gS fd çR;{k dh
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ftl çfØ;k dks uS;kf;d cgqr lh/kk o lk/kkj.k le>rs gSa] oLrqr% og çfØ;k bruh

lk/kkj.k rFkk lh/kh ugha gSA ,slk ugha gS fd fufoZdYid ds ckn lh/kk&lh/kk lfodYid

Kku mRiUu gks tkrk gSA ftls ge lfodYid dg jgs gSa] mlds Hkh oLrqr% de

ls de nks çHksn gSaA ,d rks fof/kfodYi rFkk f}rh; çfr"ks/kfodYiA blh dkj.k vpZV

Hkê /keZdhfrZ dh iafä dh O;k[;k djrs gq, dgrs gSa fd ^r=* rs"kq

n'kZufof/kfodYiçfr"ks/kfodYis"kq4A  Loy{k.k gh og vlk/kkj.k fo"k; gS] ftldks fd

çR;{k fo"k; djrk gSA lfodYid çR;{k esa nks dk;Z gksrs gSa] ,d rks lekutkrh; ds

:i esa mldk oxhZdj.k rFkk vlekutkrh; ls O;ko`fÙkA lekutkrh; ds :i esa

oxhZdj.k gh oLrqr% fof/kfodYi gSA vlekutkrh; ls O;korZu gh çfr"ks/kfodYi gSA

;s nksuksa gh dk;Z fufoZdYid çR;{k ds mijkUr fd;s tkrs gSaA /keZdhfrZ dk ç'u gS fd

bu nksuksa esa ls fdlds çkek.; dh ckr dh tk jgh gS\ ;fn fof/kfodYi ds çkek.; dh

ckr dh tk;s rks og Hkh laxr ugha gS] vkSj ;fn çfr"ks/kfodYi ds çkek.; dh ckr dh

tk;s rks og Hkh vlaxr gSA fof/kfodYi ds çkek.; dk ç'u mB ldrk gS D;ksafd

fof/kfodYi esa lkekU;y{k.k fo"k; ds :i esa vk jgk gS] tks fd Loy{k.k dks fo"k;

djusokys fufoZdYid çR;{k ds }kjk fo"k; ugha fd;k x;k gSA bl dkj.k fof/kfodYi

dh vKkrkFkZKkidrk lEHko gksrh gSA blh çdkj çfr"ks/kfodYi ds çkek.; dk ç'u

mifLFkr gks ldrk gSA /keZdhfrZ çFker;k çfr"ks/kfodYi ds çkek.; dk fujkdj.k djrs

gSaA /keZdhfrZ dk lh/kk&lh/kk rdZ gS fd Loy{k.k dks fo"k; djusokys çkFkfed

fufoZdYid çR;{k ds }kjk ;FkkHkwr oLrqLo:i ds –"V gks tkus ds ckn çR;{k ds cy

ls ml Loy{k.k dh vlk/kkj.krk dk vfHkyiu djrh gqbZ vr}~;ko`fÙk dks fo"k;

djusokyh Le`fr mRiUu gksrh gS] og ;Fkk–"V vkdkj dk xzg.k djus ds dkj.k çek.k

ugha gSA çfr"ks/kfodYi ds }kjk vr}~;ko`fÙk dk tks vfHkyki fd;k tk jgk gS] og

oLrqr% iwoZ esa vuqHkwr Loy{k.kkRed vlk/kkj.k dk gh fo"k;hdj.k fd;k tk jgk gSA

/;s; gS fd /keZdhfrZ ds vuqlkj Loy{k.k dk rkRi;Z ltkrh; fotkrh; nksuksa ls O;ko`Ùk

vlk/kkj.k oLrq ls gSA bl dkj.k çfr"ks/kfodYi ds }kjk fdlh viwoZ vFkZ dk vf/kxe

ugha gks jgk gSA fQj fdl dkj.k mls çek.k ekuk tk;s\ mldks çek.k ekuus dk rks
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vk/kkj gh ugha curkA5 /keZdhfrZ ds bl dFku ls nks ckrsa Li"V gksrh gSaA igyh ;g

fd ;g çfr"ks/kfodYi oLrqr% Le`fr:i gSA mlds }kjk mlh vFkZ dks fo"k; fd;k tk

jgk gS tks fd iwoZ ds dYiukiks< çR;{k Kku ds }kjk fo"k; fd;k x;k gSA Le`fr:i

gksus ds dkj.k mlds çkek.; dk ç'u ugha mBrk D;ksafd Le`fr:i gksus ds dkj.k blesa

vKkrkFkZçdk'kdRo ugha vkrkA nwljh ckr ;g gS fd bl çfr"ks/kfodYi dk oLrqr% dksbZ

fo"k; gh ugha gS] tks fo"k; gS og rks m/kkj dk gS] iwoZ esa latkr dYiukiks< çR;{k

dk gSA bl dkj.k fufoZ"k;d bl çfr"ks/kfodYi ds çkek.; dk ç'u fujk/kkj gSA blh

;qfä ds vkyksd esa ;g Hkh /;krO; gS fd bl çfr"ks/kfodYi esa oLrqr% vfolaokndRo

dh Hkh ckr ugha dh tk ldrhA ;fn vfolaokndRo gksxk rks dYiukiks< çR;{k dk gksxk]

tks fd iwoZ esa gh gks pqdkA

fof/kfodYi ds çkek.; dk ç'u gks ldrk gS D;ksafd mlds ckjs esa mi;qZä rdZ

ugha çLrkfor fd;s tk ldrsA mlesa ,d va'k de ls de vk jgk gS ftlds dkj.k

ge ;g ugha dg ldrs gSa fd mlesa vKkrkFkZKkidrk ugha gSA mlesa fo"k; ds :i esa

vk jgk gS lkekU;y{k.kA og lkekU;y{k.k iwoksZRiUu çR;{k ds }kjk fo"k; ugha fd;k

x;k gS D;ksafd dYiukiks< çR;{k dk fo"k; rks fuf'pr gh Loy{k.k gh gks ldrk gSA

lkekU;y{k.k rks mldk fo"k; gks gh ugha ldrkA bl dkj.k fof/kfodYi ds çkek.;

dk ç'u leqifLFkr gksrk gSA bl leL;k dk lek/kku djus ds fy, /keZdhfrZ dk dFku

gS fd vFkZfØ;klk/ku tks vFkZ gS mldk rks fufoZdYid çR;{k ds }kjk gh n'kZu gks pqdk

gSA tks Loy{k.k rÙo vFkZfØ;klk/ku gqvk djrk gS] mldk fof/kfodYi ds }kjk xzg.k

ugha gks jgk gSA ftl va'k esa fof/kfodYi dh vKkrkFkZKkidrk gqvk djrh gS] ml va'k

dk vFkZfØ;klk/kuRo gh ugha gSA ;|fi vuqeku Hkh lkekU;y{k.k dks gh fo"k; djrk

gS] ijUrq mldk çkek.; Lohdkj fd;k tkrk gSA blesa ;gh fojks/kkHkkl gS] fofp=rk

fn[krh gS fd lfodYid çR;{k mlh lkekU;y{k.k dks fo"k; djrk gqvk çek.k ugha

ekuk tkrkA bl dkj.k vuqeku ls bl lfodYid çR;{k dk vUrj ns[kuk vko';d

gksxkA /keZdhfrZ dk vk'k; gS fd lfodYid çR;{k dk vuqeku ls cgqr gh ekSfyd

vUrj gSA vuqeku ds }kjk iwoZ esa vKkr vFkZfØ;klk/ku vFkZ dh çfrifÙk gksrh gS]
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blds foijhr lfodYid çR;{k ds }kjk vKkr vFkZfØ;klk/ku vFkZ dh çfrifÙk ugha

gksrhA6 bl /keZdhfrZ dh iafä dh O;k[;k djrs gq, Hkê vpZV fof/kfodYi ds fo"k; esa

Li"Vhdj.k nsrs gSa fd ;g Bhd gS fd fof/kfodYi ds }kjk ,sls fo"k; lkekU;y{k.k dk

vf/kxe gks jgk gS] tks fd iwoZ esa vf/kxr ugha gSA ijUrq og lkekU;y{k.k

vFkZfØ;klk/ku ugha gqvk djrk gSA bl dkj.k ml lkekU;y{k.k dks fo"k; djusokyk

fof/kfodYi rSfefjd Kku dh rjg gks tkrk gSA7 bl dkj.k fof/kfodYi çek.k ugha gSA

rSfefjd Kku HkzkfUrKkufo'ks"k gS] mlds }kjk vFkZfØ;klk/ku ugha gksrkA bl dkj.k

mldks çek.k ugha ekuk tkrkA fof/kfodYi Bhd mlh çdkj dk gSA mlds }kjk Hkh tks

oLrq Kkr gksrh gS og oLrqr% vFkZfØ;klk/ku ugha gksrhA ijUrq leL;k bruh vklku

ugha gSA D;k Bhd ;gh ckr vuqeku ds fo"k; esa ugha dgh tk ldrhA D;k vuqeku

dk fo"k; gksusokyk lkekU;y{k.k vFkZfØ;klk/ku gks ldsxk\ ;fn ugha rks vuqeku dk

çkek.; fdl çdkj ls ekuk tk ldrk gS\ /keZdhfrZ ds vk'k; dks Li"V djrs gq,

vpZV Hkê crkrs gSa fd vuqeku rFkk lfodYid çR;{k esa ,d cgqr gh egÙoiw.kZ

vUrj gSA ml vUrj dks ;fn /;ku esa u j[ksa rks lfodYid çR;{k ds Hkh çkek.;

dk ç'u mifLFkr gksxk ghA nksuksa esa vUrj ;g gS fd vuqeku ds LFky esa ioZr esa

tc ge vfXu dk vuqeku dj jgs gksrs gSa] rks çR;{k ds }kjk ioZrkfn çns'k dk xzg.k

gesa gks tkrk gSA ijUrq vfXu çR;{k ds }kjk vuf/kxr gh jgrk gSA ogh vfXu rks

vFkZfØ;klk/ku gSA og vHkh vKkr gh jgkA mlds lkFk leL;k ;g gS fd

Loy{k.kkdkj ls ogk¡ ij vfXuçfrifÙk v'kD; gS D;ksafd og ijks{k gSA bl çdkj ogk¡

ij lkekU;kdkj esa vfXu dh çfrifÙk vuqeku ds }kjk gksrh gSA lkekU;kdkj ls ,sls

vFkZfØ;klk/ku ¼Loy{k.k½ dh çfrifÙk gks jgh gS] tks fd vHkh rd vKkr gSA bl

dkj.k vuqeku ds lkekU;y{k.kfo"k;d gksus ij Hkh çkek.; miiUu gksrk gSA ijUrq

fof/kfodYi dh fLFkfr blds foijhr gSA fof/kfodYi ds }kjk lkekU;kdkj ls ftl

vFkZfØ;klk/ku fo"k; ¼Loy{k.k½ dh çfrifÙk gks jgh gS] og rks iwoksZRiUu dYiukiks<

çR;{k ds }kjk gh Kkr gks pqdk gSA bl dkj.k oLrqr% og fof/kfodYi Hkh

vFkZfØ;klk/ku Loy{k.k ds fo"k;hdj.k dh vis{kk ls Le`fr gh gSA8 blh dkj.k /keZdhfrZ
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us ^n'kZukPp* esa ^p* 'kCn dk xzg.k fd;k gSA9 /keZdhfrZ dk rkRi;Z ;g gS fd oLrqr%

dYiukiks< çR;{kksÙkjHkkoh fodYicqf) ds }kjk fufoZdYidçR;{kfo"k;hHkwr oLrq dk gh

v/;olk; gksrk gSA ijUrq bl va'k esa rks fodYicqf) dk çkek.; ugha Lohdkj fd;k

tk ldrk D;ksafd bl va'k esa rks og fodYi cqf) Le`fr:i gSA ç'u gks ldrk gS fd

tkfr rks vfrfjä fo"k; ds :i esa] vuf/kxr fo"k; ds :i esa vk jgh gS] ml tkfr

va'k esa fodYi cqf) dk çkek.; D;ksa u ekuk tk;s\ rks ;g ç'u fu'p; gh fopkj.kh;

gSA blds lek/kku esa /keZdhfrZ ds vuq;kf;;ksa dk dFku gS fd tkfr dk Kku fu'p;

gh vuf/kxrkFkZfo"k;d gksdj vk jgk gS] ijUrq ds'kks.Mªd Kku dh rjg ;g lkekU;

dk Kku gksrk gS D;ksafd ml tkfr ds Kku ls dksbZ Hkh vFkZfØ;k ugha gksrhA10 uhy dks

fufoZdYid ds }kjk ns[kdj gksusokys uhy bl çdkj ds lfodYid Kku ds }kjk dqN

foy{k.k ugha fd;k tkrkA ,slk ugha gS fd Loy{k.k dh çfrifÙk ds mijkUr mlh

fufoZdYid çR;{k ds cy ls mRiUu fodYi ds }kjk xzká lkekU; fdlh çdkj dh dksbZ

vFkZfØ;k djrk gksA vFkZfØ;k esa leFkZ dsoy og Loy{k.k gh gS u fd lkekU;y{k.kA

lkekU;y{k.k fdlh Hkh çdkj dh vFkZfØ;k esa mi;qä ugha gksrkA11 vFkZfØ;klk/ku

Loy{k.k rks iwoksZRiUu fufoZdYid çR;{k ds }kjk –"V gh gks pqdkA ml uhy Loy{k.k

xzg.k ds mÙkjdky esa gksus okys uhyfodYi ds fo"k; ds }kjk uhylk/; vFkZfØ;k ugha

gksrhA12 og vFkZfØ;k rks oLrqr% iwoksZRiUu fufoZdYid çR;{k ds fo"k; ds }kjk gh gksrh

gSA bl dkj.k fufoZdYid çR;{k dk rks çkek.; vko';d gksus ds dkj.k Lohdkj djrs

gSa] ijUrq lfodYid çR;{k dk çkek.; Lohdkj djuk lEHko ugha gSA

ijUrq /keZdhfrZ rFkk /keZdhfrZ ds f'k";ksa ds ;s rdZ dqN xEHkhj fopkj dh

vko';drk dk ladsr nsrs gSaA fufoZdYid dYiukiks< çR;{k ds çkek.; ds fo"k; esa

loky ugha mBk;k tk ldrk] D;ksafd og vKkrkFkZKkid Hkh gS rFkk ftl vKkrkFkZ dk

Kkid gS] mlh vFkZ dk çki.k djrk gqvk vFkZfØ;klk/ku Hkh curk gSA ijUrq

lfodYid çR;{k dk lkFk ;g ckr ykxw ugha gksrhA og ftl uohu vFkZ dk Kkiu

dj jgk gS] mlesa vFkZfØ;klk/kurk gh ugha gS vkSj ftl vFkZ esa vFkZfØ;klk/kurk gS]

og oLrqr% ml fodYi cqf) dk fo"k; gh ugha gSA ijUrq bu ifjfLFkfr;ksa esa vuqeku
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dk çkek.; D;k ckS) Lohdkj dj ldsaxs\ bl ç'u ds cgqr egÙoiw.kZ vk/kkj curs

gSaA ;g iwoZ esa gh vusd ckj crk;k tk pqdk gS fd vuqeku dk fo"k; /keZdhfrZ ds

vuqlkj lkekU;y{k.k gqvk djrk gSA u dsoy bruk gh vfirq vuqeku ds }kjk

Loy{k.k dHkh Hkh fo"k; ugha fd;k tk ldrkA vuqeku dk fo"k; lkekU;y{k.k gh gksrk

gS] og dHkh Hkh çR;{k dk fo"k; ugha gks ldrkA fuf'pr rkSj ij leL;k vk;sxh fd

;fn vuqeku dk fo"k; lkekU;y{k.k gh gksrk gS] rks fdl çdkj ls çek.k dk y{k.k

vfolaokndRo vuqeku ij ykxw gksxk\ laokndRo ;k vfolaokndRo çnf'kZr vFkZ dk

çkidRo gh rks gS] blls vfrfjä ughaA U;kfcUnqçdj.k ij Vhdk fy[krs gq, /keksZÙkj

vfolaokndRo dh O;k[;k djrs gq, dgrk gS] ^^yksds p iwoZçnf'kZreFkaZ çki;r~

laokndeqP;rsA**13 vc vuqeku ds }kjk çnf'kZr vFkZ gS lkekU;y{k.kA og vuqeku

ds }kjk çnf'kZr lkekU;y{k.k rks çkfIr;ksX; gksrk gh ughaA fQj fdl çdkj ls vuqeku

dk çkek.; lEHko gksxk\ ;fn f}rh; ifjHkk"kk vKkrkFkZKkidrk ds vk/kkj ij vuqeku

dk çkek.; Lohdkj djsa rks fQj ç'u mBsxk fd ;fn vKkrkFkZKkidrk ds dkj.k

vuqeku dk çkek.; vki ekurs gSa rks lfodYid çR;{k dk çkek.; Hkh vkidks

Lohdk;Z gksuk pkfg,A nksuksa dks gh vKkrkFkZKkidrk leku :i gSA lkekU;y{k.k fo"k;

ds vk/kkj ij rks vuqeku rFkk lfodYid çR;{k nksuksa dh gh vKkrkFkZKkidrk leku

gh gSA bl leL;k dk  lek/kku djus ds fy, ̂ ^/keZdhfrZ vuf/kxrkFkZfo"k;a çek.kEk~**

bl çek.k ds y{k.k esa ^vuf/kxrs Loy{k.ks* bruk vf/kd tksM+us dh vko';drk

çfrikfnr djrs gSaA vuf/kxrkFkZfo"k;a çek.ke~ dk rkRi;Z vKkrkFkZKkidrk ls gh gSA

ijUrq vKkrkFkZKkidrk dks ge çek.k dk y{k.k rHkh eku ldrs gSa] tc blesa

vuf/kxrs Loy{k.ks brus va'k dks ge vkSj tksM+ nsaA vU;Fkk ;g ifjHkk"kk nks"k;qä gks

tk;sxhA bl va'k dks tksM+ nsus ij bl ifjHkk"kk dk rkRi;Z ;g fudyrk gS fd Loy{k.k

ds vuf/kxr gksus ij vuf/kxrkFkZfo"k;d Kku dks çek.k ekuk tk;sxkA bl va'k ds

tksM+ nsus ij ;g ifjHkk"kk vuqeku rks lax`ghr djrh gS ijUrq lfodYid çR;{k dks

lax`ghr ugha djrhA tc ge vuqeku ds ek/;e ls /kwe ds }kjk vfXu dks tku jgs

gksrs gSa] rks ogk¡ ij vfXuLoy{k.k  vf/kxr ugha jgrkA vuf/kxr gh gksrk gSA bl
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dkj.k vuqeku fu;er% lkekU;y{k.k dks fo"k; djus ij Hkh çek.k gksrk gSA ijUrq

fufoZdYid çR;{k ds mijkUr tk;eku lfodYid rks tUe gh bl dkj.k ys ikrk gS

D;ksafd mlds iwoZ esa fufoZdYid çR;{k ds }kjk Loy{k.k dk Kku lEiUu gqvk gSA mlh

fufoZdYid çR;{k dh lkeF;Z ls mRiUu gksusokyk fodYi oLrqr% ml fufoZdYid

çR;{k dk vuqdj.k jgk gksrk gS] bl dkj.k og oLrqr% fufoZdYid çR;{k dk dk;Z

gksus ds mlh ds fo"k; dks fo"k; djrk gqvk çR;{k u gksdj Le`fr gh gSA bl dkj.k

og çek.k ugha gSA  bl dkj.k lfodYid çR;{k dk çkek.; lEHko ugha gSA14 vuqeku

dh fLFkfr vyx gSA vuqeku dk çkek.; gesa Lohdkj djuk iM+rk gS D;ksafd ogk¡ ij

vuqeku ds }kjk tc vfXulkekU;y{k.k dk Kku gks jgk gS] ml le; rd

vfXuLoy{k.k vKkr gS] vuf/kxr gSA bl dkj.k vuqeku dk çkek.; Lohdk;Z gSA

blh dkj.k /keZdhfrZ lfodYid dk vuqeku ,d vU; Hksn Hkh çLrkfor djrs gSa fd

lfodYid çR;{k esa vuf/kxr oLrq:i dh vf/kxfr ugha gksrh vkSj çek.k dh O;oLFkk

oLrq ij vf/kf"Br gksrh gSA15 blh dkj.k /keZdhfrZ ds vuqlkj Loy{k.k gh ijekFkZr%

oLrq gSA lkekU;y{k.k voLrq gSA tcfd çek.k dh O;oLFkk oLrq ij ;kuh Loy{k.k ij

fuHkZj gSA ckj ckj es;esda Loy{k.ke~ dk mn~?kks"k djus dk dkj.k Hkh ;gh gS] fd oLrqr%

/keZdhfrZ ds vuqlkj dsoy Loy{k.k gh oLrq gSA lkekU;y{k.k rks gekjh dYiuk ls

mn~Hkwr gksrk gSA yksxksa dh ço`fÙk vFkZfØ;k;ksX; oLrq ds fo"k; esa gksrh gS] og

vFkZfØ;k;ksX; oLrq rks dsoy Loy{k.k gSA bl dkj.k Loy{k.k ds vk/kkj ij gh çkek.;

rFkk vçkek.; dk fu/kkZj.k djuk laxr gSA lkekU;y{k.k fdlh Hkh çdkj ls fdlh Kku

ds çkek.; ;k vçkek.; dk fu/kkZjd ugha gks ldrkA

la{ksi esa /keZdhfrZ dh ;qfä;ksa dk vkykspu djus ij dqN fcanq mHkjdj vkrs

gSaA çR;{k dh çfØ;k esa gksusokys fufoZdYid rFkk lfodYid bu nksuksa gh Kkuksa esa dqN

cgqr gh ekSfyd Hksn gSaA igyk ;g fd fufoZdYid Loy{k.k dk çn'kZu djrk gS vkSj

Loy{k.k gh vFkZfØ;klk/ku gksrk gSA bl dkj.k fufoZdYid çR;{k dk çkek.; rks

/keZdhfrZ dks Lohdk;Z gSA blds foijhr fufoZdYid ds mÙkjdky esa Hkkoh lfodYid

Loy{k.k dks gh Le`fr dk fo"k; cukrk gS] blhfy, Le`fr gksus ds dkj.k fufoZdYid
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çR;{k ds }kjk çnf'kZr Loy{k.k esa ge mldk çkek.; ugha Lohdkj dj ldrs gSaA mlh

Loy{k.k dh fo"k;rk dks ysdj lfodYid çR;{k ds çkek.; dh] vfolaokndRo dh

vkifÙk nh tk jgh FkhA vc ;g fuf'pr gS fd ewyr% fufoZdYid çR;{k ds fo"k;

Loy{k.k dks vk/kkj cukdj lfodYid çR;{k ds vfolaokndRo dk vkiknu ugha fd;k

tk ldrkA bl dkj.k çR;{k dh ;g ifjHkk"kk lfodYid çR;{k ij ykxw ugha dh tk

ldrhA ml lfodYid ds }kjk ,d vuwBs fo"k; lkekU;y{k.k dk Hkh fo"k;hdj.k gksrk

gSA ;g lkekU;y{k.k fodYi ds mRiUu u gksus rd vKkr vFkZ gS] iwoksZRiUu

fufoZdYid çR;{k ds }kjk mldk fo"k;hdj.k ;k çdk'ku ugha fd;k x;k gSA ijUrq bl

lkekU;y{k.k dks fo"k; djus ds vk/kkj ij ge ;g ugha dg ldrs fd çek.k dh

f}rh; ifjHkk"kk vKkrkFkZçdk'kdRo ;k vuf/kxrkFkZfo"k;Ro bl lfodYid çR;{k ij

ykxw gksrh gSA D;ksafd ;g ifjHkk"kk vius vkiesa viw.kZ gSA bl ifjHkk"kk esa vuf/kxrs

Loy{k.ks bruk va'k vkSj tksM+uk gSA bl va'k ds tqM+ tkus ij gh ;g ifjHkk"kk funqZ"V

gks ldrh gSA

lfodYid çR;{k ds vçkek.; ds fy, /keZdhfrZ ,d vU; ;qfä Hkh çLrkfor

djrs gSaA /keZdhfrZ dh ;qfä gS fd çòfÙr dh çfØ;k ij fopkj fd;k tk;s rks lfodYid

çR;{k fufoZdYid çR;{k ls vfHkUu ;ksx{kse gSA16 ;ksx dk rkRi;Z gS vçkIr fo"k; dh

çkfIr rFkk {kse dk rkRi;Z gS rnFkZfØ;kfu"Bku :ih ifjikyuA17 bu nksuksa ds ifjçs{;

esa fufoZdYid çR;{k ls lfodYid dk dksbZ Hksn ugha gSA bl dkj.k nksuksa dk çkek.;

Lohdkj djuk vuqfpr gSA ço`fÙk dk vk/kkj Loy{k.k gh gS lkekU;y{k.k ughaA

lkekU;y{k.k dh çkfIr rks lEHko gh ugha gSA bl dkj.k ço`fÙk ds vk/kkj çkek.; dk

fu/kkZj.k vxj djuk gS rks Loy{k.k gh çkek.; dk vk/kkj gksxkA ,slh ifjfLFkfr esa

fdlh ,sls Loy{k.k dk fo"k;hdj.k lfodYid ds }kjk fd;k ugha tkrk] vkSj u gh

lfodYid fufoZdYid ds fo"k; Loy{k.k ls vfrfjä esa çorZd gh gksrk gSA ftlesa

lfodYid çorZd gksrk gS] og fufoZdYid ds }kjk gh Kkr gks pqdk gSA ;|fi fodYi

dk fo"k; Loy{k.k ugha gksrk] bl dkj.k ;g dFku vlaxr çrhr gksrk gS fd fodYi

dk Hkh fo"k; ogh gS tks fd dYiukiks< fufoZdYid çR;{k dk fo"k; gSA rFkkfi fodYi
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esa Loy{k.k dk gh v/;ok; gksrk gSA18 vçkIr fo"k; dh çkfIr ds vk/kkj ij foospu

fd;k tk;s rks lfodYid ds }kjk tks fo"k; çkIr gksrk gS] og lkekU;y{k.k rks çkfIr

ds v;ksX; gSA blh dkj.k rks lkekU; y{k.k dks cgq/kk vuFkZ dgk tkrk gS] voLrq dgk

tkrk gSA {kse Hkh lfodYid dk fufoZdYid ds leku gh gS D;ksafd vkykspukKku ds

}kjk ftlesa ço`fÙk gksrh gS] lfodYid çR;{k ds }kjk Hkh rks mlh Loy{k.k esa gh ço`fÙk

gksrh gSA19 bl dkj.k lfodYid çR;{k dk çkek.; Lohdk;Z ugha gks ldrkA vuqeku

ds lkFk fLFkfr fHkUu gSA vuqeku dk çkek.; Lohdk;Z gS D;ksafd vuqeku ds }kjk vfXu

dk Kku gksus ij vfXufo"k;d tks vFkZfØ;k gksrh gS] og vFkZfØ;k fdlh çR;{k ds }kjk

lEik| ugha gks ldrhA blh dkj.k U;k;fcUnq dh Vhdk fy[krs gq, /keksZÙkj Li"V djrs

gSa fd nks çdkj ds fodYi gksrs gSa] ,d rks fyaxt fodYi nwljk vfyaxt fodYiA fyaxt

fodYi gh oLrqr% vuqeku gSA og fu;r vFkZ dk çn'kZu djrk gS] og vFkZ çki.k;ksX;

Hkh gksrk gSA blds foijhr gjsd vfyaxt fodYi fu;ked dks ns[ks fouk gh ço`Ùk gksrk

gS rFkk Hkko o vHkko ls vfu;r vFkZ dks gh fn[kykrk gSA tks fd furkUr vçki.kh;

gSA20 bl dkj.k vfyaxt fodYi dk çkek.; lEHko ugha gksrkA blds foijhr fyaxt

fodYi ;kuh vuqeku dk çkek.; lEHko gksrk gS D;ksafd vuqeku ds }kjk ftl le;

lkekU;y{k.kkRed vKkr vFkZ dk Kku djk;k tkrk gS] ml le; Loy{k.k Kkr ugha

jgrk] vf/kxr ugha jgrkA blh çdkj ml vuqeku ds }kjk v/;ols; Loy{k.k dh

çkfIr Hkh KkuksijkUr lEHko gksrh gSA blds foijhr lfodYid ds }kjk tks vFkZçkfIr

gksrh gS] mldk ftEesnkj oLrqr% fufoZdYid çR;{k gksrk gSA la{ksi esa ckS) nk'kZfudksa

ds rdksaZ dks /keksZÙkj dh O;k[;kvksa ds vkyksd esa ge bl çdkj le> ldrs gSa fd fdlh

Hkh çek.k dk çkek.; oLrqr% Loy{k.k ij gh fuHkZj gSA og Loy{k.k çR;{k rFkk

vuqeku nksuksa dk fo"k; gqvk djrk gSA çR;{k dk og xzká fo"k; gS] tcfd vuqeku

dk og v/;ols; fo"k; gSA çR;{k dk çkek.; çR;{k ds xzká fo"k; Loy{k.kfo"k;d

vFkZfØ;k ds vk/kkj ij gqvk djrk gS] tcfd vuqeku dk çkek.; vuqeku ds

v/;ols; fo"k; Loy{k.kfo"k;d vFkZfØ;k ds vk/kkj ij lEHko gksrk gSA çR;{k ds

v/;ols; fo"k; lkekU;y{k.k esa vFkZfØ;klk/kurk ugha gksrh vkSj u rks vuqeku ds
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xzká fo"k; lkekU;y{k.k esa gh og gksrh gSA lfodYid çR;{k ds lkFk leL;k ;g gS

fd mlds nks çdkj ds fo"k; ugha lEHko gSaA mldk fo"k; ,d çdkj dk gh lEHko gS]

tks fd lkekU;y{k.k gSA ftl Loy{k.k dk vuqdkjh og lfodYid çR;{k gksrk gS] ml

Loy{k.k dh vFkZfØ;klk/kurk dk ykHk og lfodYid çR;{k ugha mBk ldrk D;ksafd

;g rks  m/kkj dh vFkZfØ;klk/kurk gksxhA bl dkj.k lfodYid çR;{k ds vfolaokndRo

dh ckr ugha dh tk ldrhA og Loy{k.k rks iwoksZRiUu fufoZdYid çR;{k ds }kjk gh

çdkf'kr dj fn;k x;kA vr% mlds vk/kkj ij fufoZdYid çR;{k dk gh vfolaokndRo

gks ldrk gSA vuqeku ds LFky esa tks Loy{k.k v/;ols; gksrk gS] og egkulkfn esa

vuqHkwr vfXu Loy{k.k ls vfrfjä gksrk gS] og vuf/kxr gksrk gSA rFkk mlh Loy{k.k

dks vk/kkj cukdj vuqeku dk vFkZfØ;klk/kuRo lEHko gksrk gSA bl rjg lfodYid

çR;{k esa u rks çek.k dh çFke ifjHkk"kk vfolaokndRo ykxw gksrh gS vkSj u gh f}rh;

ifjHkk"kk vKkrkFkZKkidRo ghA bl dkj.k lfodYid çR;{k ds çkek.; dh vLoh—fr

;qfälaxr fn[krh gSA fu"d"kZr% dgk tk ldrk gS fd ckS) nk'kZfud Bhd mUgha dkj.kksa

ls lfodYid çR;{k dk çkek.; ugha Lohdkj djrs gSa] ftu dkj.kksa ls uS;kf;d Le`fr

dk çkek.; ugha ekursA

vkpk;Z] n'kZu ,oa /keZ foÒkx] dk'kh fgUnw fo'ofo|kYk;] okjk.klhvkpk;Z] n'kZu ,oa /keZ foÒkx] dk'kh fgUnw fo'ofo|kYk;] okjk.klhvkpk;Z] n'kZu ,oa /keZ foÒkx] dk'kh fgUnw fo'ofo|kYk;] okjk.klhvkpk;Z] n'kZu ,oa /keZ foÒkx] dk'kh fgUnw fo'ofo|kYk;] okjk.klhvkpk;Z] n'kZu ,oa /keZ foÒkx] dk'kh fgUnw fo'ofo|kYk;] okjk.klh

lUnHkZ ,oa iknfVIi.kh&lUnHkZ ,oa iknfVIi.kh&lUnHkZ ,oa iknfVIi.kh&lUnHkZ ,oa iknfVIi.kh&lUnHkZ ,oa iknfVIi.kh&
1- fufoZdYida rq HkzeçekcfgHkwZra O;ogkjkuaxRokRk~A rÙofpUrkef.k fufoZdYidçR;{kokn
2- i`-6] çek.kleqPp; fo'kkykeyorh Vhdk] lEikfnr ,oa frCcrh ls iqujZfpr ,p vkj

jkekLokeh v;axkj] eSlwj] 1930
3- gsrqfcUnq] i`-188] /keZdhfrZç.khfr U;k;fcUnqçdj.k] vpZV Hkê —r gsrqfcUnqVhdk] nqosZd feJ —

r gsrqfcUnqVhdkyksd] c`tfd'kksjfeJ —r –f"VfgUnhVhdk lfgr] lEiknd c`tfd'kksj
f=ikBh]lEiw.kkZuUn laL—r fo'ofo|ky;] okjk.klh] 2010

4- ogha i`-188
5- rfLeu~ rFkkHkwrs –"Vs lfr rnlk/kkj.krkefHkyiUrh vr}~;ko`fÙkfo"k;k Le`fr#RiUuk çR;{kcysu

u çek.ke~ ;Fkk–"Vkdkjxzg.kkRk~A çkxlk/kkj.ka –"V~ok vlk/kkj.kefHkyir% ¼çfr"ks/kfodYiL;½
viwokZFkkZf/kxekHkkokRA ogha i`-190
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6- vFk Z fØ;klk/kuL; vkyk spukKku su n'k ZukPpA v–"VL; i quLrRlk/kuL; ¼fof/k½
fodYisukçfriÙksjuqekuoRk~A ogha] i`-198

7- ;|fi rsukuf/kxra lkekU;ef/kxE;r bfr o.kZ~;rs rFkkfi rn~ vFkZfØ;klk/kua u Hkofr bfr rnf/
kxUrk rSfefjdkfnKkuç[;ks fof/kfodYiks u çek.kEk~A gsrqfcUnqVhdk] i`- 199

8- ;Fkk çR;{ks.kkFkZfØ;klk/kus çns'kk[;s /kfeZ.;f/kxrs·I;uf/kxreFkZfØ;klk/kuef/kxE;rs] rL;kykspuKkus&
uSokf/kxekRk~A rLekr~ Le`frjsoklkfofr u çek.kfefrA ogha i`-201

9- ^p*dkjs.k Le`frRokPpsfr iwoksZädkj.kleqPp;%A ogha  i`-201
10- tkrsLRoFkZfØ;klk/kuRokHkkoknuf/kxrk;k vf/kxesfi ds'kkfnKkuL;so u çkek.;e~A ogha] i`-200&1
11- u p lkekU;a Loy{k.kçfriÙks:/kZ~oa rRlkeFkZ~;ksRiUufodYifoKkuxzkáa dkafpnFkZfØ;keqidYi;frA

;Fkk uhya    –"V~ok uhyfefr KkusA rnso fg uhyLoy{k.ka rFkkfo/klk/;kFkZfØ;kdkfjA gsrqfcUnq]
i`-205

12- rPp rsukReuk –"VesoA u p rRLoy{k.kxzg.kksÙkjdkyHkkfouks fodYiL; fo"k;s.k uhylk/
;kFkZfØ;k fØ;rsA i`-228 gsrqfcUnq

13- U;k;fcUnqVhdk] i`- 10] /keZdhfrZç.khr U;k;fcUnqçdj.k] fouhrnso—rfoLrj] /keksZÙkjç.khr
U;k;fcUnqVhdk] vKkrdr`ZdfVIi.kh lfgr] lEiknd }kfjdknkl 'kkL=h] ckS)Hkkjrh] okjk.klh]
1994

14- rLekn~ ^vuf/kxrkFkZfo"k;a çek.kEk~* bR;fi ^vuf/kxrs Loy{k.ks* bfr fo'ks"k.kh;Ek~A
vf/kxrs rq Loy{k.ks rRlkeFkZ~;tUek fodYiLrnuqdkjh dk;ZrLrf}"k;Rokr~ Le`frjso] u çek.kEk~A
gsrqfcUnq] i`-230

15- vuf/kxroLrq:iL;kuf/kxrs%A oLRof/k"BkuRokr~ çek.kO;oLFkk;k%A i`-235&7
16- ço`ÙkkS çR;{ks.kkfHkUu;ksx{kseRokRk~A gsrqfcUnq] i`-243
17- ;ksx% vçkIrL; fo"k;L; ifjPNsny{k.kk çkfIr%] {kse% rnFkZfØ;kuq"Bkuy{k.ka ifjikyuEk~A gsrqfcUnqVhdk

ì-243
18- r= fodYiL; fufoZdYidçR;{ks.kkfHkUuks ;ksx% Loy{k.kk/;olk;r%A i`-244
19- vfHkUu% {kse vkykspukfoKkukfno fodYiknfi Loy{k.k ,o ço`Ùks%A ogha
20- losZ.k pkfyaxtsu fodYisu fu;ked–"Vîk ço`Ùksu HkkokHkko;ksjfu;r ,okFkksZ n'kZf;rO;%A l p

çkif;rqe'kD;%A U;k;fcUnq Vhdk i`-12
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Jh vjfoUn n'kZu dh rkfdZd i`"BHkwfeJh vjfoUn n'kZu dh rkfdZd i`"BHkwfeJh vjfoUn n'kZu dh rkfdZd i`"BHkwfeJh vjfoUn n'kZu dh rkfdZd i`"BHkwfeJh vjfoUn n'kZu dh rkfdZd i`"BHkwfe

Jhizdk'k ik.Ms;Jhizdk'k ik.Ms;Jhizdk'k ik.Ms;Jhizdk'k ik.Ms;Jhizdk'k ik.Ms;

Hkkjrh; nk'kZfud ijEijk thou ds y{; dh izkfIr gsrq ftl ;ksx prq"V~;

¼Kku] Hkfä] deZ ,oa jkt½ dh ppkZ djrh gS og izo`fÙk ekxhZ de fuo`fÙk ekxhZ vf/

kd gS] tcfd thou izo`fÙk ,oa fuo`fÙk nksuksa dk le;ksx gSA euq"; dk thou ns'k&dky

fujis{k ugha gks ldrkA blfy, fdlh fujis{k dk fopkj ,oa O;ogkj mlds fy,

vlgt ugha rks dfBu vo'; gSA euq"; ewyr% jkxh gS] fojkxh gS( oSjkxh ughaA jkxh

gksus ds dkj.k og jfld gSA mls :i vkSj jax vPNs yxrs gSaA mlds fy, lkalkfjd

fofo/krk izd`fr dk Ükàxkj gS dkj.k fd og bl fofo/krk ds jax dk jfl;k gSA blh

esa og jljkt] jls'oj dks <w¡<rk gS ,oa mlds izse jl dk iku djrs gq,] ve`r

jl dk iku djrs gq, ßjlks oS l%Þ dh vuqHkwfr djuk pkgrk gSA og fujkdkj dks

lkdkj] fuxqZ.k dks lxq.k] vlhe dks llhe ,oa vkn'kZ dks O;ogkj esa ns[kuk pkgrk

gS lkFk gh lkdkj dks fujkdkj lxq.k dks fuxqZ.k] llhe dks vlhe] ,oa O;ogkj dks

vkn'kZ esa vuqHkwr Hkh djuk pkgrk gSA bl rjg og O;ogkj ,oa ijekFkZ] txr~ ,oa

bZ'oj rFkk ikfFkZo izd`fr ¼ek;k½ ,oa bZ'oj ds Hksn dks feVkuk Hkh pkgrk gSA og txr~

esa bZ'oj ,oa bZ'oj esa txr~ dks vuqHkwr djuk pkgrk gS ¼rnSPNr~ ,dks·ga cgqL;ke~

iztk;s;sfr &NkUnksX;] 6-2-3½A og bu izrh;eku fojks/kksa esa ugha jguk pkgrk] budk

mi;ksx djuk pkgrk gS] budh ifjHkk"kk cukuk pkgrk gS] bls Hkk"kk ,oa Hkko dk :i

nsuk pkgrk gSA og ejuk ugha pkgrk] vejrk ds lkFk lEcU/k tksM+uk pkgrk gSA

blhfy, og vlr~ ls lr~ dh vksj] vU/kdkj ls izdk'k dh vksj ,oa e`R;q ls ve`rÙo
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dh vksj tkus ds fy, ftl vO;ä ijekRek dh izkFkZuk djrk gS mls O;ä #i ysdj

bl /kjk ij vkuk iM+rk gS] ml rqjh; dks LFkwy txr~ esa mrjuk iM+rk gS] vkdk'k

ds Hkxoku dks /kjk ij ekuo&:i esa vkuk gksrk gS & ekuo dY;k.k ds fy,] lukru

/keZ dh iquizZfr"Bk ds fy, ¼lEHkokfe ;qxs ;qxs½A mldk 'kqHkkorj.k gksrk gS jl esa

Mqcksus ds fy,] Hkko esa flafpr~ djus ds fy,] Kku esa lqizfrf"Br djus ds fy,] Hkfä

esa :ykus] vkuUn esa g¡lkus] izse esa upkus ,oa yksdlaxzg esa vuqizsfjr djus ds fy,A

blhfy, gesa thou thus dh dyk] Hkkoiw.kZ laxhr dk y; ,oa y{; dk lw= jkx esa

<w¡<uk gksxk] fojkx esa <w¡uk gksxk] oSjkX; esa ughaA Lohdkj esa <w¡<uk gksxk] fu"ks/k esa

ughaA lR;k·u`rs feFkquhd`r txr~ esa <w¡<uk gksxk mlls ijs ugha( ^czã lR;a

txfUeF;k* ds fojks/k esa ugha ̂ oklqnso% loZfefr* esa <w¡<uk gksxkA ,sls esa tgk¡ lcdqN

vkuUn ls mn~Hkwr] ifjiksf"kr ,oa mlh esa yhu gks tkrk gS] dkj.k fd ;g lc dqN

oklqnso dh lR; yhyk dk foykl gS ,oa bl yhyk ds izR;sd pfj= foxzg mlh ds lR;

:i gSaA blfy, bl ikfFkZo txr~ esa izk.k vkSj eu ,d lÙkk dh] ,d psruk dh] ,d

'kfä dh] ,d vkuUn dh dgkuh gSa tks HkkSfrd nzO; ds izrh;eku fu'psru ¼vUua

czãsfrO;tkukr~½1 ds vU/kdkj esa canh gSa fdUrq ,slk jgus ds fy, vfHk'kIr ugha gSaA

;s eqfä ¼fnO; thou½ ds fy, la?k"kZ dj jgs gSa D;ksafd budh izd`fr esa gS & bZ'oj

dh fnO; yhyk esa Hkkx ysrs jguk] mls <w¡< fudkyuk rFkk ^lo±[kfYona czã* dh

vuqHkwfr djrs gq, vUrr% ogh gks tkuk tks og Fkk] gS vkSj lnk jgsxkA

oLrqr% ekuoh; oSpkfjdh dh bl izfØ;k] izk:i ,oa y{; ds dkj.k Hkkjrh;

n'kZu esa fpUru dh nks l'kä /kkjk;sa lekukUrj :i ls fodflr gqb± & izFke]

HkkSfrdoknh ,oa f}rh; vk/;kReoknhA HkkSfrdoknh fopkj/kkjk HkkSfrd rÙoksa dh Lohd`fr]

mudh Js"Brk ,oa muls gh lEc) dj txr~ dh mRifÙk vkfn dh O;k[;k djrh gSA

bl fopkj/kkjk dk vkn'kZ HkkSfrd foKku oLrqvksa dk vUos"k.k uhps ls Åij dh vksj

djrk gS fdUrq og Hkwy tkrk gS fd oLrqvksa dk lR; mudh xgjkbZ] muds dsUnz esa

vkSj ;gk¡ rd fd muds f'k[kj ij Hkh gksrk gS( ,sls gh psruk dk lR; Hkh mlds f'k[kj

ij] mldh xgjkbZ ,oa mlds dsUnz esa ik;k tk ldrk gSA HkkSfrd inkFkZ esa gekjh
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vUosf"krk bl dkj.k Hkh nwf"kr gks ldrh gS fd HkkSfrd inkFkZ esa psruk lekf/k esa jgrh

gS vkSj gekjh tk¡p&iM+rky dk dksbZ izR;{k mÙkj ugha nsrhA ltho HkkSfrd esa tks vHkh

rd ekufld ugha cuk gS] vHkh rd vopsru gS og dHkh&dHkh mÙkj rks nsrk gS

ijUrq ,slk ftls ge le> ugha ikrs gSaA i'kq ekul ds vUnj psruk fu'psru tM+

inkFkZ dh vk| lekf/k esa ls fodflr v)Ztkxzr psruk gSA euq"; esa Hkh og vk|

vfo|k ls 'kq: gksrh gS tgk¡ mldh vfHkO;fä;k¡] lkexzh] xfrfof/k Kku ds fy, dqN

VVksyuk gSA ge dsoy mlh ls ugha le> ldrs fd psruk D;k gS\ mldh lhek,¡

,oa lEHkkouk,¡ D;k gSa\ rc ge ;g dSls tkusa fd psruk dk dksbZ f'k[kj ;k mldk

dksbZ vkUrfjd dsUnz Hkh gS] tks oLrqvksa dh lrg ij fn[kyk;h ugha nsrk gSA bl n`f"V

ls tM+ inkFkZ ls lEiw.kZ psru txr~ dh O;k[;k dk oSKkfud iz;kl lkFkZd fdUrq

,dkaxh gSA

nwljh fopkj/kkjk vk/;kReoknh gS tks ,deso psru rÙo dh Lohd`fr] mldh

Js"Brk] ,oa mlls gh ;k mlls lEc) dj txr~ dh O;k[;k dk iz;kl djrh gSA

;g ekurh gS fd psruk oLrqvksa ;k rF;ksa dk ,slk <sj ugha gS ftls izR;{k n'kZu]

dYiuk vkSj ekuo c`f) ds lkis{k rdZ }kjk Li"V] oxhZd`r vkSj O;ofLFkr fd;k

tk;A ;s lHkh viw.kZ ;a= dh phtsa gSa blfy, tks O;oLFkk djrh gSa og vLFkk;h]

,dkaxh] dsoy v)ZlR; ;k mlls Hkh de lR; gksrk gS] vius LoHkko dk lR; u

gksdj cuk gqvk izfr:i gksrk gSA vr% psruk dksbZ HkkSfrd ;k vopsru jgL; ;k

la;ksxo'k ;k vLFkk;h la;ksx ugha gSA ̂ ;g og pSrU; ¼czã½ gS tks oLrqvksa ds vkjEHk

ls igys Fkk vkSj oLrqvksa ds vUr ds ckn Hkh jgsxkA*2 ftls mifu"knksa us dgk fd ;g

og vkRek gS tks lr~ ;k vlr~ Fkk] ftlus vius vUnj txr~ l`f"V ns[kh ;k mlh

vlr~ ls] 'kk'or lr~ ls ,sfgd lÙkk us tUe fy;kA ns'k&dky jfgr 'kk'or dks vius

vUnj ns'k&dky dh dYiuk djus ;k mls cUn dj nsus ls dkSu jksd ldrk gS\

^ysfdu txr~ dk ckgjh :i] jax bl xqá lR; dk [k.Mu djrk gSA gekjk eu]

gekjh bfUnz;k¡] gekjs lkeus ftrus rF; j[krs gSa os lc bl lR; ls badkj djrs gSa]

bl vkuqHkfod vk/kkj ij fd ;g lalkj ds nq%[k] d"Vksa ds lkFk vlaxr gSA ;g
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thfor izkf.k;ksa vkSj oLrqvksa dh vifjorZu'khy fu'psruk ds lkFk esy ugha [kkrkA

gekjh psruk dh lrg ij vkSj gekjs pkjksa vksj dsoy ,sfgd ,oa {k.kHkaxqj lhfer

,oa lkUr oLrq,¡ gh gSaA tks gesa cM+k nh[krk gS mldh Hkh lhek gSA ge ftlds LFkk;h

gksus ds lius ns[krs Fks mldk vUr vk tkrk gSA ;g fo'kky fo'o tks vuUr esa

foLr`r gksrk gqvk nh[krk gS vkf[kj og Hkh lhekghu lkkUr esa canh gSA*3 ,slk D;ksa

gS\ ;g fojks/kkHkkl D;ksa gS\ D;k lr~ oLrqr% }U}kHkklh] fojks/kkHkklh gh gS ;k

dkYifud vFkok vkjksfir\ blh leL;k ds lek/kkukFkZ Hkkjrh; pSrU;oknh

vk/;kfRed ijEijk esa ̂ ek;kokn* ds fl)kUr dk izos'k gh ugha rkfdZd iz;ksx Hkh gqvk

gS & eq[;r% osnkUr dh ijEijk esaA lEo`fÙk lr~ dks ekurs gq, Hkh ukxktqZu ftl

ek;kokn dh ̂ vlr~ 'kkL=a* dgdj vkykspuk djrk gS] ml ek;kokn dk 'kadj izHk`fr

osnkUrh vkpk;ks± us osnkUr dh LFkkiuk esa rh{.k rdZ ds :i esa iz;ksx fd;k gSA Jh

vjfoUn us Hkh ̂ fnO;thou* esa mldh fo'kn~ ppkZ dh gS ysfdu 'kadj ls fHkUuA ,rnFkZ

'kadj ds ek;kokn ,oa rRizlax esa Jh vjfoUn ds fopkjksa dh fdafpr~ ppkZ ;gk¡ vo';

visf{kr gSA

fl)kUrr% ^czã lR;a txfUeF;k thoks czãSouk·ij%* ¼czã lR; gS] txr~

feF;k gS] tho ,oa czã esa vHksn gS½ ,oa ̂ lo±[kfYona czã* ¼lc dqN czã gh gS½ vkfn

okD;ksa esa ^thoksczãSouk·ij%* ,oa ^lo±[kfYona czã* ds :i esa v}Sr osnkUr dh

rÙoehekalh; izfr"Bk gS] ftldk lEcU/k lr~& ,slh lÙkk ls gS tks izek.k fujis{k]

Lo;aizdk'k Lo;afl) ,oa ikjekfFkZd gS rFkk ^czãlR;a txfUeF;k ds :i esa

Kkuehekalh; izfr"Bk ls gS ftldk lEcU/k lR;] izek.k lkis{k ,oa O;ogkj ls gS(

dkj.k fd 'kadj dks efr] Jqfr ,oa vuqHkwfr rhuksa izek.k :i esa Lohdk;Z gSa bl ekU;rk

ds lkFk fd vkRek ;k czã lHkh izek.k] izes; vkfn O;ogkj dk vkJ; gksus ds dkj.k

lcls iwoZ gSA vr% 'kadj tc czã ftKklk dh ckr djrs gSa rks og czã dh ugha

vfirq czã fo"k;d ftKklk dh ckr djrs gSa] ;g tkurs gq, Hkh fd fo"k; ds lkFk

fo"k;h dk iz'u vfuok;Zr% mRFkkfir gksxkA xks;k fd fl)kUrr% 'kadj dks }Sriziap

ekU; ugha gSA og czã ls izrh;eku txr~ dks lEc) dj ek;k ds ek/;e ls txr~
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dh O;k[;k rks djrs gSa fdUrq vUrr% txr~ dh ;FkkFkZrk Lohdkj djus dh ctk; mls

feF;k ?kksf"kr djrs gaSA bruk gh ugha 'kadj ftl ek;koknh uko ds lgkjs czã&txr~

lEcU/k dh rkfdZd lfjrk ikj djrs gSa vUrr% ml ek;k dks Hkh feF;k ?kksf"kr dj

nsrs gSaA

oLrqr% osn] mifu"kn~] xhrk ,oa ra= rFkk fodklokn dh i`"BHkwfe ij vk/kkfjr

Jh vjfoUn ds fpUru esa ,slh v}Sr osnkUrh; izfrLFkkiukvksa dh laoh{kk n`f"Vxkspj

gksrh gSA Jh vjfoUn 'kadj erkoyfEc;ksa ls iwNrs gSa fd ;fn lc dqN czã gh gS rc

;g txr~ czã ls cká D;ksa\ czã ;fn lR; gS rks mlls vcká ;g txr~ feF;k D;ksa\

;fn ftlds tkuus ij lc dqN tku fy;k tkrk gS ¼;fLeu~ foKkrs lo± foKkra Hkofr½

lR; gS] rks mlds tku ysus ij lc feF;k ,oa jgL; D;ksa vkSj dSls gks tkrk gS\

bl ckr ls rks bUdkj ugha fd;k tk ldrk fd fo'o gh og pht gS ftlls gekjh

leLr psru vuqHkwfr;k¡ 'kq: gksrh gSaA laHkou dh ,d lrr~ /kkjk gS] ifjorZu ,oa

fodkjksa dk ,d pØ gS tks vkdkjksa ,oa lEcU/kksa dh jkf'k gSA iz'u ;g gS fd og dkSu

lh pht gS tks vLFkk;h dks LFkkf;Ro dk] vfLFkj dks fLFkjrk dk] ifjorZu dks

'kk'orrk dk ,slk vkHkkl nsrh gS ftlds lHkh rÙo lnk vfLFkj vkSj vifjorZu'khy

jgrs gSa\ ckS)ksa ds ;gk¡ rks ;g psruk dh fØ;k }kjk foKku vkSj laLdkj }kjk gksrk

gS ijUrq ;s lHkh vius vki esa vLFkk;h gSaA blds foijhr ek;koknh dgrk gS fd ;g

og psruk gS tks okLro esa fufoZdkj] vifjorZu'khy ,oa Lo;aHkw gSA mlls fodkj ,oa

ifjorZu dk iziap mn~Hkwr gksrk gSA Jh vjfoUn dgrs gSa ;g dSls lEHko gS\ osnkUrh;

n`f"V ls rks ;g vlaxr gh ugha ijLij fojks/kh Hkh gSA blh ls cpus ds fy, rks osnkUrh

;g dgrk gS fd leLr txr~ iziap HkzkfUr ;k ek;k gS] vokLrfod gS] vlr~ :i

ls lr~ gSA Jh vjfoUn dk ekuuk gS fd v}Sr osnkUrh; ek;kokn dk fl)kUr rks

vfLrRo dh leL;k dks lnk ds fy, vlek/ks; cuk nsrk gSA ;g txr~ esa gekjs lHkh

vuqHkoksa dks v;FkkFkZ ;k Hkze ekurk gS ijUrq ;fn txr~ esa tho ds leLr vuqHko

Hkze gSa rks D;k mlds vk/;kfRed vuqHko Hkze ugha gSa\ ,slh fLFkfr esa ijerÙo dk

vuqHko Hkh rks Hkze gks ldrk gS] D;ksafd fu"ks/k dh izfØ;k ;gk¡ :d ugha ldrh gSA
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vr% ek;kokn dk ifj.kke ;g gksrk gS fd gekjh lÙkk] gekjs vuqHko ,oa iz;kl

viuk vFkZ [kks cSBrs gSaA fdUrq lEHkou ds bl txr~ esa nsg/kkjh tho ds fy, mlds

vkRek ds bl txr~ dks NksM+dj iyk;u dj tkus esa dksbZ i;kZIr fot; ugha gSA4

blfy, Jh vjfoUn txr~ feF;kRo dh flf) gsrq 'kadj iznÙk LoIu] ifjorZu ,oa

viHkze ij vk/kkfjr ;qfä;ksa dh laoh{kk dj ;g Li"V djrs gSa fd buesa ls fdlh

,d ls ;k leosr :i ls Hkh txr~ dk feF;kRo fl) ugha gksrkA og dgrs gSa fd

LoIu Hkze ugha gS] ;g psruk dh ,d voLFkk gSA ;g Hkh gks ldrk gS fd psruk dh

fHkUu&fHkUu voLFkk,¡ gksa vkSj muesa ls izR;sd viuh Lora= ;FkkFkZrk,¡ j[krh gksaA

fdUrq blls ;g rks fl) ugha gksrk fd ftl voLFkk esa ge vc vk;s gSa og ;FkkFkZ

gS vkSj ftls ihNs NksM+ vk;s gSa og feF;k gSA5 tkxzr ,oa LoIu ;s viuh

vyx&vyx ;FkkFkZrk,¡ j[krs gSa] buds vius&vius vuqHko gSaA buesa fdlh ds

vk/kkj ij fdlh dks feF;k dguk mfpr ugha gSA blh izdkj lexz :i esa ns[kus ij

fo'o dh {kf.kdrk dk Hkh gesa dksbZ izek.k ugha feyrk dkj.k fd tks vuUr ÅtkZ fo'o

dh l`f"V djrh gS D;k mldk ;k mlds deZ dk vkfn ;k vUr gS\ tgk¡ rd viHkze

dk iz'u gS ;g ekufld ¼e:&ejhfpdk½ ,oa pk{kq"k ¼jTtw&liZ½ nks izdkj dk gksrk

gS] fdUrq izR;sd viHkze esa tks xyr inkFkZ dk izfr:i gS og fdlh ,sls inkFkZ dk

izfr:i ugha gS tks feF;k gS] vlr~ gSA og ,sls lr~ inkFkZ dk izfr:i gS ftls eu

;k bfUnz;ksa us ftl LFkku ij vkjksfir fd;k gS ogk¡ og ugha gS] dgha vU;= gSA6

^vr% feF;k Kku dk ewy dkj.k gS lkeus fn[kk;h nsus okys ;FkkFkZ inkFkZ ds :i ds

lkFk nwljs LFkku ij igys ls Kkr nwljs ;FkkFkZ inkFkZ ds :i dk lkn`';A*7 ;g miek

rc ;qfälaxr gksrh tc txr~ dk tks vuqHko ge j[krs gSa og fdlh ,sls lPps txr~

dk izfr:i gksrk tks fd vU;= gSA ijUrq ;gk¡ ek;kokn esa rks txr~ inkFkks± dk

vfLrRo jfgr :i gS ,d HkzkUr jpuk gSA8 vr% ;g miek fo'o ds feF;kRo dks

fl) ugha djrhA okLrfodrk rks ;g gS fd leLr ekufld foi;Z; ,oa Hkze vKku

ds ifj.kke gSaA eu 'kwU; ls fdlh inkFkZ dh jpuk ugha dj ldrkA vKku Kku dh

gh lkexzh ls  feF;k jpuk djrk gS] mUgsa xyr <ax ls la;qä djrk gSA vLrq] Hkze
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dk dkj.k vKku ekuus ds ckotwn tgk¡ 'kadjkuq;k;h ekurs gSa fd Hkze dsoy ,d

Le`fr izfrfcEc gh ugha gS vfirq ;g Le`fr ls loZFkk i`Fkd~ ,d u;h lf"V gS ogk¡

Jh vjfoUn bls ,d cká inkFkZ ij ;FkkFkZ Le`fr izfrfcEc dks vkjksfir ekurs gSaA

Jh vjfoUn dgrs gSa fd txr~ czã dh gh vfHkO;fä gS] vr% czã ls brj viuk

vfLrRo ugha j[k ldrkA ^uke&:i foyqIr gks ldrk gS fdUrq bldk rkRi;Z ek=

O;ä voLFkk ls vO;ä voLFkk esa pyk tkuk gSA dsoy fuR; gh ;FkkFkZ gS ;g gekjh

'kq) ckSf)d vo/kkj.kk gSA LoYidkyhu vkSj fuR;] dkyxr vkSj dkyjfgr dk Hksn

dsoy gekjs fopkj dk cuk;k gqvk gS*A9 ^leLr vfLrRo pkgs mldk jax&:i]

mldh lÙkk dh izfØ;k dSlh Hkh D;ksa u gks vius nzO;] lzksr] ÅtkZ ,oa lR; esa ,d

gh vkRek gSA ogh vkRek lcdk vkfn] e/; ,oa vUr gSA ̂ og Lo;a 'kk'or~] Lo;aHkw

,oa vuUr gS( vkfn & vUr ls ijs] dky ls ijs] :i&xq.k ,oa ifjorZuksa ls ijs gkssrs

gq, Hkh lR; esa vofLFkr og vk/kkjHkwr ;FkkFkZrk gS tks gekjs Kku ls fNik gSA og

,d ek= lR; gS ftl ij v/kZlR; D;k lHkh lR; vkfJr gSa( os Hkh tks budk leFkZu

djrs gSa vkSj os Hkh tks budk [k.Mu djrs gSa*A10 ̂ leLr dky 'kk'or esa xfr djrk

gS] leLr ns'k vuUr esa QSyk gqvk gSA lHkh izk.kh] lEiw.kZ l`f"V mlh vk/kkj ij thrs

gSa tks muds vUnj Hkxoku :i esa vofLFkr gSaA ^;g vkUrfjd vk/;kRe ds ckjs esa

rks lp gS gh ijUrq vUr esa oká ns'k vkSj dky ds ckjs esa Hkh lp gh fl) gksrk

gS*A11 ,d fljs ls nwljs fljs rd bl lkjh [kkst esa ge Lo;a vius ls ijs ugha tk

ldrsA blfy, T;knk vPNk gS fd ge vius vUnj ns[ksa] ge vius dks ckgjh lk{;

dh izfrfØ;kvksa rd gh lhfer D;ksa j[ksaA rdZr% Hkh ;fn dsoy czã gh lr~ gS rks ;g

lc czã gh gksuk pkfg,] txr~ dks Hkh ml ijekFkZ rÙo ls i`Fkd~ ugha gksuk pkfg,A

vr% ^lPpk v}Sr og gS tks leLr inkFkks± dks ,dre czã ekurk gS vkSj mldh

lÙkk dks nks vlEc) rÙoksa & fuR;lR; ,oa fuR;feF;kRo] czã ,oa vczã] vkRek ,oa

vukRek ¼tM+½ esa foHkä ugha djrkA ;fn ;g lR; gS fd dsoy vkRek gh vfLrRo

j[krk gS rks ;g Hkh lR; gksuk pkfg, fd ;g lc vkRek gh gS*12 ¼lo± [kfYona czã½A

vLrq Jh vjfoUn dks Hkh v}Sr gh Lohdkj gS fdUrq 'kadj dk v}Sr ughaA mUgsa lexz
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v}Sr Lohdkj gS & ,slk v}Sr tks lÙkk ds leLr i{kksa dks vius Hkhrj lekfo"V

djrk gSA

bl izdkj Jh vjfoUn dk lexz v}Srokn ftl rkfdZd i`"BHkwfe ij viuh

nk'kZfud izfr"Bkiuk djrk gS mlds rhu vk/kkj LrEHk gSa & lÙkk dk lexz Lo:i]

lexz Kku ¼vuUr dk rdZ½ ,oa fodkloknA

Jh vjfoUn dh n`f"V esa leLr lÙkk vuUr vkSj 'kk'or dh lÙkk gS] Hkxoku

dh] vfuoZpuh; dh lÙkk gS & dky esa fLFkr lr~] 'kk'or esa fLFkr lr~] lkUr esa lr~

vkSj mruk gh vuUr esa lr~] cgq dh vkSj mruh gh ,d dh] lxq.k dh vkSj mruh

gh fuxqZ.k dh] ftruh O;f"V dh mruh gh fo'o dh vkSj fo'okrhr dh HkhA lkis{k dh

Hkh mruh gh ftruh fujis{k dh lÙkk gS ¼,desokf}rh;czã½A ;g 'kk'or viuh lÙkk

ds lR; esa lr~] fpr~ ,oa vkuUn gSA ;s rhu ugha =~;sd gSaA vfHkO;fä dh yhyk esa

gh buesa Hksn fd;k tk ldrk gSA gesa tks vlr~ nh[krk gS og ,slk lr~ gS tks ml

lr~ ls fHkUu gS ftls ge tkurs gSaA13 tks gesa fu'psruk nh[krh gS og dsoy

voxqf.Br] vkosf"Br ;k ,slh psruk gS tgk¡ rd gekjs eu ;k bfUnz;ksa dh igq¡p ugha

gSA tks phtsa gesa d"Vizn ;k nq[kn nh[krh gSa og dsoy vius ls mYVk gqbZ vkuUne;h

lÙkk dk ije mYykl gSA vKku esa vkSj vKku ds dkj.k ;s fojks/k okLrfod ,oa

;FkkFkZ izrhr gksrs gSa ysfdu lR; psruk ds fy, ;s dsoy izrh;eku  lr~ gSa] lÙkk ds

lR; ughaA 'kk'or vkSj vuar ls ijs dqN Hkh ugha gSA leLr Lohdkj ;k fu"ks/k mldh

i`"BHkwfe ij gh lEHko gSA vLrq] ;fn ge vlr~ dks lr~ ds fu"ks/k ds :i esa xzg.k

u dj lr~ ds ,sls :i esa xzg.k djsa tks gekjs leLr cqf) fodYiksa dk vfrØe.k

djrk gS rc lr~ ,oa vlr~ dk cká fojks/k Lor% lekIr gks tk;sxk vkSj ;g n`f"V

Hkh fodflr gks tk;sxh fd gj ,d vius lkUr :iiziap esa vuUr gSA iz'u ;g gS

fd ;g n`f"V dSls fodflr gksxh\

oLrqr% Jh vjfoUn lr~ ds lUnHkZ esa mBus okyh leL;k ds lek/kku gsrq

vuar ds rdZ dk fo/kku djrs gSa vkSj dgrs gSa fd ̂ pw¡fd lr vuUr gS vr% mldh

lÙkk ,oa fØ;k dh fof/k Hkh vuUr gksuh pkfg,] mlds tkuus dh fof/k Hkh vuUr
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gksuh pkfg,A ;g ekuuk ;qfä fo:) gksxk fd lkUr psruk ;k lkUr ;qfä cqf)

vuUr ds ekid gks ldrs gSa*A14 ̂ ;FkkFkZrk ds vusd Lrj gSa tks vo/kkj.kk ;k ekid

,d Lrj ds fy, mi;qä gksaxs os nwljs Lrj ds fy, Hkh mi;qä gksa ;g vko';d ugha

gS*A15 tks yksx ijelr~ dks vKs; dgrs gSa os dSls dg ldrs gSa fd og ,d lkFk

lxq.k&fuxqZ.k] llhe&vlhe] lkis{k&fujis{k] ijrU=&Lora= ugha gks ldrkA okLrfodrk

rks ;g gS fd og ̂ vKkr gS vKs; ughaA*16 mls tkuk tk ldrk gSA mlds fy, gekjh

cqf) dks vfrekufld psruk eas] vuUr dh psruk esa vuUr ds rdZ ds ek/;e ls

izos'k djuk gksxkA Jh vjfoUn dk ekuuk gS fd ̂ oLrqr% lEiw.kZ leL;k 'kkfCnd ;k

vo/kkj.kkRed gS ;FkkFkZ ughaA*17 fujis{k ds LoHkko ds nks i{k gSa & ,d gS mldk

vkReHkko] LoHkko ;k Lo:i&fLFkfr vkSj nwljk gS & vkRel`tukRed ;k fØ;kRedA

bu dsUnzhHkwr rF;ksa esa dqN Hkh ;FkkFkZ fojks/k ugha gSA ;s nksuksa ,d nwljs ds iwjd i{k

gSa ¼,d gh lÙkk esa½A ge ftls cgq ds :i esa ns[krs gSa og ,deso dh cgqyrk gS ¼:ia

:ia izfr:ia cHkwo½A ,d {k.k ls nwljs {k.k rd xfr djus okyh orZeku psruk Hkwr

dks [kksrh] Hkfo"; dks ikrh vkSj bu rhuksa dks] budh Le`fr;ksa dks ml fØ;k }kjk tksM+s

j[krh gS tks gS] ̂ Fkk* vkSj ̂ gksxk* dks ck¡/ks j[krh gSA mifu"kn~] xhrk Hkh blh Hkko dk

izfriknu djrs gSaA18

Jh vjfoUn ds vuqlkj ^l`f"V vKku esa vkRek dk fueTtu  gSA*19 bl

izdk'k vkSj vU/kdkj] lR; vkSj feF;kRo ls fefJr txr~ dh l`f"V dsoy vKku esa

vkRek ds vUryZ;u ls gh lEHko gSA ijUrq vKku esa ,sls fueTtu dk mís'; iqu%

Kku ,oa izdk'k esa ykSVuk gSA vLrq ̂ vKku dksbZ Hk;adj izekn ;k iru ugha vfirq

fnO; lqvolj gSA*20 lfPpnkuUn vius l`tukRed i{k] vfreu ls gksrk gqvk

vius vki dks vkRevkuUn ds fy, eu] izk.k ,oa HkkSfrd rÙo esa vUryhZu djrk

gSA D;ksafd ^fodkl vUryZ;u dh iwoZorhZ izfØ;k ls izfrc) gSA21 ;gk¡ vorj.k ds

fcuk vkjksg.k ,oa vUryZ;u ds fcuk fodkl vfopkj.kh; gSA22 czã viuh psruk

dh fØ;k ds }kjk ?kuhHkwr gksrk gS( mldh bl ?kuhHkwr voLFkk ls HkkSfrd rÙo] izk.k]

eu ,oa yksd mRiUu gksrs gSaA  Jh vjfoUn ds vuqlkj fodkl dh f=fo/k izfØ;k &



vkUohf{kdh@ÂNNNNNVØK±IKØVØK±IKØVØK±IKØVØK±IKØVØK±IKØ44

izlkj.k] mUu;u  ,oa lekdyu ds ek/;e ls HkkSfrd rÙo] izk.k] eu] vfreu] lr~]

fpr~'kfä ,oa vkuUn & ;s fu'psruk ls vfrpsruk rd fodlu'khy vkjksg.k ds

fofo/k lksiku gSaA vr% ;gk¡ fodkl izfØ;k dk rkRi;Z psruk dk ijelr~ dh vksj

vkjksg.k ds vfrfjä dqN ugha gSA bl oSdkfldh fØ;k dh nks izfØ;k,¡ gSa & igyh

gS cká ;k oSf'od fodkl dh izfØ;k ,oa nwljh gS vkUrfjd ;k oS;fäd fodkl dh

vn`'; izfØ;k ftlds fy, iqutZUe ,d vifjgk;Z 'krZ gSA Jh vjfoUn dk eUrO;

gS fd  ekuo :i esa iqutZUe dh ;g ijEijk rc rd pyrh jgrh gS tc rd fd

ekul izd`fr dk LFkku vfrekul izd`fr ugha xzg.k dj ysrhA Jh vjfoUn bl

oSdkfldh izfØ;k dks iw.kZrk rd igq¡pkus ds fy, f=fo/k :ikUrj & pSR; :ikUrj.k]

vk/;kfRed :ikUrj.k rFkk vfrekufld :ikUrj.k dk mYys[k djrs gq, Li"V djrs

gSa fd pSR; :ikUrj.k ls gekjh lEiw.kZ psru lÙkk tgk¡ vk/;kfRed vuqHko ds fy,

mi;qä cu tk;sxh] ogha vfrekufld psruk ds vorj.k ls vk/;kfRed izk.kh

foKkue; izk.kh (Gnostic being) esa :ikUrfjr gks tk;sxk] tks txr~ esa vkSj

txr~ dk gksxk ijUrq lkFk gh og viuh psruk esa bldk vfrØe.k Hkh dj tk;sxk

vkSj mlls Åij vius fo'okrhr Lo:i esa Hkh fuokl djsxkA og ̂ fo'okRed gksxk

fdUrq fo'o esa Lora= Hkh gksxk( og viuk O;fäRo Hkh j[ksxk fdUrq O;fäRo ds

i`Fkd~dkjh Hkko ls ifjlhfer ugha gksxkA*23 ;gk¡ vkRek&vukRek dk fojks/k lekIr gks

tk;sxkA Jh vjfoUn dgrs gSa fd ^tc ,d ckj foKkue; fodkl fu"iUu gks tkrk

gS rc ln~xq.kksa ds] /keks± ds ekudksa dh vko';drk ugha jg tkrh lc dqN vk/;kfRed

vkReizd`fr dk vkReizokg] LoHkko ;k Lo/keZ gks tkrk gSA*24 ijUrq foKkue; izk.kh

ds vfoHkkZo ls oSdkfldh izfØ;k :drh ugha gS ;g vkuUn] fpr~'kfä vkSj lr~ dh

vksj c<+rh jgsxhA vorj.k ds iwoZ vKku ds vk/kkj ij vxzlj gksus okyh ;g

fodkl izfØ;k vc Kku ds vk/kkj ij vxzlj gksrh gqbZ vius y{; lfPpnkuUn dks

izkIr dj ysxhA vkRe fLFkfr esa izfrf"Br gks tk;sxhA Jh vjfoUn ds 'kCnksa esa ̂ fo'o

lÙkk f'ko dk ,d ,slk vkuUn u`R; gS tks bZ'oj ds nsg dks gekjh n`f"V ds lkeus

vla[; xq.kk c<+k nsrk gS( bl rF; ds gksrs gq, Hkh og  ¼'kq)½ lr~ tgk¡ Fkk ogha
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vkSj tSlk Fkk oSlk gh] tks dqN lnk ls gS vkSj lnk jgsxk Bhd ogh cuk jgrk gS]

;g u`R; mlesa dksbZ fodkj mRiUu ugha djrkA bl fo'o u`R; dk ,dek= ije

mís'; gS & u`R; dk vkuUnA*25 ¼yksdoÙkq yhyk dSoY;e~½26A

vkpk;Z ,oa v/;{k] n'kZu ,oa /keZ foHkkx] dk'kh fgUnw fo'ofo|ky;] okjk.klh-vkpk;Z ,oa v/;{k] n'kZu ,oa /keZ foHkkx] dk'kh fgUnw fo'ofo|ky;] okjk.klh-vkpk;Z ,oa v/;{k] n'kZu ,oa /keZ foHkkx] dk'kh fgUnw fo'ofo|ky;] okjk.klh-vkpk;Z ,oa v/;{k] n'kZu ,oa /keZ foHkkx] dk'kh fgUnw fo'ofo|ky;] okjk.klh-vkpk;Z ,oa v/;{k] n'kZu ,oa /keZ foHkkx] dk'kh fgUnw fo'ofo|ky;] okjk.klh-

lUnHkZ %lUnHkZ %lUnHkZ %lUnHkZ %lUnHkZ %
1- rSfÙkjh;ksifu"kn~] 3-2-
2- Jh vjfoUn] ekuo ls vfrekuo dh vksj] i`- 12-
3- ogh] i`- 8
4- fnO; thou] f}rh; Hkkx] izFke [k.M] i`- 209- ¼ds'konso vkpk;Z }kjk vuqfnr½-
5- ogh] i`- 154-
6- ogh] i`- 155&156-
7- ogh] i`- 165&166-
8- ogh] i`- 166-
9- ogh] i`- 196&197-
10- Jh vjfoUn] ekuo ls vfrekuo dh vksj] i`- 10-
11- ogh] i`- 8-
12- fnO; thou] izFke Hkkx] i`- 70-
13- ogh] i`- 66-
14- fnO; thou] f}rh; Hkkx] i`- 44-
15- ogh] i`- 45-
16- fnO; thou] izFke Hkkx] i`- 44-
17- ogh] i`- 50-
18- xhrk] 13-17-
19- vkj-,l- JhokLro] Jh vjfoUn ,.M nh F;ksjh vkWQ boksY;w'ku] i`- 57-
20- fnO; thou] f}rh; Hkkx] izFke [k.M] i`- 362-
21- vkj-,l- feJ] nh á;weu ,fLijs'ku ,.M boksY;w'ku] i`- 7( bf.M;u fQykWlfQdy ,uw,y]

ftYn 1917-
22- ,l-ds- eS=k] ,u bUVªksMD'ku Vw nh fQykWlQh vkWQ Jh vjfoUn] i`- 4-
23- fnO; thou] f}rh; Hkkx] f}rh; [k.M- i`- 391-
24- ogh] i`- 418-
25- fnO; thou] izFke Hkkx] i`- 136-
26- osnkUr n'kZu] 2-1-33-
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vk/kqfud foKku esa izek.k ,oa lkSUn;Zvk/kqfud foKku esa izek.k ,oa lkSUn;Zvk/kqfud foKku esa izek.k ,oa lkSUn;Zvk/kqfud foKku esa izek.k ,oa lkSUn;Zvk/kqfud foKku esa izek.k ,oa lkSUn;Z

vjfoUn dqekj jk;vjfoUn dqekj jk;vjfoUn dqekj jk;vjfoUn dqekj jk;vjfoUn dqekj jk;

xhrk ij Hkk"; djrs gq, Hkxoku~ 'kadjkpk;Z us tks ̂ Kku* ,oa ̂ foKku* dk Hksn
le>k;k gS] og vk/kqfud foKku ds lanHkZ esa Hkh izklafxd gSA Hkk";dkj ds vuqlkj
^Kku* 'kkL=ksDr inkFkksZa ds le>us dk uke gS rFkk ̂ foKku* 'kkL= ls Kkr inkFkksZa dk
LokuqHko gSA1 dqN ifjorZu ds lkFk ;g y{k.k vk/kqfud foKku ij Hkh ?kfVr gksrk
gSA ^oSKkfud Kku* foKku ds 'kkL=ksa esa mDr inkFkksZa dk Kku gS] rFkk ^foKku* mu
inkFkksZa dks iz;ksxksa ds ek/;e ls le>uk gSA2 foKku dk vFkZ ek= Øec) rFkk
laxfBr Kku ugha gSA ̂ foKku* dk Lo:i rF;kRed lk{;kas vkSj iz;ksxksa ds vk/kkj ij
mDr inkFkksZa dh O;k[;k ls fufeZr gksrk gSA

foKku lR; dk vuqla/kku gSA ysfdu lR; dk vuqla/kku rHkh izkjEHk gksrk
gS tc ge ^D;ksa* dk iz'u mBkrs gSA cqf) dk y{k.k D;ksa dk iz'u mBkuk gSA Kku
dsoy euq";ksa dks ugha gksrk gS] tkuojksa dks Hkh gksrk gSA dqN fodflr euq";sRkj
tkuojksa dks Hkh vuqHkokRed Kku gksrk gSA vuqHkokRed Kku ds Lo:i dks ysdj
ik'pkR; nk'kZfudksa eas erSD; ugha gS] ysfdu ik'pkR; n'kZu ds izeq[k nk'kZfud vjLrw
¼384&322 bZ0iw0½ us vius RkÙoehekalk uked xzUFk esa vuqHko dh ftl izdkj
O;k[;k dh gS mlls ;g fu"d"kZ fudyrk gS fd vuqHko ds rhu eq[; ?kVd gSa& laosnu
dh ;ksX;rk] Le`fr dh ;ksX;rk rFkk f'kf{kr gksus dh ;ksX;rkA vjLrw ds vuqlkj
vuqHkokRed Kku tkuojksa dks Hkh gks ldrk gSA ysfdu oSKkfud Kku dk izkjEHk rHkh
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gksrk gS tc ge ^D;ksa* dk iz'u mBkrs gSaA ;g ^D;ksa* dk iz'u vk'p;Z&xfHkZr gksrk
gS rFkk foKku dk vkfoHkkZo rFkk fodkl ^D;ksa* ds iz'u dk lQyrk iwoZd lek/kku
djus ds iz;kl ls fufeZr gksrk gSA3

vjLrw us mn~ns'; dh n`f"V ls foKkuksa dk oxhZdj.k rhu dksfV;ksa eas
fd;k gS %

¼1½ lS)kfUrd foKku ¼1½ lS)kfUrd foKku ¼1½ lS)kfUrd foKku ¼1½ lS)kfUrd foKku ¼1½ lS)kfUrd foKku (Theoria)&&&&& tgk¡ ge Kku dh izkfIr Kku ds
fy, (Knowledge for knowledge Sake) djus esa :fp j[krs gSa(

¼2½ fØ;k foKku ¼2½ fØ;k foKku ¼2½ fØ;k foKku ¼2½ fØ;k foKku ¼2½ fØ;k foKku (Praxis)&&&&& tgk¡ ge Kku dh izkfIr dÙkZO; vkSj
vdÙkZO; esa Hksn djus ds fy, djrs gSa ¼tSls uhfr'kkL= ,oa jktuhfr'kkL=½(

¼3½ mRiknd foKku ;k f'kYi foKku ¼3½ mRiknd foKku ;k f'kYi foKku ¼3½ mRiknd foKku ;k f'kYi foKku ¼3½ mRiknd foKku ;k f'kYi foKku ¼3½ mRiknd foKku ;k f'kYi foKku (Poiesis)&&&&& tgk¡ ge Kku dh
izkfIr fdlh oLrq ds mRiknu ;k fuekZ.k ds fy, djrs gS tks ekuo ds fy, mi;ksxh
gksrk gS ;kaf=dh] f'kYidyk rFkk rduhdh Kku dks bl dksfV esa j[kk tk ldrk gSA
vjLrw us dkO; dks Hkh blh dksfV esa j[kk gS D;ksafd ge dkO; dk Hkh l`tu djrs gSaA

;fn ge xf.kr vkSj rdZ'kkL= dks foKku dh dksfV ls ckgj j[krs gS] tSlk
fd vusd vk/kqfud nk'kZfud djrs gS] rks lS)kfUrd foKkuksa esa lcls mUur rFkk
O;kid foKku HkkSfrd'kkL= dk gSA ;g foKku HkkSfrd inkFkksZa dh lajpuk dks tkuus
dk iz;kl djrk gS rFkk fofHkUu inkFkksZa ds lEcU/kksa ds fo"k; esa Hkh vUos"k.k djrk gSA
vr% ;gk¡  oSKkfud&Kku ds Lo:i ij fopkj djrs le; eq[;r% HkkSfrd'kkL= ds
Lo:i dks gh /;ku esa j[kk x;k gSA

lS)kfUrd foKku esa lR;kuqla/kku ds fy, vuqHko] ijaijk vkfn vko';d
rFkk vfuok;Z gS ysfdu i;kZIr ughaA Hkkjrh; n'kZu dh 'kCnkoyh esa dgsa rks oSKkfud
Kku dk oLrqr% ̂ dj.k* ckSf)d izfrHkk gSA4 cqf) dh vko';drk u dsoy oSKkfud
vuqla/kku ds fy, vko';d gS] vfirq /kkfeZd fo'okl ds fy, Hkh vko';d gSA
izfl) bZlkbZ /keZxq# rFkk fopkjd lar Fkkel ,Dohukl ¼1225&1273 bZ0½ ds
vuqlkj] ̂ ^J)k og fo'okl gS ftls cqf) dk vuqeksnu izkIr gSA**5 bl izdkj J)k
vkSj oSKkfud Kku nksuksa ds fy,] lar Fkkel ,fDoukl ds vuqlkj] cqf) dk
vuqeksnu vko';d gSA6 oSKkfud Kku dh izkfIr esa cqf) ds iz;ksx dk y{k.k ^D;ksa
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:i okys* iz'uksa dks mBkuk rFkk mudk lQyrkiwoZd lek/kku djuk gSA vjLrw ds
vuqlkj ^D;ksa :ikRed* iz'u dks mBkus dk vFkZ gS fd ge oLrq vFkok ?kVuk ds
dkj.kkas dks le>uk pkgrs gSaA vk/kqfud foKku esa ^D;ksa* dk vFkZ vf/kd O;kid gSA
tgk¡ ge oLrq dh lkaf[;dh; O;k[;k djus dk iz;kl djrs gSa ogk¡ Hkh ge ̂ D;kas :i
okys* iz'u dk lek/kku djrs gSA foKku ds vusd {ks=ksa esa lkaf[;dh; O;k[;k dk izpqj
iz;ksx gksrk gSA ;fn ge vjLrw ds xzUFk rÙoehekalk esa vk;s ̂ D;ksa* dk vFkZ ̂ D;ksa vkfn
:i okys* iz'u djsa rks oSKkfud vuqla/kku dk vFkZ gS& ik¡p ddkjkRed iz'uksa dks
mBkuk rFkk mudk lQyrkiwoZd lek/kku djuk ;k fdlh ,d ddkjkRed iz'u dks
mBkuk rFkk mldk lQyrkiwoZd lek/kku djuk gSA bl lek/kku dh izfØ;k esa iz;ksxksa
dk mi;ksx okLro esa izd`fr ds lkeus iz'uksa dks mifLFkr djuk gSA ;s ik¡p ddkj
gSa& D;k] dgk¡] dc] fdlls rFkk D;ksaA7

ekuo tkfr esa Kku izkIr djus dh lgt izo`fÙk gksrh gSA ysfdu oSKkfudksa
ds ckSf)d lksp vkSj izkd`frd fu;eksa esa vn~Hkqr lekurk gksrh gSA8 izfl) vesfjdh
nk'kZfud lh0 ,l0 ilZ ¼1839&1914½ dgrs gS] ^^tc ge ,sls oSKkfudksa dh
;qfDr;ksa dh ijh{kk djrs gS ftUgksaus vk/kqfud foKku dks fn'kk nh gS rks gesa ;g ns[kdj
vk'p;Z gksrk gS fd mudh ;qfDr;k¡ lgtkRed izo`fÙk ij vk/kkfjr fu"d"kkZsa dks
vf/kd egRo nsrh gSaA**9 og iqu% dgrs gSa] ^^------- fdlh ,d ?kVuk ls lEcfU/
kr djksM+ksa djksM+ ifjdYiuk,¡ lEHko gSa ysfdu ek= nks ;k rhu ifjdYiukvkas esa ls
;k vf/kd ls vf/kd ntZu Hkj ifjdYiukvksa ds vk/kkj ij oSKkfud lgh ifjdYiuk
dks idM+ ysrk gSA rkfdZd fl)kUr cqf) ds vkUrfjd izdk'k ls le> esa vkrs gSa ftls
ge izkd`frd izdk'k (Light of Nature) dg ldrs gSaA**10 ftl izdkj /keZ dk
Kku d`ik ds izdk'k esa lEHko gksrk gS] mlh izdkj oSKkfud Kku cqf) ds izdk'k ls
vkyksfdr gksrk gSA

ilZ ds vuqlkj izd`fr esa vkuqekfud O;oLFkk gS rFkk ;g O;oLFkk vjLrw ds
U;k;okD; ckjcjk (Barbara) ds ln`'k gSA11 ge ;g ekurs gSa fd dqN izkd`frd
fu;e gSa tks U;k; okD; esa eq[; vk/kkj okD; dh rjg gSa] dqN ,sls uewus gSa tks
veq[; vk/kkjokD; dh rjg gSa&  ;s uewus Hkfo";ok.kh :i okys gks ldrs gS] mnkgj.k
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gks ldrs gSa ;k dkj.k gks ldrs gSa tks U;k; okD; ds e/; in dk dk;Z djrs gSaA
U;k;okD; dk tks fu"d"kZ gksrk gS og izkd`frd fu;eksa ds vk/kkj ij ;k dkj.kksa ds
vk/kkj ij fd;s x;s dk;Z dh vuqfefr gksrh gSA ;fn ge izd`fr dks bl izdkj le>rs
gSa rks foKku esa rhu dk;Z gSa( ¼1½ fu;eksa dh [kkst] tks vkxeukRed vuqeku ls
laHkkfor gksrk gS( ¼2½ dkj.kksa dh [kkst] tks gsrq QykRed vuqeku ls lEHko gksrk gS
rFkk ¼3½ dk;kZuqeku] tks fuxeukRed vuqeku ls laHko gksrk gSA12

mi;ZqDRk mfDr dks le>us ds fy, ge ,d ljy mnkgj.k ys ldrs gSaA ;g
ckjcjk U;k;okD; dk mnkgj.k gS&

lHkh izk.kh ej.k'khy gSaAlHkh izk.kh ej.k'khy gSaAlHkh izk.kh ej.k'khy gSaAlHkh izk.kh ej.k'khy gSaAlHkh izk.kh ej.k'khy gSaA
lHkh euq"; izk.kh gSaAlHkh euq"; izk.kh gSaAlHkh euq"; izk.kh gSaAlHkh euq"; izk.kh gSaAlHkh euq"; izk.kh gSaA

vr% lHkh euq"; ej.k'khy gSaAvr% lHkh euq"; ej.k'khy gSaAvr% lHkh euq"; ej.k'khy gSaAvr% lHkh euq"; ej.k'khy gSaAvr% lHkh euq"; ej.k'khy gSaA
izFke vk/kkjokD; dks eq[; vk/kkjokD; dgrs gSa] f}rh; vk/kkjokD; dks

veq[; vk/kkjokD; dgrs gS rFkk r`rh; dFku fu"d"kkZRed gSA vjLrw ds rdZ'kkL=
esa bl ;qfDr ds vkdkj dk uke ckjcjk gSA vjLrw bl vkd`fr dks oSKkfud vkd`fr
ekurs gSA dksbZ Hkh cqf)eku O;fDr ;fn ;g ekurk gS fd fdlh oxZ ds lnL;ksa dk
/keZ ̂ d* gS vkSj dksbZ oLrq ml oxZ dk lnL; gS rks mls fuf'pr :i ls ekuuk iM+sxk
fd ml oLrq dk /keZ Hkh ^d* gksxkA ;g fuxeukRed vuqeku gS rFkk bldh
izekf.kdrk vlafnX/k gSA vjLrw ds vuq;kf;;ksa us ,sls fof/k;ksa dks [kkstus dh rjQ
/;ku fn;k ftlls vU; vuqekuksa dks bl vkd`fr es <kyk tk ldsaA ;fn Hkkjrh;
fof/k ls bl U;k; okD; dks izLrqr djus dk iz;kl djsa rks bldk Lo:i gksxk&

losZ ekuok% ej.k'khyk%AlosZ ekuok% ej.k'khyk%AlosZ ekuok% ej.k'khyk%AlosZ ekuok% ej.k'khyk%AlosZ ekuok% ej.k'khyk%A
izk.khRokr~] v'oor~Aizk.khRokr~] v'oor~Aizk.khRokr~] v'oor~Aizk.khRokr~] v'oor~Aizk.khRokr~] v'oor~A

bl izdkj ge ns[krs gS fd u dsoy Kku dh n`f"V ls vk/kqfud
foKku esa vuqeku dk egRo gS vfirq izd`fr dh vkUrfjd lajpuk esa Hkh
vuqeku O;kIr gSA
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II
foKku ek= lR; dk vUos"k.k ugha gS vfirq lqUnj lR; dk vUos"k.k gSA

osnkUr ds vuqlkj ijekFkZ dk Lo:i lfPpnkuUn:i gSA foKku ds vuqlkj O;ogkj
esa Hkh lR; vkSj vkuUn dh vuqHkwfr gksrh gS D;ksafd vkuUn dk lzksr lqUnjrk gS rFkk
HkkSfrd inkFkksZa esa lqUnjrk ik;h tkrh gS ¼vkse~ iw.kZen% iw.kZfena iw.kkZRiw.kZeqnP;rs½A
vusd ukscsy iqjLdkj fotsrk oSKkfudksa us ;g fopkj O;Dr fd;k gS fd lkSUn;kZuqHkwfr
oSKkfud vuqla/kku dk ,d vfuok;Z ?kVd gSA izfl) xf.krK geZu os;y
¼1885&1955½ dk dFku gS] ^^eSaus vius vuqla/kku esa lR; dks lqUnjrk ds lkFk
tksM+us dk iz;kl fd;k gS] ysfdu tgk¡ nksuksa esa fdlh ,d ds pquko dk iz'u [kM+k
gqvk gS ogk¡ eSaus lqUnjrk dks izJ; fn;k gSA**13 blh izdkj ,d vU; izfl) xf.krK
Iosadkjs dk fopkj gS] ^^oSKkfud izd`fr dk v/;;u blfy, ugha djrs gS fd og
mi;ksxh gSA og bldk v/;;u blfy, Hkh djrs gS fd bl fØ;k esa mudks lq[kkuqHkwfr
gksrh gS( vkSj blesa lq[kkuqHkwfr blfy, gksrh gS fd izd`fr lqUnj gSA ;fn izd`fr lqUnj
ugha gksrh rks Kku ds ;ksX; Hkh ugha gksrh rFkk thou Hkh thus ds ;ksX; ugha gksrkA**14

vk/kqfud foKku eas nks fo'ks"krk,¡ fn[kkbZ nsrh gSa ¼1½ xf.krh; lw=ksa] lehdj.kksa
rFkk rduhdksa dk oSKkfud rF;ksa ds fu:i.k esa O;kid iz;ksx( ¼2½ xq.kkRed jkf'k;ksa
dks ifjek.kkRed jkf'k;ksa esa <kydj le>us dk iz;klA ,satYl us vius xzaFk izd`fr
dk }U}okn uked xzUFk esa }U}okn ds fu;e dk izfriknu djrs gq, ifjek.k dk
xq.k esa vkSj xq.k dk ifjek.k esa ifjorZu ds fl)kar dks izFke }U}kRed fue; ds
:i esa Lohdkj fd;k gSA15 oSKkfudksa }kjk izd`fr dh lqUnjrk dk foospu izd`fr ds
la[;kRed vkSj ifjek.kkRed Kku dk Qy gSA ukbVªkstu eksuksvkDlkbM (N2O)
xq.kkRed n`f"V ls ukbVªkstu isUVksDlkbM (N2O5) ls fHkUu gS] ysfdu bldk
dkj.k ifjek.kkRed gSA blesa izFke xSl gS tcfd nwljk lkekU; rkiØe ij Bksl
fØLVy gS] nksukas esa Hksn ek= ;g gS fd nwljs esa vkDlhtu (O) dh ek=k igys dh
vis{kk ik¡p xquk gSA 'khr vkSj m".k dk xq.kkRed Hksn Hkh rkiØe ds la[;kRed Hksn
ij vk/kkfjr gSA rkiØe ds vf/kd gksus ij oLrq m".k izrhr gksrh gS rFkk de gksus
ij B.MhA rkiØe ds ifjek.k dks ukik tk ldrk gS rFkk mls la[;kRed :i ls
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izxV fd;k tk ldrk gSA bl izdkj ge ns[krs gS fd izd`fr ds vusd rF;ksa dks la[;k
vkSj vkd`fr ds ek/;e ls iznf'kZr fd;k tk ldrk gSA

oSKkfud ifjdYiuk dk LoIu O;k[;k vkSj fu;eksa dk vUos"k.k gS rFkk
ifjdYiukRed fopkj vkd`fr;ksa ds ek/;e ls fopkj gSA16

izd`fr ds fo"k; esa vkd`fr ijd fparu rFkk la[;kRed fparu dk lR; dks
lqUnjrk ds lkFk tksM+us esa egRoiw.kZ va'knku gSA dksbZ Hkh fp= lqUnj rHkh izrhr gksrk
gS tc og le:i (symmerical) gksrk gSA17 le:irk] oSKkfudksa ds vuqlkj
lqUnj inkFkksaZ dk ,d vfuok;Z ?kVd gSA O;qRifÙk dh n`f"V ls ;g 'kCn xzhd Hkk"kk dk
'kCn 'Symitria' ls vk;k gqvk gS] ftldk 'kkfCnd vFkZ gS] nks ;k nks ls vf/kd
inkFkksZa dh lerqY;rk ftls leku ekid ls ekik tk ldrk gSA le:irk] lqUnjrk]
iw.kZrk] Øerk rFkk lerqY;rk dk y{k.k gSA bldk n'kZu izkd`frd inkFkksZa ds fuekZ.k
esa rFkk ekuoh; dykd`fr;ksa esa cgqyrk ls n`f"Vxkspj gksrk gSA tc ge gokbZ tgkt
dk fuekZ.k djrs gS rks ge nksuksa ik'oksZa esa leku yEckbZ ds ia[kksa dks yxkrs gSA bZ'oj
us gesa nks gkFk fn;k gS rFkk ,d gkFk dk vkdkj nwljs ds ln`'k gksrk gSA dYiuk djsa
fd izd`fr us ekuo dks ,d iSj] ,d gkFk] ,d vk¡[k rFkk ,d dku okys tho ds
:i esa x<+k gksrkA ,slh fLFkfr esa ekuo ds Lo:i esa og lkSUn;Z ugha gksrk ftls ge
vkt ns[krs gSaA izd`fr ;FkklaHko le:ih; lk¡ps dk iz;ksx tho vkSj tM+ inkFkksZa ds
fuekZ.k esa djrh gSaA le:irk dk n'kZu ifÙk;ksa esa] Qwyksa esa] tkuojksa eas] ikS/kksa vkfn
esa fuekZ.k esa loZ= fn[kk;h nsrk gSA fnu vkSj jkr ds Øe esa Hkh le:irk gSA NUnksa
ds l`tu esa rFkk vyadkjksa ds fuekZ.k esa Hkh le:irk dk LFkku gSA

oSKkfud lkfgR; esa vusd izdkj dh le:irkvksa dk foospu fd;k x;k gSA
;gk¡ ge dsoy rhu le:irkvksa dk funsZ'k djsaxs tks fo"k; ds izfriknu ds fy,
vko';d gSA xf.krh; n`f"V ls fdlh oLrq dks le:i dgk tk;sxk] ;fn ifjorZu ds
mijkUr ml oLrq dks iqu% izkIr fd;k tk ldsA bldk vFkZ gS fd le:i oLrq
ifjorZuksa ds e/; vifjofrZr jgrh gSA18

¼1½ izfrfcEckRed le:irk ¼1½ izfrfcEckRed le:irk ¼1½ izfrfcEckRed le:irk ¼1½ izfrfcEckRed le:irk ¼1½ izfrfcEckRed le:irk (Mirror Symmetry)&&&&& blds
mnkgj.k ds :i esa vaxzsth v{kj& H dks fy;k tk ldrk gSA ;g fcYdqy Li"V gS
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> > > >

fd H dk nk;k ik'oZ ck;s ik'oZ ds leku gSA vr% bls izfrfcEckRed le:irk dk
mnkgj.k dj ldrs gSA

¼2½ pØd le:irk ¼2½ pØd le:irk ¼2½ pØd le:irk ¼2½ pØd le:irk ¼2½ pØd le:irk (Rotational Symmetry)&&&&& blds fy,
ge N v{kj dk mnkgj.k ys ldrs gSA N ds nksuksa ik'oksaZ esa lekurk ugha fn[kk;h
iM+rh gS] ysfdu ;fn N dks 1800 ij ?kqek;s rks iqu% mldks mlh vkdkj esa izkIr
fd;k tk ldrk gSA bls pØd le:irk dgrs gSA

¼3½ foLFkkiuh; le:irk ¼3½ foLFkkiuh; le:irk ¼3½ foLFkkiuh; le:irk ¼3½ foLFkkiuh; le:irk ¼3½ foLFkkiuh; le:irk (Translational  Symmetry)&&&&&
;fn fdlh oLrq dks ge ,d LFkku ls nwljs LFkku ij ys tkrs gS vkSj mlds Lo:i
esa ifjorZu ugha vkrk gS rks mls foLFkkiuh; le:irk dgk tk ldrk gSA ;g
foLFkkiu ns'k vkSj dky nksuksa eas gks ldrk gSA izLrqr mnkgj.k esa f=dks.kkRed vkd`fr
dks ge v] c js[kk ij l nwjh ij ;k l ds xq.kkadksa dh nwjh ij ys tk;s rks vkd`fr
esa dksbZ ifjorZu n`f"Vxkspj ugha gksrk gSA

     l

v               c

le:irk dk v/;;u dsoy vk/kqfud foKku vkSj xf.kr dh fo'ks"krk ugha
gSA xzhd nk'kZfudksa us Hkh bls le>us dk iz;kl fd;k gS] ysfdu mUgksaus le:irk ds
foospu eas nSoh; ekU;rkvksa ij vf/kd cy fn;k gSA vjLrw us izfriknu fd;k fd
lkSj e.My ds xzg o`Ùkkdkj iFk ij ?kwers gSa] D;ksafd o`Ùk esa iw.kZRkk gSA IysVks us
flEiksft;e esa ,d ikSjkf.kd vk[;ku dk mYys[k fd;k gSA19 ekuo igys xksyh;
vkdkj okyk Fkk ysfdu mldks ik'ohZ; le:irk esa ykus dk dk;Z th;l nsork us
viksyks dh lgk;rk ls fd;kA mUgksaus ;g /kedh Hkh nh fd ;fn euq"; iqu% vijk/
k djsxk rks mldh le:irk dks og vkSj fo[kf.Mr dj nsxsaA bldk vFkZ ;g gS fd
xzhd nk'kZfud xksyh; le:irk ;k o`Ùkkdkj le:irk dks ik'ohZ; le:irk ls vf/
kd iw.kZ ekurs FksA vk/kqfud xf.kr rFkk foKku bl n`f"V ls fopkj ugha djrk gS]
vfirq ;g tkuus dk iz;kl djrk gS fd izd`fr esa fdrus izdkj dh le:irk,¡ ik;h
tkrh gSa rFkk fofHkUu le:irkvksa dk Lo:i D;k gS\
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le:irk vkSj HkkSfrd'kkL= ds fu;eksa eas vVwV lEcU/k gS& bldk izfriknu
20oha 'krh ds oSKkfud vuqla/kku dk izfrQy gSA 20oha 'krh ds iwoZ le:irk dk
v/;;u gqvk Fkk] ysfdu bls oSKkfud fu;eksa ds vuqla/kku esa izeq[k vL= ugha
cuk;k x;k FkkA le:irk dks egRoiw.kZ LFkku fnykus esa vkbaLVkbu ;qx dk egRo
gSA teZu xf.krK fonq"kh ,eh uks,Fkj ¼1882&1935½ blh ;qx dh mit gS] ftldh
izes;ksa us le:irk dks izkd`frd cyksa ds lkFk tksM+us esa egRoiw.kZ Hkwfedk fuHkkbZ gSA20

uks,Fkj dh izes; bl izdkj gS&
HkkSfrd'kkL= ds fu;eksa ds izR;sd v[k.M fujUrjrkxfHkZr le:irk ds fy,

,d laj{k.kkRed fu;e vo'; gksxkA
izR;sd laj{k.kkRed fu;e ds fy, ,d v[k.M fujarjrkxfHkZr le:irk

vo'; gksxhA21

;gk¡ v[k.MfujUrjrkxfHkZrle:irk vkSj [k.MkRedle:irk ds Hksn dks
le>uk vko';d gSA ftl ns'k (space) vkSj dky (time) ls ge ifjfpr gSa mls
oSKkfud v[k.M&fujarjrk&xfHkZr le:i ekurs gSaA [k.MkRed (discrete) vkSj
v[k.MkRed (continuous) dk Hksn fuEukafdr izdkj ls fd;k tk ldrk gSA
izkd̀frd la[;kvksa tSls& 1] 2] 3] 4 vkfn dks ge ,d js[kk dks Øe'k% vkus okys iM+ko
dh rjg ns[k ldrs gSa&

1
0
     2    

0
3    

0
4    

0
5    

0
---------

;g [k.MkRed n`'; gS D;kssafd ,d ls nks ij tkus ds fy, gesa de ls de
,d dne ysuk iM+sxkA tgk¡ pyus ds fy, fdlh dne dh vko';drk ugha gksrh gS
mls v[k.MkRed dgrs gSaA ;fn diM+s ls ijek.kq rd tkuk iM+s rks gesa diM+s dks
lwr esa lwr dks vU; vo;oksa esa rksM+rs gq, ijek.kq rd igq¡puk gksxk] ysfdu ns'k ds
NksVs ls NksVs izns'k esa igq¡pus ds fy, bl izdkj ds dne ugha mBkus iM+xsaA vr% ns'k
vkSj dky v[k.MkRed uSjUr;Z okys le:i gSaA22 ns'k ds fdlh fcUnq ds fy,
HkkSfrd'kkL= ds fu;e vifjofrZr :i ls ykxw gksrs gSaA oSKkfud ;g ekurs gSa fd ns'k
dk NksVk ls NksVk va'k ysa tSls 1@000] 000] 000] 000] 000] 000] 000]
000 ;k ¼10&24½ ehVj ysa rks Hkh ge ikrs gSa fd HkkSfrd'kkL= ds fu;e lR; gSaA brus
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lw{e Lrj ij vR;Ur lw{e ekbØksLdksi dh Hkh xfr ugha gS] fQj Hkh uks,sFkj ds izes;
ds vk/kkj ij fuf'prrkiwoZd ge dg ldrs gSa fd HkkSfrd'kkL= ds fu;e ogk¡ ?kfVr
gksrs gSaA blh izdkj dh fLFkfr dky ds Hkh lanHkZ esa gSA dky ds 10&28 lsd.M ds lw{e
va'k ij Hkh HkkSfrd'kkL= ds fu;e oSls gh ?kfVr gksrs gSa] tSls LFkwy Lrj ijA bldk
vFkZ gS fd xf.krh; fl)kUrksa ds vk/kkjksa ij oSKkfud mls ns[kus vkSj le>us esa
leFkZ gksrk gS] ftls ge izk;ksfxd ;a=ksa vkSj uaxh vk¡[kksa ls ugha ns[k ldrs gSaA bldk
vFkZ ;g Hkh gS fd fdlh y?kq {ks= esa izd`fr dk tks O;ogkj gS] ogh O;ogkj iwjs czãk.M
esa gSA23

uks,sFkj izes; dh xEHkhjrk vkSj egRo dks iznf'kZr djus ds fy, HkkSfrd'kkL=
ds bfrgkl ls fuEukafdr ?kVuk dk mYys[k izklafxd gksxkA fdlh vfLFkj ukfHk okys
ijek.kq ds dsUnz ls rhu izdkj dh fdj.kksa dk fofdj.k gksrk gS] ftls oSKkfud vYQk]
chVk rFkk xkek fdj.k dgrs gSaA oSKkfudkas us ik;k fd chVk fdj.k dh izkfIr esa ÅtkZ
ds laj{k.k ds fu;e dk mYya?ku gks jgk gSA vusd iz;ksxksa esa ;g ik;k x;k fd tc
U;wVªku dk iz;ksx'kkyk esa {kj.k gksrk gS rks bysDVªku vkSj izksVªku ds :i esa izkIr gksus
okyh ÅtkZ] ewy U;wVªkfud ÅtkZ ls de gSA vr% ;gk ÅtkZ vkSj rFkk ?kw.kZu ds fu;e
dk mYya?ku gks jgk gS] foKku dk vdkV~; fu;e gS fd ÅtkZ dk fouk'k ugha gksrk
gS mlds :i esa ifjorZu gksrk gSA

ewy ÅtkZ ls izkIr ÅtkZ de D;ksa gS\& bl iz'u us oSKkfudksa dks cgqr
ijs'kku fd;kA usYl cksj us] tks DokaVe ;kaf=dh ds tudksa esa ls ,d gS] ;g fopkj
O;Dr fd;k fd ÅtkZ ds laj{k.k dk fu;e LFkwy txr esa lkFkZd gS] ysfdu ijek.kq
txr ds fo"k; esa iw.kZr% lR; ugha gS] bldk ,d uewuk mijksDr mnkgj.k esa fn[kk;h
iM+rk gS] ysfdu vU; oSKkfud bl O;k[;k ls lUrq"V ugha FksA ;fn cksj dk vuqeku
lR; gS rks gesa ;g ekuuk iM+sxk dh v[kaMkRed&fujarjrk dk vfLrRo lw{e txr
esa ugha gSA ftlls lw{e txr esa ÅtkZ ds laj{k.k rFkk ?kw.kZu ds laj{k.k ds fu;e
dk mYya?ku gks jgk gSA txr dh [k.MukRed lrg vusd gSa tks oSKkfud fu;eksa dks
izR;sd lrg ij ?kVus ugha nsrs gSaA ;fn ;g txr v[k.MkRed gS rks uks,Fkj dh izes;
dk [k.Mu ugha gks ldrk gS rFkk ÅtkZ ds laj{k.k dk fu;e lw{e txr esa Hkh lR;



vkUohf{kdh@ÂNNNNNVØK±IKØVØK±IKØVØK±IKØVØK±IKØVØK±IKØ56

gksuk pkfg,A
lu~ 1930 esa ,d ;qok oSKkfud oksYQxSax ikSyh24 us ,d u;s vn`'; d.k

dh dYiuk dh] tks O;k[;k ds fy, vko';d FkkA ;g d.k yqIr ÅtkZ dk okgd ekuk
x;k rFkk bldk ladsr blfy, ugha fey ikrk Fkk D;ksafd ;g vkos'k ls jfgr FkkA
;g d.k vkt U;wVªhuksa uke ls tkuk tkrk gSA ikSyh dk vuqeku lR; fl) gqvk rFkk
1956 esa DykbM dksoku rFkk ÝsfMd jkbUl us iz;ksxksa ds ek/;e ls bldk lR;kiu
fd;kA

bl ?kVuk us foKku dks ØkfUrdkjh eksM+ fn;kA vkt iz;ksx'kkyk esa oSKkfud

fdlh d.k dks ugha ikrk gS rks og v[k.MkRed&le:irk ds fl)kUr dks ekurs gq;s

ÅtkZ ds laj{k.k ds fl)kUrksa dks ekurk gS rFkk u;s d.kksa dks ikus dk iz;kl djrk

gSA ukscsy iqjLdkj fotsrk ysMjeSu rFkk ghy dk dguk gS fd ^^ns'k vkSj dky dh

lajpuk esa le:irk ds fl)kUr rFkk uks,Fkj izes; dh lR;rk ds fo'okl dks >Vd

nsuk vkt vR;Ur dfBu gSA**25

bl izdkj ge ns[krs gSa fd lkSUn;kZuqHkwfr Hkh oSKkfud inkFkksZa ds vUos"k.k ds

fy, fn'kk iznku djrh gSA lkSUn;Zcks/k dsoy dkO;'kkL= dk fo"k; ugha gS] vfirq

foKku dk Hkh fo"k; gSA ftl izdkj 'kkL=h; laxhr dk jlkLoknu vusd euq";ksa dks

lgtrk ls ugha gksrk gS] mlh izdkj oSKkfud inkFkksZa esa Hkh jlcks/k lHkh fo}kuksa ds

fy, lqyHk ugha gksrk gSA lqUnjrk dk lkjrRo] oSKkfudksa vkSj xf.krKksa ds vuqlkj]

le:irk esa fufgr gSA laxhr esa vkjksg vkSj vojksg dk Øe ds dkj.k gh y; dh

mRifÙk gskrh gS] vr% le:irk lkSUn;Zcks/k dk ,d vfuok;Z ?kVd gSA le:irk tgk¡

,d vksj izkd`frd inkFkksZa ds lkSUn;Z dk dkj.k gS] ogh nwljh vksj oSKkfud] izkekf.kd

rFkk vifjorZ'khy oSKkfud lR;ksa ds mn~?kkVu ds fy, ekxZ iz'kLRk djrh gSA oSKkfudksa

ds vuqlkj ftl le:irk dk os mn~?kkVu djrs gSa] mldk fo"k; os ewy fl)kUr gSa

tks izd`fr vkSj HkkSfrd'kkL= ds ,sls fu;eksa dks ifjHkkf"kr djrs gSa] tks txr dks

fu;af=r djrs gSaA26

foKku esa u;s inkFkksZa dk vUos"k.k nks izdkj ls lEHko gksrk gS& ¼1½ iz;ksxksa
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ds ek/;e ls rFkk ¼2½ ekU; fl)kUrksa ds ek/;e lsA ekU; fl)kUrksa ds vk/kkj ij

vUos"k.k dh izfØ;k esa izek.k laIYko vkSj vFkkZifÙk uked izek.k dh Hkwfedk egRoiw.kZ

gks tkrh gSA ikSyh us 1930 esa vFkkZifÙk izek.k ds vk/kkj ij gh U;wVªhuksa dk vUos"k.k

fd;k ftlesa izkIr gksus okyh ÅtkZ ewy ÅtkZ ls de FkhA vr% ikSyh us vn`"V ÅtkZ

dh O;k[;k ds fy, u;s d.k dh dYiuk dhA 1956 esa blh dk vUos"k.k iz;ksxksa ds

ek/;e ls gqvkA bl izdkj izek.k laIyo ds dkj.k oSKkfudksa esa u;s mRlkg dk lapkj

gqvkA bl lapkj dk izfrQy ;g gqvk fd oSKkfud ek= vFkkZifÙk izek.k ds vk/kkj

ij gh fuf'prrkiwoZd vn`"V ?kVdksa ds u gksrs gq, Hkh u;s d.kksa dh Hkfo";ok.kh djus

yxs ysfdu vFkkZifÙk izek.k dh lQyrk ds fy, ekU; fl)kUrksa dk nks"k jfgr gksuk

vko';d gSA mnkgj.k ds fy, nsonÙk eksVk gSA og fnu esa ugha [kkrk gS] vr% geus

;g ekuk fd og jkr esa [kkrk gS] ysfdu ;g vFkkZifÙk izek.k rHkh lQy gksxk tc

gekjh ;g ekU;rk nks"kjfgr gks fd fcuk [kk;s dksbZ eksVk ugha gks ldrkA blh izdkj

ÅtkZ dk laj{k.k rFkk ?kw.kZu ds laj{k.k dk fu;e27 ;fn vdkV~; lR; gS rks blds

vk/kkj ij ge lQyrkiwoZd vFkkZifÙk izek.k dk iz;ksx djds u;s d.kksa dk fo/kku ;k
fu"ks/k dj ldrs gSaA

III
le:irk dk lEcU/k vifjorZu'khyrk ls Hkh gSA oSKkfudksa ds vuqlkj dksbZ

Hkh d.k] ijek.kq] ijek.kqvksa dk lewg] mixzg] xzg] czãk.M vkfn HkkSfrd rU=
(Physical System) dk mnkgj.k gSA fdlh Hkh HkkSfrd rU= esa le:irk dk
fo/kku fd;k tk ldrk gSA ;fn ifjorZu dh izfØ;k ls xqtjus ds ckn iqu% ml rU=
dh izkfIr iwoZor~ gks tkrh gSA le:irk dk vFkZ ifjorZu dh izfØ;k ls xqtjus ds
ckn Hkh oLrq vFkok rU= dh iwoZor~ Lo:i dh izkfIr gSA28 dYiuk djsa fd dksbZ iqLrd
foØsrk fdlh iqLrd dks fnYyh ls dk'kh Hkstrk gSA ;fn iqLrd ,d nks fnu ;k ,d
ekg ds ckn feyrh gS rks mlds Lo:i esa ifjorZu n`f"Vxkspj ugha gksrk gSA ,d ekg
ds ns'kkUrj dh izfØ;k iqLrd ds Lo:i ij dksbZ IkzHkko ugha Mkyrh gSA ;fn ns'kkUrj
dh izfØ;k nl lky rd pys] rks iqLrd dh iwoZor~ izkfIr dh lEHkkouk de gSA
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oSKkfud ;g js[kkafdr djus dk iz;kl djrk gS fd fdl ifjorZu dh izfØ;k esa oLrq
vFkok rU= dk dkSu lk /keZ ;k fu;e lqjf{kr jgrk gSA tks lqjf{kr jgrk gS mls
ml ifjorZu dh izfØ;k ds lkis{k le:i dgk tk;sxkA ;fn fdlh lksus ds NYys dks
?kqekrs gSaA rks ?kqekus ds ckn iqu% mldh iwoZor~ izkfIr gksrh gSA vr% ?kqekus dh izfØ;k
ds lkis{k lksus dk NYyk le:i gSA ysfdu ;fn lksus ds NYys dks gFkkSM+h ls ihVs rFkk
mls f=Hkqtkdkj vkd`fr esa ;k prqHkqZtkdkj vkd`fr esa ifjofrZr djsa rks bl izfØ;k esa
lksus dh NYys dh izkfIr iwoZor~ ugha gSA ysfdu ;gk¡ Hkh xf.krKksa ds vuqlkj vkd`fr
dk ,d /keZ vifjofrZr gSA vkd`fr f=Hkqt gks ;k prqHkqZt gks ;k xksyk gks ysfdu mlesa
,d vkUrfjd izns'k rFkk ,d ckg~; izns'k vo'; gksxkA ;fn dksbZ /keZ] oLrq ;k fu;e
vusd ifjorZuksa ls xqtjrs gq;s Hkh iwoZor~ jgrk gS] rks og izd`fr ds ewy fu;eksa dk
,d egRoiw.kZ va'k gSA ÅtkZ ds laj{k.k dk fu;e bldk mnkgj.k gSA HkkSfrd izfØ;k
ls xqtjus ds ckn Hkh fo|qrh; vkos'k dk laj{k.k gksrk gS] vr% ;g Hkh izd`fr dk ,d
egRoiw.kZ fu;e gSA U;wVªku fo|qr vkos'k 'kwU; gS rFkk U;wVªku ds {kj.k ds ckn Hkh 'kwU;
fo|qr vkos'k dh izkfIr gksrh gS& n0        p+ +e- + v-0. vkos'k dh n`f"V ls U;wVªku
mnklhu gSA blds {kj.k ds ckn gesa HkkokRed vkos'k okys izksVªku dh izkfIr]
fu"ks/kkRed vkos'k okys bysDVªku dh izkfIr rFkk 'kwU; vkos'k okys ¼izfr½ U;wVªhuksa dh
izkfIr gksrh gSA ;fn izkIr gksus okys vkos'kksa dks tksM+rs gSa rks geas ;gk¡ Hkh 'kwU; vkos'k
dh izkfIr gksrh gSA ;g fo|qrh; vkos'k dh laj{k.k dk egRoiw.kZ fu;e gSA bl izdkj
ds vusd fu;e HkkSfrd'kkL= esa le:irk ds vk/kkj ij ladfyr gSaA29

le:irk gekjh O;FkZ dh ifjdYiukvkas ij vadq'k yxkrh gSA ;g lajpuk
dh laHkkouk dks lhfer dj nsrh gSA cgqr lkjh oSKkfud dkYifud dgkfu;k¡ nwljs
xzgksa ls vkus okys thoksa ds fo"k; esa izpfyr gSaA ysfdu ;gk¡ Hkh le:irk gekjk
ekxZn'kZu djrh gSA nwljs xzg ls vkus okys tho jk{kl gks ldrs gSa] ysfdu muds fy,
Hkh ik'ohZ; le:irk dh vko';drk gksxhA30

izfl) nk'kZfud MsfoM áwe us ;g lansg O;Dr fd;k Fkk fd D;k izek.k gS fd
lw;Z vxys fnu mn; gksxk\ gekjk ;g fo'okl fd lw;Z vxys fnu mn; gksxk vH;kl
ij vk/kkfjr gSA ysfdu vkt ge bl fl)kUr esa vf/kd fo'okl djrs gSa fd lw;Z
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dc mfnr ugha gksxk] bldh Hkfo";ok.kh oSKkfud leqnk; gtkjksa gtkjksa lky igys
djus esa l{ke gSA gekjk Kku Hkys gh vkxeukRed gS] laHkkouk;qDr gS ysfdu ,d
laHkkouk nwljh laHkkouk ls dbZ xquk izcy gSA lw;Z dy mn; ugh gksxk laHkkfor gS
rFkk oSKkfud lw;Z ds mn; u gksus dh Hkfo";ok.kh gtkjksa lky igys dj ldrs gSa&
;g Hkh laHkkfor gS] ysfdu nwljh laHkkouk] vkt oSKkfud ;qx esa] igyh laHkkouk ls
izcy gksus ds dkj.k bldks fujLr djrh gSA lw;Z dy mn;  gksxk dsoy vH;klh;
vk/kkj ij vkt vk/kkfjr ugha gSA áwe ds le; eas ;g FkkA vkt gekjk fo'okl
vH;kl ds vfrfjDr Bksl oSKkfud lR;ksa ij Hkh vk/kkfjr gSA foKku dh lQyrk
ek= blesa ugha gS fd mlus gesa dqN Kku fn;k gS] vfirq blesa Hkh gS fd mlus iwoZ
nk'kZfudksa] fopkjdksa ds vusd ifjdfYir la'k;kRed ftKklkvksa ds fy, }kj cUn dj
fn;k gSA blfy, ,d oSKkfud dgrk gS] ̂ ^HkkSfrd'kkL= ds vdkV~; fu;e] tks ekuo
cqf) esa izfrfcfEcr gS] jgus okys gSaA**31

le:irk u dsoy oSKkfud vuqla/kku ds fy, fn'kk funsZ'k djrh gS vfirq
v/;kfRed fLFkfr dk Hkh ladsr djrh gSA Jhen~Hkxon~xhrk esa fLFkrizK dk y{k.k]
okLro esa le:ih; fLFkfr dk gh o.kZu gSA fLFkrizK og gS tks lq[k&nq%[k] Hk;] 'kksd]
Øks/k bR;kfn dh ifjfLFkfr;ksa esa Hkh viuh fLFkfr esa Hkh dksbZ ifjorZu ugha gksus nsrk
gSA ftrus va'k esa ge le:irk ds fudV gksrs gSa] mrus va'kksa esa gh ge lk/kq iq:"k
gksrs gSaA vr% le:irk foKku vkSj v/;kRe nksuksa dk ,d egRoiw.kZ izR;; gSA nksuksa
gh vius&vius <ax ls v{kj inkFkZ dks ikus dk iz;kl djrs gSaA v}Sr osnkUr esa
blhfy, rÙo dk Lo:i vckf/krkFkZ ds :i esa iznf'kZr fd;k x;k gS rFkk izek dh
ifjHkk"kk djrs gq, Hkh vckf/krkFkZ fo"k;d Kku dks gh izek ekuk x;k gSA O;kdj.k
n'kZu esa Hkh vkpk;Z HkRkZ̀gfj us okD;inh;e~ ¼1-9½ esa iz.kok{kj dh efgek dk xq.kxku
djrs gq, blh gsrq dks js[kkafdr fd;k gS ¼;qDrk iz.ko:is.k loZoknkfojksf/kuh½A foKku
Hkh vius <ax ls v{kj inkFkZ dh izkfIr esa tqVk gqvk gSA v{kj inkFkZ dh n`f"V ls
rFkk v{kj inkFkZ ds Kku dh n`f"V ls gh Kku esa oLrqfu"Brk dk fo/kku ljyrk ls
fd;k tk ldrk gSA

vkpk;Z] n'kZu ,oa /keZ foHkkx] dk0fg0fo0fo0] okjk.klhvkpk;Z] n'kZu ,oa /keZ foHkkx] dk0fg0fo0fo0] okjk.klhvkpk;Z] n'kZu ,oa /keZ foHkkx] dk0fg0fo0fo0] okjk.klhvkpk;Z] n'kZu ,oa /keZ foHkkx] dk0fg0fo0fo0] okjk.klhvkpk;Z] n'kZu ,oa /keZ foHkkx] dk0fg0fo0fo0] okjk.klh
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lUnHkZ&lwphlUnHkZ&lwphlUnHkZ&lwphlUnHkZ&lwphlUnHkZ&lwph

1- Kkua 'kkL=ksDrinkFkkZuka ifjKkua] foKkua rq 'kkL=rks Kkrkuka rFkk ,o LokuqHkodj.ke~---A

Jhen~Hkxon~xhrk 6-8 ij 'kkadj& Hkk";] ¼Jhen~Hkxon~xhrk 6-8 ij 'kkadj& Hkk";] ¼Jhen~Hkxon~xhrk 6-8 ij 'kkadj& Hkk";] ¼Jhen~Hkxon~xhrk 6-8 ij 'kkadj& Hkk";] ¼Jhen~Hkxon~xhrk 6-8 ij 'kkadj& Hkk";] ¼xhrk izsl] xksj[kiqj] 1971½

2- Reason, holding in one hand its principles, according to which alone
concordant appearances can be admitted as equivalent to laws and in
the other hand the experiment which it has devised in conformity with
these principles, must approach nature in order to be taught by it.
Kant I., Critique of Pure Reason ed. & tr. by Smith, N. K. (Mac-
Millan 11th Impression,  1973, London, p. 20.

3- Metaphysica Book A1 in The Works of Aristotle, 2nd Edition tr. &
ed. under the editorship of W.D. Ross, Vol. VIII, P. 981.A (Oxford at
the Calendar Press, 1928).

4- jkt'ks[kj us dkO; ehekalk esa cqf) ds rhu Hksn fd;s gSa& Le`fr] efr rFkk izKk ¼f=/
kk p lk] Le`freZfr izKsfrA vfrØkUrL;kFkZL; Le=hZ%A oÙkZekUkL; eU=h efr%A
vukxrL; izKk=h izKsfr½A ;gk¡ izfrHkk dks dj.k izKk ds vFkZ esa dgk x;k gS tks
vukxr inkFkksZa dk Kku djkrh gSA Le`fr Hkwr fo"k;d gksrh gS rFkk efr oÙkZeku
fo"k;d gksrh gSA jkt'ks[kj ds vuqlkj izfrHkk ds dkj.k ijks{k inkFkZ Hkh izR;{k dh
rjg fn[kk;h iM+rs gSa rFkk vizfrHkk ds dkj.k izR;{k inkFkZ Hkh ijks{k dh rjg fn[kk;h
iM+rs gSaA vizfrHkL; inkFkZlkFkZ% ijks{k bo] izfrHkkor% iquji';rks·fi izR;{k boA
jkt'ks[kj] dkO; ehekalkdkO; ehekalkdkO; ehekalkdkO; ehekalkdkO; ehekalk prqFkZ v/;k;] i`0 27 ,oa 30] vuq0 rFkk laik0 jk;]
xaxklkxj ¼pkS[kEHkk fo|kHkou] okjk.klh 1964½

5- Faith (fides) implies the assent of the intellect to that which is believed.
Tranoy, K., ‘Thomas Aquinas’, in A Critical History of Western
Philosophy, Ed. by D.J. O’Connor, (The Free Press, New York,
London 1964, p. 102.

6- What Aquinas does in this passage is to distinguish faith and scientific
knowledge as two different species under a common genus; the assent
of the intellect. As above, p. 102.

7- Most Scientist are prepared to grant that the chief theoreticl (that is,
non-pragmatic) aim of scientific research is to answer, in an intelligible,
exact and testable way, five kinds of question, namely those beginning
with what (or how), where, when, whence and why. For the sake of
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brevity let us call them the five W’s of sciences. Bunge, M. Causality
and Modern Science, (Dove Publication, New York, 1959), p. 248.

8- “...... the scientist is committed to the assumption of an affinity between
his own mind and the laws of nature.” Quoted from Feibleman, J. K.,
An Introduction to the Philosophy of Charles S. Peirce, (The
M.I.T. Press Massachusetts, Cambridge, London, England Second
Impression, 1970), p. 337.

9- As above, p. 338.

10- As above.

11- We usually conceive nature to be perpetually making deductions in
Barbara. This is our natural and anthropomorphic metaphysics. mijksDrmijksDrmijksDrmijksDrmijksDr
iqLrd ls m)`r]iqLrd ls m)`r]iqLrd ls m)`r]iqLrd ls m)`r]iqLrd ls m)`r] i`0 345-

12- As above.

13- Lipscomb, William N., ‘Aesthetic Aspects of Science in the Aesthetic
Dimension of Science, ed. by Dean W. Curtin (Philosophical Library
New York, 1980) ls m)`r] i`0 5-

14- mijksDr iqLrd ls m)`r] i`0 7-

15- ,Q- ,satYl ds vuqlkj }U}okn ds rhu izeq[k fu;e bl izdkj gSa& (1) The law
of the transformation of quantity into quality and vice versa; (2) The
law of interpenatration of opposites; (3) The law of the negation of
negation. Angles, F., Dialectics of Nature, tr. by Dutt. C., (Progress
Publisher Moscow 7th Empression 1976), p. 62.

16- “The scientific imagination dreams of explanation and laws.” Imaginative
reasoning is reasoning by diagrams. Quoted from Feibleman, J. K.,
An Introduction to the Philosophy of Charles S. Peirce, The M.I.T.
Press (Massachusetts), London, Second Impression, 1970, p. 340.

17- “Standing at the blackboard and drawing some figures on it with chalk
I was suddenly struck by the idea; why is symmetry so pleasing to
eye? What is symmetry? It is an innate feeling, I answered myself. But
what is it based on?”- Lev Tolestoy, Quoted from This Amazingly
Symmetrical World by L. Tarasov, tr. by Alekzandar Repyev (Mir
Publishers Moscow), p. 12.
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18- So a scientist definition of symmetry would be something like this;
Symmetry is an invariance of an object or system to a
transformations. Symmetry and The Beautiful Universe by Noble
Laureate, Leon M. Lederman and Christopher T. Hill (Prometheus
Books, New York, 2004, 2nd Edition 2008), p. 15.

19- Aristophanes in Plato’s Symposium tells a story about the transition
from spherical to bilateral symmetry. Originally man was round, his
back and sides forming a circle. To humble their pride and might, Zeus
cut them into two and had Apoolo turn their faces and genitals around
and if, said Zeus, “I have any more trouble with them I shall split them
up again, and they have to hop about one.” Symposium in the Collected
Dialogues of Plato, ed. by Hamilton, E. and Cairns, H., (Princeton
University Press, 1961, 5th impression New Jersey), p. 543.

20- Symmetry was a totally modern and revolutionary way to think about
the laws of nature, Noether’s theorem intimately intertwines dynamics
together with symmetry. It ultimately explains the forces and dynamics
of nature that arise as a consequence of deep, underlying symmetries.
Noether’s theorem is certainley one of the most important mathematical
theorems ever proved in guiding the development of modern physics,
possibly on a par with the Pythagorean theorem. It doesn’t lie in the
province of mathematics along but rather is a profound statement about
the entire physical world. Symmetry Symmetry and The Beautiful
Universe by Noble Laureate, Leon M. Lederman and Christopher T.
Hill (Prometheus Books, New York, 2004, 2nd Edition 2008), p. 73.

21- For every continuous symmetry of the laws of physics, there must
exist a conservation law.

For every conservation law, there must exist a continuous
symmetry- Noether’s theorem quoted from Symmetry and The
Beautiful Universe by Noble Laureate, Leon M. Lederman and
Christopher T. Hill (Prometheus Books, New York, 2004, 2nd Edition
2008), p. 97.

22- Symmetry and The Beautiful Universe by Noble Laureate, Leon
M. Lederman and Christopher T. Hill (Prometheus Books, New York,
2004, 2nd Edition 2008), p. 82-87.
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23- The local laws of nature are fundamental and all-pervasive. The local
laws determine ultimately what can or cannot exist. The global universe
is ultimately one of the many gadgets or inventions or applications
that one can make from the detailed unerstanding of the local laws of
nature, as above, p. 95.

24- lS)kfUrd HkkSfrd fon~ ds :i eas vkLVªh;u HkkSfrdfon~ oksYQxaSx ikSyh ¼Wolfgang

Pauli½ dh [;kfr vn~Hkqr FkhA muds fo"k; esa fdaonUrh Fkh fd muds fdlh uxj
esa mifLFkfr ek= ls ml uxj esa gksus okys iz;ksxksa ls xM+cM+ fu"d"kZ feyus yxrs FksA
1945 esa mUgas ukscsy iqjLdkj feykA

25- Our faith, or should we say confidence (as science is not faith-based),
in the symmetries to the structure of space and time, and Noether’s
theorem would at this point, be very hard to shake. Symmetry and
The Beautiful Universe by Noble Laureate, Leon M. Lederman
and Christopher T. Hill (Prometheus Books, New York, 2004, 2nd

Edition 2008), p. 109.

26- Inded, the symmetries we uncover are the basic principles that define
our laws of nature and the laws of physics, hence those that control
our universe. Symmetry and The Beautiful Universe by Noble
Laureate, Leon M. Lederman and Christopher T. Hill (Prometheus
Books, New York, 2004, 2nd Edition 2008), p. 43.

27- lkekU;r% ;g fo'okl djrs gSa fd Vgyus ls O;fDr ds Hkkj esa deh gksrh gSA ;fn
?kw.kZu ds laj{k.k dk fl)kUr lR; gS rks ,slk ugha gks ldrk D;ksafd xfr dk
lEcU/k ek=k dh o`f) ls gSA ;g tks Vgyus ls Hkkj esa deh gksrh gS] og xzafFk;ksa ds
lzko ds dkj.k izrhr gksrk gSA

28- Essentially everything becomes a physical system, when viewed through
the prism of physics. A physical system is said to possess a symmetry
if one can make a change in the system such that, after the change,
the system is exactly the same as it was before.We call the change
we are making to the system a symmetry operation or a symmetry
transformation......

So, a scientist’s definition of symmetry would be something like this:
symmetry is an invariance of an object or system to a
transformation.
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Symmetry and The Beautiful Universe by Noble Laureate, Leon
M. Lederman and Christopher T. Hill (Prometheus Books, New York,
2004, 2nd Edition 2008), p. 15.

29- ....... the mere existance of certain symmetries requires the existance
of the forces that we observe in nature. We now know that all the
forces in nature come from these deeper kinds of symmetries, called
gauge symmetries....

Physicists now revere these abstract yet fundamental symmetries of
nature, and we have come to see them as real and to intimately
appreciate their subtle consequnces. Symmetry and The Beautiful
Universe by Noble Laureate, Leon M. Lederman and Christopher
T. Hill (Prometheus Books, New York, 2004, 2nd Edition 2008), p.
78.

30- The extraterrestrial may be like a dragon from some fairy tale, but not
like a Push-Pull, by no means. He cannot be left-eyed or right-eared.
He must have an equal number of limbs either. Symmetry requirements
reduce drastically the number of possible versions of the
extraterrestrial’s appearance. Lev Tolestoy, Quoted from This
Amazingly Symmetrical World by L. Tarasov, tr. by Alekzandar
Repyev (Mir Publishers Moscow), p. 50.

31- “The eternal laws of physics, reflected in the human intellect, will go
on.”

He further says, “Nature goes on, however, with its eternal laws,
permitting us, so far to see only part of the whole. Although the theory
of everything still eludes us, the language has been learned-whatever
new answers are found and deeper questions spawned, about the
universe on its mathematical fabric, at centre will be symmetry.
Symmetry and The Beautiful Universe by Noble Laureate, Leon
M. Lederman and Christopher T. Hill (Prometheus Books, New York,
2004, 2nd Edition 2008), p. 289.

32- ,d vk/kqfud nk'kZfud fopkjd jkscVZ uksftd us vius xzaFk vifjorZuh;rk,vifjorZuh;rk,vifjorZuh;rk,vifjorZuh;rk,vifjorZuh;rk,¡
(Invariances) uked xzUFk esa oLrqfu"B rF; ;k lR; ds rhu y{k.kksa dk mYys[k
fd;k gS % ¼1½ oLrqfu"B rF; dbZ n`f"Vdks.kksa ls le>k tk ldrk gSA oLrqfu"B rÙo
ds Kku ds fy, izek.kksa dk laIyo gksuk pkfg,( ¼2½ mlds fo"k; esa vUrO;ZfDr
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lgefr gksuh pkfg,( ¼3½ oLrqfu"B lR; vFkok rF; dk vfLrRo gekjs fo'oklksa rFkk
bPNkvksa ls Lora= gksuk pkfg,A uksftd ds vuqlkj bu lkjs y{k.kksa dh O;k[;k
vifjorZuh; rÙoksa ;k lR;ksa ds ekuus ij fuHkZj gSA ¼However, it is a fourth
and more fundamental characteristic of objective truth that I want to
investigate here and objective fact is invariant under various
transformations. It is this invariance that constitutes something and
objective truth and it underlies and explains three-features “to the extent
that they hold”), Nozick, Robert, Invariances : The structure of the
Objective  World (The Belknap Press of  Harvard University Press,
Cambridge Massachusetts, London, England, 2001), p. 76.
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CONTEMPORARY RELEVANCE OF
TRADITIONAL INDIAN VALUES

N. K DEVARAJA

No community, even an uncivilized one, can even exist
without pursuing or cherishing with varied degrees of awareness,
some sorts of values. Compared to other creatures man has
greater capability for creative response and behavior, variations
in which are suggested by perception, however dim, of the
constrains of the realities of the environment, physical and
social; on the one side and by the felt freedom of movement
and the capacity for exercising regulating control over his
several impulses and drives for action on the other side .The
generally acceptable modes of behavior or existence, that by
degrees crystallize as codes of conduct or social institutions,
constitute the indispensable base of  man)s progress in self-
knowledge as well as in the knowledge or understanding of  the
forces and conditions that tend either to support or to thwart
his attempts to improve his lot and fulfill himself in different
dimensions of living physical, social and spiritual. Here two
facts about man deserve special notice, the multiplicity of his
need that give rise to plurality of ends and purposes in his life
in both its individual and social dimension and his capability to
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consciously cherish and pursue some of these by deliberate
choice. Thus it is that individuals and societies develop
differences from one another leading, in the case of societies
to the emergence of different civilizations and cultures or
cultural traditions. Reflecting on the human condition the eminent
psychologist and social thinker Erich Fromm has distinguished
two broad categories of needs of human kind, the survival
needs which man partly shares with other animals and the trans-
survival or transcendent need that are peculiar to man as a
creature living by imagination. The needs relating to man’s bio-
social existence of being would seem on reflection to give rise
to and include the aspiration for wealthy and power, prestige,
fame and glory. All these may be comprehended under the
category of what the present writer has called and characterized
as competitive goods, while the object or good associated with
non- competitive. These latter include solicitous guest of truth
and concern for justice and cultivation of virtues. With varying
degrees of awareness most of the societies, even the so- called
primitive ones with fantastic beliefs and superstitious practices,
experience and seek to satisfy both types of needs and pursue
both kinds of goods. However societies and cultures developing
under varied geographic and historical conditions come to differ
from one another in respect of emphasis they place on one
combination of values or value-bearing objects or another.
Differences of the kind may be detected and illustrated with
reference to the histories of such diverse societies, cultures as
the Greek and the Chinese, or these and the Indian. Affinities
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and the difference may likewise be discovered between societies
or cultures with polytheistic creeds such as the Greek and the
Indian on the hand, and those favoring monotheistic faith such
as Christianity and Islam on the other. While the former are
generally noted for their tolerant attitude towards differences
in their beliefs and forms of worship, the later are characterized
by intolerance and hospitality with respect to said differences.

From almost the very dawn of India’s civilization and
spiritual culture, her mind came to be exposed to diversities in
beliefs and ways of life which circumstances prompted her
representative spokesmen and thinners to hunt for ways and
methods of synthesis at the levels of both thought and practice.
Thus we find the Vedic seers making the significant statement
that ‘the Real is one whom the sages designate by names’. It is
difficult to find a similar statement, indicative of a broad
minded, generous and tolerant spirit, in a religious text of
Semitic origin.

As the Indian mind learnt to be more self- aware and
articulate in its comprehension of values, representative Indian
thinners formulated the doctrine of PuruªÂrthas or the main
objects and ends of life. Probably the earlier thinners, following
the tradition of SaØhitÂs and the BrÂhmaàas,  recognized and
emphasized only three PuruªÂrthas, Dharma, Artha, KÂma. It is
significant that RÂmÂyaàa of VÂlmÍki and the Arthaïastra of
Kauòilya do not mention Mokªa as PuruªÂrtha,  much less as the
most important Puruªârthas or the ultimate goal of life. On the
other hand both in RÂmÂyaàa and the MahÂbhÂrata, as only in
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the Purâ¼as and the Dharmasþtras, greatest  emphasis is laid
on the Dharma, the principle responsible for the harmonious
functioning of the social institutions and the maintenance of
the social order. The ideal of Mokªa, and of the life of
renunciation leading to its realization, seems to have been a
later development confined to more sensitive minds. While a
synthesis of Dharma, the life breadth of ordered social life, and
of Mokªa, marking the culmination of the individual’s quest for
spiritual fulfillment, is attempted by the author of Manusm¶ti, a
work probably later than the principle Dharmasþtras, greater
and exclusive emphasis on Mokªa as the supreme value and end
of life, came to be laid by the more philosophic followers of
the Upaniîads and such predominantly aesthetic cults as Jainism
and early Buddhism. It may be remembered here that the ®ªøs
of the Upaniªads, who fondly  discoursed on the character and
desirability of Mokªa, were in general married personages.

The above account of ancient Indian thought clearly brings
out the comprehensive character of the philosophy of values it
came to formulate. Teachers, like BhÍîma and the authors of
Dharmaœâstras like Manu, YÂjáavalkya and others attach the
greatest importance to Dharma or the order of justice in society
and the division of life span into four Àïramas or stages. While
according recognition the several most important concerns of
life including those relating to the survival needs of man-in-
society ,i.e. wealth and power, they did not fail to take notice
of the individuals need for reasonable enjoyment of physical
and intellectual pleasures of his transcendent aspirations. The
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Var¼asrama scheme as visualized by Indian socio-philosophical
thinkers has another noteworthy feature, its stress on specialized
attention to and pursuit of different goods or values at different
stages of life and by groups or classes of people with
distinctively peculiar tastes and pursuits. The differentiation
and division of people into Var¼as or rigidly demarcated classes,
however, seems to have been a later development due to the
largely changing objective political and economic conditions
on the one side and the entrenched vested interests of the
socially dominant groups on the other side. The fact of the
later development of the Varàa system attended with the
conflicts and clashes short of revolutionary upheavals is attested
by the part historic and part mythical stories of such eminent
PurÂàic personages as ViïvÂmitra and ParaïurÂma on the one
hand and by such utterances as those attributed to DharmarÂja
Yudhiîòhira in the MahÂbhÂrata regarding to the relative merits
of the Kula or the caste and ShÍla or character on the other.
Yudhiîòhira also alludes to the phenomenon of intermingling
(Sânkarya) of the Var¼as with consequent loss of their original
purity. At a later date in his Brahmasþtrabhâªya Sankara is led
to remark (and concede)

that the Var¼a system at his time did not conform to the
ideal as prescribed and practiced by the  ancients. It is also
noteworthy that the Bhagvadgøta clearly states that the order of
the four Var¼as was created to conform to the differences in
the gu¼a-karma (i.e. peculariaritier of  temperament and
behavior) characterizing different types of persons. The Gøta
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also avers that the teaching of the karma-yoga originated among
the Kªatriyas thus denying that  imparting instructions in spiritual
knowledge and discipline was the prerogative of persons
belonging to a particular caste and Var¼as. In a like manner no
impropriety was suspected in the  assumption of the role of
both teachers and practicenor of the art of war by such BrÂhmans
by birth as ParaïurÂma and DroàÂcÂrya, even as Manu, a Kªatriya,
is considered to be most  important among  authors of
DharmaœÂstras. It was stated above that the division of citizens
into Var¼as contributed to their specialized training in different
fields; however, as the divisions grew into rigidly different
castes, they must have discouraged movement from one
profession to another by the members of the different Var¼as
and caste. As these divisions multiplied in later times, they
became potent factors in promoting endless differences and
disruptive, narrow loyalties among the members of so-called
Hindu community.  In respect of cohesion and unity that
community today presents a marked, and sad, contrast to the
well-knit communities of the followers of the other religions a
Buddhism, Islam and Sikhism. One deplorable consequence of
the aforesaid trend towards division has been the ever declining
proportion of the Hindu population vis-à-vis other world
religions with attendant waning of its cultural and political
influence not only to the world at large but also in the land of
its birth. The absence of united resistance by the Hindus divided
into warrior and non-warrior, upper and lower castes was an
important factor that helped the Muslim invader, full of spirit
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of jihad, to subdue Hindu rulers and consolidate their power in
conquered territories by winning over and occassionally
converting the members of the lower castes to the creed. The
pernicious effects of the aforesaid divisions have become
particularly glaring after the establishment of a full-ledged
democratic regime.

At the moment the prospects of effective revival of the
culture and civilization of the Hindus even in the Indian
subcontinent where alone they have sizeable majority seem to
be dismally bleak. While on the one hand, caste system has
acted as an insuperable obstacle to achieving abiding unity and
solidarity of the people professing faith in Indian values, it has
also affected their numerical strength by rendering them
incapable of making converts from other creeds. Nor has their
splendid heritage in religio-philosophic thought been of help in
their socio-political struggles for the simple reason that their
practice has consistently belied their high-sounding VedÂntic
professions.

The one redeeming feature of the Hindu mind that may
help the regeneration as distinguished from dogmatic revival of
the ancient Indian or Hindu culture is its spirit of free injury
and openness to the new ideas particularly in the realm of
religio-philosopher thought. This spirit may enable it to
reinterpret and supplement traditional concept and values by
bringing then in line with modern scientific- humanistic ways
of thought and with democratic ideals. That the Hindu mind has
both receptivity and resilience necessary for successful
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adaptation to changing environment of ideas and values is
attested by the each that while retaining the essentials of its
rich spiritual heritage, it has yet not failed the new leaders of
thought e.g. Vivekananda and Tilak , Gandhi and Tagore, M. N.
Roy and Nehru who sought to inculcate new awareness involving
redistribution of emphasis on age-old ideals of Dharma or
social morality and Mokîa or the quest of the individual’s own
spiritual fulfillment indeed Mahatma Gandhi the greatest spiritual
leader and saint, fighter for justice that modern India and perhaps
the modern world has produced tended to identify the individual’s
quest for perfection with active service of suffering humanity.
It is noteworthy too that during its long history the Hindu
religion has produced larger number of saintly teachers including
such outstanding personages as the Buddha, MahÂvÍra, ìaßkara,
RÂmÂnuja ,Kabir, Guru Nanaka, Ramkrishna, Dayananda and
Gandhi, each of whom attracted a large number of admirers and
followers, then perhaps any other religion.

Hinduism may be justly proud not only of her spiritual
heritage  but also of her enviable record of  intellectual
attainment in various fields  particularly in the domain of logic,
epistemology and metaphysics- the disciplines that came to be
closely associated with her spiritual quest. Nor did here thinkers
neglect the more mundane disciplines of politics and diplomacy
and those relating to the arts of music, dance and drama, as
also to painting, sculpture and architecture. Even the pursuits of
conjugal happiness of trade and commerce and the science and
art of the study and administration of medicines attracted
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considerable talent in ancient and medieval India. A proper and
critical awareness of the spacious range of the achievement of
our illustrious forebears cannot and should not fail to instill in
us a new faith in ourselves 2nd imbue us with a new sense of
courage and responsibility to march towards a brighter and
greater future worthy of our great and shining past history in
culture and civilization.

Former Professor & Head, Deptt. of Philosophy, BHU.
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PHILOSOPHICAL CONTRIBUTIONS OF
J.L.MEHTA: SOME REFLECTIONS

SANJAY KUMAR SHUKLA

Professor J.L. Mehta was an outstanding scholar of Indian
and Western philosophical traditions. He was well trained in
Indian philosophical systems and in early student days he
developed keen interest in the works of Freud, Wittgenstein
and Heidegger. He showed an unusual facility to move between
Eastern and Western thought. He was born in 1912 and passed
away in 1988 while delivering his lecture on “Sri Krishna :
The Lord as Friend”. This is quite enough to substantiate the
claim that till last breath he was attuned to God and deeply
engaged in philosophical contemplation. His personality bears
testimony to the confluence of Jòâna, Karma and Bhakti
Mârga. He had obtained Post-graduate degree from Banaras
Hindu University and after that he served different educational
institutions like Kishori Raman College- Mathura (1937-44),
Maharaja College- Jaipur (1944-48) and then appointed lecturer
and later on became Professor and Head in the Department of
Philosophy in Banaras Hindu University (1948-72). He was
awarded Ph.D. degree in the year 1965 under the supervision of
Professor T.R.V. Murti over Heideggerian philosophy. Apart
from Professor Murti other examiners of his thesis were great
scholar like Professor Kalidas Bhattacharya (Shantiniketan),
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Professor Ludwig Landgrebe (Cologne) and Professor Walter
Biemel (Aachen). Later on his thesis in revised and enriched
from was published as “The Philosophy of Martin Heidegger”
by the Center of Advanced Study in Philosophy, Banaras Hindu
University (1967). The same was published by Harper & Row,
United States of America (1971). Hannah Arendt, the author of
world acclaimed book “On Violence,” during conversation with
Professor J.N. Mohanty asked “Do you know that the best book
on Heidegger, in any language, is written by an Indian? That is
your fellow countrymen being J.L. Mehta.” He was fellow of
Alexander Von Humbolt Foundation- Germany (1956-58), W.
Fullbright Visiting Lecturer (1964-65) in America, and apart
from that he was Professor in Hawai University for two years
and remained visiting Professor for one decade in Harward
University (1962-72) in America. These factual informations
are sufficient to establish the view that his profound scholarship
is not confined to India only but seriously recognized and
widely appreciated in international academic world. Indian
Council of Philosophical Research- New Delhi had made him
Senior Fellow and by this truly speaking council itself is
honoured. His personality was multi-lingual as he had mastery
over Hindi, English, Sanskrit and German languages. It is always
a matter of immense joy and academic satisfaction to go through
his philosophical writings as they are thought provoking and
heavily loaded with penetrating philosophical insights. We are
highly indebted to him for wide range of serious and significant
philosophical writings that he had contributed. I am here
presenting some seminal works of him as “The Philosophy of
Martin Heidegger,” published by The Center of Advanced Study
in Philosophy, Banaras Hindu University (1967) and this work
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was published for the first time in America by Harper & Row
(1971). He has made English translation of “Martin
Heidegger” written by Walter Biemel. “Sri Aurobindo : Life,
Language and Thought,” “India and the West : The Problem
of Understanding,” edited by M. David Eckel, Center for the
Study of World Religions, Harvard University, Scholar Press
(1985), “Kavi Karma Aur Cintana : Sarjanâ kei Do Âyâma”,
“Philosophy and Religion : Essays in Interpretation,” Indian
Council of Philosophical Research, New Delhi (2004) etc. are
some monumental works of him.

I
It is after furnishing brief academic biodata of Professor

Mehta an attempt will be made in this section and subsequent
sections to understand the conceptual scheme of him. It is
truism to state that we must understand in order to appreciate,
and this necessitates us to have a proper understanding of his
philosophical ideas as delineated in different works. “The
Philosophy of Martin Heidegger” is the magnum opus of
Professor J.L. Mehta, in which it is explicitly stated that the
finitude of human thought lies in the fact that it is prompted by
a profound need to raise and answer questions about ultimate
truth and is at the same time incapable of arriving at any
definitive, eternally valid formulation. In the sphere of thought
concerned with ultimate, the individual and the historical, the
method and the language are all integral parts of the “way” of
thought. Another mark of the finitude of human thought is that
it is time-bound and conditioned by the cultural and historical
situation in which and from which it springs forth, even while
seeking to transcend it towards a higher generality. This is what
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makes Heidegger a critic of the present time as the era of
technology, of the modern period as the age of subjectivism
and of the entire metaphysical tradition of the West since the
time of Plato as determining our present homelessness and
oblivion of our true foundations. It is the explicit awareness of
this finitude that makes him keenly sensitive to the origins of
this tradition, to its uniqueness and to its difference from other
traditions grounded in other modes of illumination. It is for
this reason that Heidegger is able to achieve a finitude of
transcendence that goes beyond the limits of the present and of
the tradition that has brought it to pass, into a realm which is
not that of merely empty and timeless universality but which is
concretely and directly relevant to our thinking here and now.
The main themes of Heidegger’s thinking are the traditional
themes of philosophia perennis : Man, World, Being and truth,
and language which encompasses them in the medium of thought.
But he seeks to think of these concepts in a novel way and in a
new language. His approach is “phenomenological” in the
broadest sense of the term, not ratiocinative or argumentative.
The phenomenological discourse aims at disclosure of what is
hidden and implicit in experience. In this way Heidegger was
very fond of bringing, some “state of affairs” into views, letting
what is come to light.

Heidegger differs from Husserl in his philosophical
enterprise on these grounds : 1. Husserl talks about the
possibility of radical start in philosophy, that is, a beginning
with a clean state, whereas for Heidegger philosophical enquiry
is always historical as beginning with traditional concepts
presupposed. 2. Husserl, in his phenomenological programme,
makes arrangement for Transcendental Ego. Heidegger has not
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only rejected the notion of Transcendental Ego but attempts to
replace it by Dasein. Dasein means ‘being in the world,’ and it
includes an analysis of man’s existenzial constitution having
account of attunement or mood, understanding, interpretation,
judgment and language; that everyday modes of man’s openness
to world and his abandonment to it. The meaningfulness of
Dasein lies in its temporality, and the provisional analysis of
the structure of it will have to be reinterpreted later in terms of
temporal modalities. This temporality refers to the condition
of the possibility of the historicity inherent in man’s mode of
existence. The being of Dasein is constitutes by care (Sorge),
with its element of facticity (thrownness), existenz (project)
and forfeiture. This brings feeling of dread (Angst) and guilt
(schuldig) in man’s life. But the existenzial interpretation of
conscience aims at a discovery of the testimony existing within
man himself of his inmost potentiality of authentic existenz.
Resoluteness manifests itself only in comprehending, self-
projecting resolution in face of factual possibilities. It is with
the concept of resoluteness that a definite ontological sense
can be attached to Dasein’s potentiality of being authentically
whole. Hence, the stress on authentic mode of existence puts
the traditional concept of responsibility in a new light which
refers to a kind of honesty or a kind of courage. Heidegger
seeks to approach the problem of Being through the
comprehension of Being inherent in Dasein, through an analysis
of man’s capacity to go beyond himself and beyond essence
(essents) as such. Dasein goes out beyond all essents including
itself, reaching up to world, which is part of the structure of
transcendence, of Dasein’s being-in-the-world itself. In
Heideggerian conceptual framework asking question about Being
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means nothing less than to recapitulate (wieder-holen) the
beginning of our historical- spiritual existence that is to
transform it into a new beginning. It is in fact the authentic
pattern of historicity. Heidegger is against equating Being with
either God or ground of the world. Being is broader than all
beings and yet nearest to man. It is nearest to man, because it
makes man what he is. It allows him to enter into comportment
with other beings. The hiddenness of Being in beings is, for
Heidegger an essential part of his experience as Being itself.
The foundational thinking tries to mediate Being as the process
of truth and that is coming to pass of the lightening process in
beings. Hence, it is the process by which human ek-sistence
responds to Being not only in its positivity but also its negativity.
In this way “The Philosophy of Martin Heidegger” is
undoubtedly faithful and critical exposition of Heideggerian
philosophy.

II
This section is devoted to another outstanding work of

Professor J.L. Mehta entitled “India and the West : The
Problem of Understanding.” It is a collection of 11 seminal
research papers with a wide range of thought. I will be just
furnishing the basic philosophical insights of them in very
precise manner. The first research paper is “The Concept of
the Subjective” which maintains that entire history of modern
philosophy since Descartes is explication and development of
the theory of subjectivity. The main thrust of this paper is
critical appraisal of the notion of subjectivity in the philosophical
writings of Husserl, Sartre, Ponty and  Heidegger. The
subjectivity  is analysed in terms of intentionality, transcendency,
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facticity finitude and forfeiture in existentialist tradition. “The
Philosophical Necessity of Existentialism” is second article in
which he brings forth the genesis of existentialism in religion,
atheism and phenomenology. It is expression of a peculiar
historical situation in the spiritual condition of today. It must
be regarded as a completion, a corrective and necessary
supplement to traditional metaphysics. The term “existence”
refers to a mode of being peculiar to man, and therefore man
has potential existence. He fulfills this potentiality of existence
in relation to transcendence and in communication with others.
“The Existentialism of Jean Paul Sartre” is third research
paper which contemplates consciousness not in general sense
but refers to particular consciousness, a spontaneity which is
impersonal and individuated in the midst of the world.
Consciousness is pure transparency, spontaneity and
intentionality; but it is also pure negativity, not only itself a
nothing but an essentially nihilating presence. Sartre’s ontology
accepts here the distinction between “being for itself” and
“being in itself”. Hence, consciousness is self-nihilating,
perpetually escaping the causality of the past and spontaneously
going out towards and intending a world. “The Concept of
Progress” is next article of this edited book. The ideas of self-
fulfillment and freedom have provided the dominant terms in
which Western man has sought to understand himself and situate
his destiny in the world since the Renaissance. History is
meaningful only in the perspective of future possibilities. The
systematized formulation of the idea of perfectibility and
progress was given by Auguste Comte, with whom the religion
of humanity became at the same time the religion of progress.
The very process of secularization led to the cult of progress
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which enables us to re-think and re-formulate the truth about
time that lies hidden behind the mythical conception of
eschatology, the metaphysical concept of eternity and the
understanding of time in the historical consciousness.

“Being and Non-being” is another article. As we all
know that the term “being” and its correlate “non-being” is
central concept of Western philosophical thought. Professor
Mehta offers critical exposition of Kantian analysis of being
and non-being and concludes with Heideggerian treatment of
Being. Kant conceived Being, like Aquinas, as an individual and
at the same time he never allowed the possibility of Being
independent of the theological problem of God. He explains
being as pure position and thus locates its meaning in positing
as an activity of human subjectivity. Being and Non-being belong
together in the same location (topos), according to Heidegger,
and both are consequent on the “metaphysical” quest for
transcendence and ground. The next article in the series is
“Problems of Inter-cultural Understanding in University
Studies of Religion”. He seeks to explore the subject of inter-
cultural and religious understanding from the perspective of
philosophical hermeneutics in concrete situation. The primary
task is of a critical and creative understanding of our own
religious traditions and apart from that there is pressing urge to
have better understanding of “the faith of other men”. It is
nicely pointed out that if the Orient has followed the path of
pre-conceptual absorption and insulation, the Occident has
treated the other merely as its own negation, without caring to
determine it in itself or seeking to understand it from within.
Hence, the nisus towards the goal of world- community cannot
reach its end through any sort of Herschaftswissen, or any sort
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of cultural conquest, nor merely through a peaceful co-existence
of religious traditions, but solely through active understanding
of each other. “Understanding and Tradition” is another
thought provoking research paper included in this volume.
Professor Mehta here draws our attention that philosophical
thought is rooted in cultural matrix and in this way the basic
problem of life and experience is always embedded in a context
of tradition. This gives it a factual and historical dimension
requiring what has been called understanding (Verstehen) and
interpretation in recent thought on the foundations and
philosophical significance of the human sciences. Understanding
is not the detached contemplation of a meaning factually out
there but is always self- understanding, and we always do this in
terms of projecting ourselves on our own possibilities. Finally,
there is no absolute antithesis between tradition and reason, for
the former depends upon its continuity, not upon the sheer
inertia of physical persistence but upon our rational affirmation
and critical appropriation. “The Problem of Philosophical
Reconception in the Thought of K.C. Bhattacharya” is next
research paper. Bhattacharya sought neither to construct a system
of speculative thought nor to create a comprehensive world-
view encompassing all of man’s religious and philosophical
experience. He had penetrating insights into the truth of his
own tradition and at the same time genuinely open to the call
of modern Western thought- especially of Kant and Hegel. For
Bhattacharya the concern of Vedânta is with the subject or
subjectivity conceived as conscious freedom or felt detachment
from the object. He agreed with Kant in rejecting “the so-
called metaphysics of the soul,” as for him, the subject is a
believed content, is problematically spoken as “I” and is not
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meanable (thinkable) or is not a meant something. Bhattacharya
criticizes Kant for his “persisting objective attitude.” Hence,
philosophical reconception springs from the need for a creative
response to the encounter of two traditions, each speaking a
different language, each constituting a world horizon in its own
right, and of which a certain degree of fusion can be brought
about only by the faith that the utterance of one’s own tradition
can sustain itself and even find a more satisfying articulation in
an alien medium, in an alienated age.

“The Will to Interpret and India’s Dreaming spirit” is
the next article included in this edited volume, which points out
that philosophical hermeneutics, is the recent trend of
contemporary Western philosophy. This is concerned not so
much with the methodology of interpreting texts but with
understanding and interpreting basic moments in man’s very
way of being human. This trend is well exhibited in the
philosophical literatures of Dilthey, Heidegger, Gadamer and
Ricoeur. Mircea Eliade has felt the need of a “creative
hermeneutics” as the only adequate response to the cultural and
religious pluralism of the present. Hegel remarked that the
light of spirit arises in Asia, but it is in the West that there
arises the sun of self- consciousness, which diffuses a nobler
brilliance. He further pointed out that in Indian idealism Absolute
is presented as “in the ecstatic state of a dreaming condition”
and where “the spirit wanders into the dreaming-world and the
highest state is annihilation,” a dreaming unity of spirit and
Nature, which “involves a monstrous, bewilderment in regard to
all phenomena and relations.” But Professor Mehta had always
been critical to such mode of philosophizing as found in Hegel
and Heidegger. “Beyond Believing and Knowing” is another
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research paper in which two major traditions of Indian spirituality
Vedânta and Buddhism are being discussed. Knowledge in these
two traditions is immediate, an experienced reality in which the
duality of knowing subject and known object lapses and truth
revealed in them is not something to be believed merely, or
even known. Mircea Eliade is concerned largely with the cultural
appropriation by the West of elements of alien religiosity by
the study of myths and symbols, Yoga and Shamanism and
benefiting from the researches of cultural anthropology and
structuralism. The concern with the development of a “planetary
culture” seems to answer to a real spiritual need which generates
a new form of religiousness beyond believing and beyond
knowing in the scientific sense. The last research paper included
in this edited volume is “Heidegger and Vedânta : Reflections
on a Questionable Theme.” Heideggerian existentialism and
Vedântic idealism appear to be entirely different philosophical
traditions but still they point out that what is questionable can
be sometimes be worthy of thought, and what is unthinkable
can sometimes be glimpsed as that which thinking is about.
Úamkarâcârya maintained that the tree of Samsâra, the wordly
existence, which sprouts from action and constitutes the field
of confusion and error, must be torn from its very roots. A
statement like this can be misunderstood as a classic example
of life-denying philosophy. In reality, what it denies is not life
but the death in life that consists in taking things as empty of a
self or without ground in Being. The search of “philosophemes”
common to Heidegger and Vedânta can be grounded in man’s
nature, the world, and man’s relationship to it, the unity of
Being, the identity between man and Being. Heidegger speaks
of the experience of thinking, of thinking as itself an experience,
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appropriating within thinking the precious element of immediacy
in all mysticism. Thinking is thus in a profound sense
experiencing and transforming. He talks about the structure of
inner experience of its correlate, the world of objectivity as
disclosed in such experience. Similarly in Advaitic tradition we
witness the way of insight through meditative thought which
culminates in “seeing” the Reality.

III
We are going to discuss in this final section “Philosophy

and Religion : Essays in Interpretation” of Professor Mehta.
This volume brings together a seminal collection of 15 papers
by a scholar whose interests ranged from Heidegger to the
Vedas, and from the critique of Western civilization to the
future of philosophy in India. Is it possible to bring to bear on
Indian philosophical texts, which belong to a tradition of their
own, an interpretive framework derived from a different
tradition? Professor Mehta addresses this crucial question
through witnessing to a dialogue of cultures in which he himself
was deeply involved. This leads him to reflect on Heidegger,
the study of world religions, Sri Aurobindo, the Mahâbhârata,
the Rigveda, and the rich area in Indian thought in which
philosophy, religion and poetry interfuse. He pays his own
tradition the homage of retrieval and rethinking. He is able to
do this with the consummate skill and bifocal vision of an
Indian philosopher deeply versed in the thought of Heidegger
and the whole hermeneutic approach; one who experienced in
his own being the poignancy of philosophizing in modern idiom
and yet in the light of insights and concepts rooted in the
distant past.
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The first essay is “Heidegger and the Comparison of
Indian and Western Philosophy.” Comparative philosophy is a
relatively recent academic enterprise in which Daniel Ingalls,
Paul Deussen, R.G. Collingwood and Martin Heidegger have
made valuable contribution. Ingalls has questioned the quest of
similarity between Western and Indian philosophical doctrines
as initiated by Deussen. The similarity which he (Deussen)
found between the philosophy of Úamkarâcârya and that of Kant
is artistic (superficial) similarity ignoring the differences of
cultural perspectives. Heidegger has pointed out that ‘Being’ is
the ground-word of the Western tradition reflecting reality
disclosing itself, and in similar fashion one may say that
‘Brahman’ and ‘Âtman’ are the ground-words of the Indian
tradition exhibiting its spiritual destiny. Like the Western
philosophical tradition, the development of the Indian tradition
deals with questions of ultimate reality, of the nature and criteria
of knowledge, of man and world and of the basic categories
through which we think about them. Hence, comparative
philosophy must enlarge our philosophical understanding of
two different trends- Orient and Occident. “In Memoriam :
Martin Heidegger” Professor Mehta focuses upon how
Heidegger can certainly help us to glimpse the ‘un-thought
essence’ of technology and so to free ourselves from the magic
web of that philosophy which, in its ending, has entered into
the social sciences. The fascinating thing about Heidegger’s
work is the appropriation of the religious into the enterprise of
‘pure’ thinking. It marks the emergence of new ‘thinking’ taking
the character of devotion (Andacht) as a response to a call that
comes to man from beyond himself. “World Civilization : The
Possibility of Dialogue.” is the serious research paper of
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Professor Mehta which tries to answer the basic question that
given the domination of the West, can there be dialogue between
civilizations? Paul Ricoeur has endorsed the ideal of ‘universal
civilization’ exhibiting affinity with Husserlian idea of the
‘Europeanization of the world’. For Heidegger ‘world-civilization’
means the supremacy of the natural sciences, the supremacy
and pre-eminence of economics, of politics, of technology.
Homelessness is the destiny of the world in the shape of
world-civilization. A dialogue between civilizations is urgently
needed in the sense of sharing of insights with the help of
resources preserved in traditional heritage. But all dialogue,
aiming at mutual understanding between peoples on a
philosophical level, is open to the danger of lapsing into
inauthenticity. Hence, for authentic self- understanding what we
need is recollective, originative and meditative thinking.

“A Stranger from Asia” is the next article included in
this volume. It is pointed out by Professor Mehta that from
Kant to Jaspers, German philosophers have exhibited an
awareness of ancient Indian philosophy which is almost
completely absent in Heidegger’s writings. But Heidegger has
reported an important aspect of Upanis?adic view of man, which
does not take account only of his waking state (Jâgrat), but
takes notice of the dreaming (Svapna) and sleeping (Sus?upti)
states also as making up the totality of his mode of being,
interpreting them all from the perspective of a fourth
transcendent state of consciousness (turîya). This fourth state
is truly authentic mode of being in which he is at one with his
essential nature thus exhibiting the identity of Self (Âtman) and
Absolute (Brahman). It is because of Heidegger’s unwillingness
to step out of the sphere of finitude, of thinking, that prevents
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him to acknowledge and appreciate the philosophical significance
of turîya. The other reason that prevented Heidegger from
taking the step from sleeping to the fourth state is wrong
translation of Cit (constitutive of Âtman-Brahman) as simple
consciousness. The next article is “Philosophy, Philology and
Empirical Knowledge”  in which Professor Mehta discusses
about Hegel, Heidegger, Gadamer, Ricoeur, Halbfass and others,
regarding linkages between tradition and modernity as well as
the possibility of any dialogue between Eastern and Western
philosophical traditions. It is pertinent to note that proper
philosophical activity is not confined only to what is thought
but with the still unthought and calling for thinking. He had
shown appreciative tone towards the new mode of inquiry called
‘philosophical hemeneneutics.’ Hence, it is for this reason that
in contemporary thought questions of textuality, historicity and
interpretation have come to assume such importance at the
expense of the ratiocinative type of philosophical thinking.
“The Hindu Tradition : The Vedic Root” refers to the historical
processes and events that lead to the building up of a cumulative
religious tradition which is complex and often obscure and
difficult to unravel and interpret. In the Indian case, the historical
origin and sources can be easily traced from the Rigveda,
which remains not only the arche-text of this religious tradition
but also the animating source of the religiousness that has
generated and sustained the tradition and given it its own unique
form and substance. A basic facet of religiousness which is
almost focal in the Rigvedic experience is the majesty, the
sacredness and all pervasive reality of the word. The first volume
of Max Muller’s edition of the Rigveda was published in 1849
and the last, sixth volume in 1874. Another Western scholars
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who had worked upon Vedic literature were Oldenberg,
Bloomfield, Luders, Thieme etc. But the Western Veda
philologists and indologists are mostly suspicious and often
ignorant about how the Veda has been historically operative in
the life of the people or has been understood within a living
tradition.

The next article of this volume is “Sri Aurobindo : Life,
Language and Yoga.” Aurobindo was not just an author, or a
thinker, whose intellectual energy went into the writings of
books only. Primarily he was yogi engaged in comprehending
and shaping all of his life and experience. The final goal of
humanity can be only spirituality which is radical and integral
transformation of Nature...... the supramental transmutation....
progressive movement of the ascent of the supramental
consciousness into our entire being and nature. He retained
English in own creative writing, but at the same time emptied it
of its cultural content. It enabled him to communicate his
thinking to the world community loaded with Indian religious
experience and tradition. He has interpreted Veda as a living
religious scripture that is arche-text of the universal, eternal
human quest and aspiration, a movement towards Transcendence.
“Science, Conversation and Wholeness” of Professor Mehta
reflects over Western and Eastern pattern of science as modern
Western science is intimately related to the matrix of Western
Christian Civilization, while Eastern perspective of science
refers to wisdom. Every thing in experience that can be
objectified has to be brought within the orbit of science. Western
science is culturally neutralized and universalized assuming an
autonomous form of culture and which Heidegger calls it world-
civilization. From the Eastern perspective the body of knowledge
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constituting exact science can and should be disengaged from
its historical, philosophical and religious underpinnings. In the
realm of ideas, the encounter between East and West, as partners
in a possible whole, has already taken place and been for long
in process. It is now perhaps more appropriate, therefore, to
speak of a conversation rather than an encounter. The parts are
coming together, and talking together, giving rise to a possibility
of an emergence of whole, a world community of speech. But a
consequential part of any Western  Indian conversation is bound
to be unequal and in favour of the West. The next research
paper is “Bhakti in Philosophical Perspective.” It tries to
settle the basic issues- 1. What it is that which is experienced
in Bhakti. 2. There is the historical question of its gradual
unfoldment and liberation from its entanglement with various
other forms of religious experience into a pure autonomous
and over-arching form of human religiousness. 3. We must not
overlook the over-riding role played in both these by the
principal religious text in giving form to such experiences, and
beyond that theorizing about the nature and significance of
bhakti in the life of homo religious. Bhakti represents man’s
primordial relationship to Being, a rasa in its own right, the
supreme privilege of man’s mortal estate and the ultimate refuge
in his search for wholeness and for being healed. It helps us to
understand the purpose of life by inculcating moral virtues.
“Krishna Dvaipâyana : Poet of Being and Becoming”  is the
next research paper in which Professor Mehta observes that
Krishna Dvaipâyana Vyâsa bears strange relations with his
narrative and its characters, as well as with his readers. In this
particular case, he is never present to the reader, never speaks
directly to him, but always as reported, by virtue of his authority,
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by someone else. He is present everywhere yet nowhere, who
talks at such length of the world of Becoming and yet whose
purpose is to convey the truth of Being, whose true home is in
the realm of silence and withdrawn meditation. The primacy of
Dharma in human living is the main subject of the Mahâbhârata.
A close analytical study of the poem still remains to be made
from purus?ârtha perspective, examining the intricate
interrelationship amongst four values- Dharma, Artha, Kâma
and Moks?a. A thorough study of the Mahâbhârata will exhibit
how the various elements- the mythic and the sacred, the human
and the ethical, the narrative and didactic form a coherent
totality. It is to examine how human temporality is brought here
into relation with the eternality of the divine.

In another thought provoking research paper “Modernity
and Tradition”, Professor Mehta refers to Edward Shils’ famous
work “The Intellectual between Tradition and Modernity :
The Indian Situation”, Milton Singer’s “When a Great
Tradition Modernizes” and W.C. Smith’s “Modernization of a
Traditional Society.” Smith criticizes Westerners for value-
judgments on non-Western cultures, without any attempt to
understand them from within and ignoring their specific religious
traditions, from a position of superiority. Modernity begins
with a revolt against the authority of church, refers to rational
scientific spirit, and it culminates into secularism and
secularization of nature. Singer pointed out that the
traditionalism of Indian civilization is not opposed to innovation
and change, to modernity. The only difference in this two-
sided, mutual participation is that from the Western end it is in
the nature of supplementing the substance of their mainstream
culture, an assimilation of the alien and subordinating it within
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more widely based totality whereas from the non-Western,
including Indian, the participation is an appropriation of the
substance itself, not peripheral as in the Western case. For
Smith to modernize need not mean adopting a Western model
at all. There are genuine reasons, Smith says, why India can not
just copy the West : because it is culturally, religiously and
linguistically different from West. Hence, to be modern means
to move in the direction of an increase in our awareness, so
that possibilities open up, alternatives of choice emerge, where
formerly we lived within a relatively closed horizon. The next
article is “Life-worlds, Sacrality and Interpretive Thinking.”
The seminal concept of ‘Life-world’ (Lebenswelt) was
introduced by Edmund Husserl in the ‘The Crisis of European
Science.’ It is valid in its own right, prior to all theoretical
construction, and its truth is no longer viewed as only a pre-
figuration of truth as objective. The task of phenomenology is
to inquire as to how the life-world was constructed by
transcendental subjectivity. Wilhelm Dilthey analysed the role
of history in shaping the life-world, while Martin Heidegger
and Max Scheler paid due attention to the religious dimension
of our everyday experience in the life-world. In our present
context, the recovery of the sacred for a common life-world,
through conversation and creative linguistic construction, must
take the form of more active ‘conversation’ with our sacred
text, that is hermeneutical practice of interpretation and
construction. The next essay is “The Discourse of Violence in
the Mahâbhârata”. It is pointed out here that our problems,
including those pertaining to violence within India or regarded
globally, are new and their solutions too will have to be
interpreted afresh and formulated in language which is acceptable
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and meaningful today. The Mahâbhârata is a tale of unmitigated
violence and yet its central message is that of non-violence and
compassion being highest duties of man, states of being without
which we fail to be completely human. Violence arises when
we fail to inculcate these two virtues in our personality, and
this is mainly due to one sided pursuit of wealth and possession
(artha), of power over the means to satisfy our desires. It
confirms the conception of trivarga in endless variations, and
further supplements it with the discourse of Moks?a. ‘Where
there is dharma, there is victory’ testifies to the basic
moralizing impulse behind the discourse of violence in the
Mahâbhârata. The central insight into the meaning of war and
peace is provided by Krishna in his lecture to Yudhishthira,
seeking to persuade him not to shirk his duty as a king even
after the annihilation caused by the war, that ‘mama’ (mine) is
the two lettered death, ‘na mama’ (not mine) is the three
lettered eternal Brahman, both of which are within us, impelling
us to fight. “The Rigveda: Text and Interpretation” is the last
research paper. The phenomenological approach to the reading
of the Rigveda is imperative for anyone who is a participant in
the Indian philosophical and religious tradition. We find this
approach for the first time in the philosophical writings of
Martin Heidegger. This made Professor Mehta turn towards the
Rigveda as a text constitutive of the very horizon of the
traditional Indian way of experiencing life, and worth exploring
it for its own sake as an arche-text. Hans Gadamer laid emphasis
upon philosophical hermeneutics which recognizes the
importance of interpretation as integral to all philosophical
thinking. The philosophical literatures of Paul Ricoeur exhibit
deep concern regarding the interpretation of myths and symbols.
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Apart from the ritualistic interpretation of Rigvedic Samhita we
find something new and important to say to us even in our
altered world of thought and sensibility. Rigveda is strange text,
unique and suigeneris. In its mode of being, it is in a sense
revealed as well as revelatory and yet it is not scripture, not a
book, in the ordinary sense of the term. Professor Mehta has
tried to work out the limitations of Western Vedic scholarship
in this fashion that in the interpretation of the Vedic text, it is
not only religious and cultural anthropological prejudices that
have been at play during two centuries of Western Vedic
scholarship, but philosophical pre-suppositions too have wrought
havoc through the unquestioning importation of Western
conceptuality into another tradition.

Department of Philosophy  Ewing Christian College,
Allahabad (U.P.)- India
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SPECULATIVE METAPHYSICS IN A. K.
CHATTERJEE

C. D. SEBASTIAN

Speculative metaphysics has always had its staunch
proponents, though for three quarters of the twentieth century
it was very much a marginal enterprise in philosophy. Even now
the attitude towards speculative metaphysics among most
philosophers remains the same with some sort of antipathy
(Baynes et al, 1988).1 Among the contemporary philosophers
in India A. K. Chatterjee has always been an ardent thinker in
speculative metaphysics. He has ever argued that non-speculative
metaphysics is a contradiction in terms, as he vehemently says:
“Metaphysics is thus essentially speculative. Non-speculative
metaphysics is, as I see it, a contradiction in terms. It would
have to be, per impossible, a scheme of concepts, involving no
conceptual revision which I have called ‘speculation.’”
(Chatterjee, 1969: 4). Speculation is part and parcel of doing
metaphysics in the rational scheme of A. K. Chatterjee.

A careful reading of the writings of Professor A. K.
Chatterjee brings home the idea that metaphysics is one of his
major concerns while doing philosophy. In his works one finds
that there is a metaphysical home coming of  A. K. Chatterjee,
as “metaphysics is subjective, and (it) reveals the profoundest
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truth about one’s own being” (Chatterjee, 1971: 33). Further,
though he said that the term metaphysics is, in a way, an “abuse
of language” (Chatterjee, 1969: 5), the act that a philosopher
does while doing metaphysics “is (a) spiritual home coming”
(Chatterjee, 1976: 7). In this paper I trace out the most
characteristic facets of A. K. Chatterjee’s speculative
metaphysics from his representative writings. Firstly, I present
what is metaphysics for A. K. Chatterjee as it is more than the
traditional characterization as an inquiry into ‘being qua being.’
Secondly, the metaphysics of language in A. K. Chatterjee, and
thirdly, the metaphysics of three fold types of absolutism in
Indian thought are explored. Fourthly, A. K. Chatterjee’s take on
metaphysics as metaphilosophy is briefly presented.  Finally a
summing of the paper is given.

More  than  an  Account  of  Being  qua  Being:  A  Mystery
rather than a Problem

It has been asserted that metaphysics has something to
do with being. And this has been the foremost view in the
history of philosophy. As it is said, metaphysics is an “attempt
to provide an account of being qua being,” (Loux, 2002: xi).
But R. G. Collingwood had a different demeanour in this regard:
“Metaphysics is not the science of pure Being, for there cannot
be science, not even quasi-science of pure being” (Collingwood,
1998: 20). Similarly, contrary to the peer view, Chatterjee too
had a different take on metaphysics. His metaphysics is enshrined
in subjectivity, myth and even in mystery. Taking recourse to
Gabriel Marcel, A. K. Chatterjee writes:

The theory of being is not agnosticism, talking about
absurd, unknown and unknowable. Marcel makes a
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profound distinction between problem and mystery. A
problem is something one comes across, something
elusive that blocks one’s path; it is there in its entirety
in front of me. A mystery on the other hand is something
in which I am intensely and totally involved; its essence
consists in not being entirely in front of me. It is as if
in that region of difference between ‘in me’ and ‘facing
me’ were to lose its meaning. The problem of being is,
properly speaking, not a problem, but rather a mystery in
this sense. Tillich describes the situation in a telling
phrase: ‘Being is the aporia of thought.’(Aporia is a
beautiful Aristotelian word, translated by Ross as
‘perplexity’).   Being in the existential predicament is
self-alienation, and the problem of philosophy is to
restore to human consciousness the sense of participating
in being, so that philosophy is a spiritual ‘homecoming’
(Chatterjee, 1976: 7).
There is a mystery in metaphysics. Even in the

contemporary debates in the philosophy of mind, particularly
on consciousness, which one sees as some sort of doing
metaphysics with the notion of consciousness, highlight “an
announcement of mystery” (Davies, 2005: 305-307).  It is
fascinating to fathom the philosophising on consciousness’s
mystery facet echoed by several philosophers including F.
Jackson (Jackson, 1982 & 1986), T. Nagel (Nagel, 1986), and
C. McGinn (McGinn, 1989). Nagel announced a mystery in
consciousness, and McGinn went a step further by arguing that
mystery is inevitable, and actual mystery remains.2  “The
mysteries that metaphysics uncovers are mysteries relative to
ourselves and to our ability to understand things. Nothing is a
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mystery in itself” (Inwagen, 1993: 200), for one knows it is a
mystery, but at the same time it is something in which one is
intensely and intimately involved in.  For, “metaphysics is
subjective” (Chatterjee, 1971: 33).  It “reveals the profoundest
truth about one’s own being” (Chatterjee, 1971: 33).

As for A. K. Chatterjee, metaphysics is not just about
the philosophising on ‘being as being,’ but it is much more than
that. According to A. K. Chatterjee, a metaphysician sets himself
at the centre of his world, and makes his own world. “Impelled
by the unconscious stirrings in the depth of his being, the
metaphysician fashions a ‘world’ out of his experience, a world
that is peculiarly his, and is, and can be nobody else’s, in order
to fulfil some profound purpose of existence” (Chatterjee, 1971:
23). It is fascinating to see how A. K. Chatterjee brings the
element of subjectivity in the entire scheme of doing
metaphysics. According to him, metaphysics is nothing but an
attempt to achieve a complete ‘selfhood.’ One’s ego (self)
finds itself as an alien among other things of the world. It feels
as a ‘thing’ like other things of the world, for other things in
the world are not of one’s making, nor are they of one’s
choice. It has no other option, but to be with other things. The
self (ego), in the face of other things of the world, can feel a
sort of ‘nothingness’ which, in turn, can create a tension in
itself. Then there arises a need - a need that is not physical, but
metaphysical or spiritual – to remove the tension, just
mentioned, and this is done by creating a world in which the
self (or ego) would feel completely at home. He writes skilfully:

The attempt to imagine such a world which would be
sympathetically attuned to the self, which would be
responsive to its inarticulate needs and aspirations, which
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would take away the nagging suspicion of being a ‘non-
person’ (Unmensch) and restore to it its sense of identity
and belongingness – such an attempt is metaphysics.
Metaphysics is thus self-expression or self-fulfilment.
Self is here to be understood, not in any absolutistic
sense, not to be spelt with a capital ‘S’, but only as a
reflexive particle. It refers to the alienated ego,
desperately struggling to find an anchorage in reality.
The metaphysician seeks to express him-self through his
bizarre constructions, by imagining a World which would
be his natural habitat. Selfhood that metaphysics strives
to achieve is not something rigid and static, not still-
born or a finished absolute, but something yet to be
completed perhaps never completely attained – something
to be fashioned out of the intensity of the experiences
of loneliness, anguish and suffering (Chatterjee, 1971:
24).
In this sense, there is a tremendous possibility of

alternative selfhoods that could be thought of and constructed
speculatively in different systems of metaphysics.

If we leave aside ‘self,’ for time being, we could come
across the next construct, that is, ‘World.’ The subjectivity and
the world are interrelated. The “World” that a metaphysician
speaks of, for that matter anyone, is a product of the
metaphysical construction. ‘World’ is not a given fact. It is a
metaphysical concept. The world, as we understand, “as a whole
is the horizon of knowing in which the objects known are
imbedded. But the ‘World’ is a metaphysical concept. The world
itself is never known; what are known are things that belong to
the world” (Chatterjee, 1976: 4). But when one knows a thing
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in the world, that same epistemic process will enable him to
know other things related to that one. A thing, per se, is never
known in seclusion. It shall be known only in relation to other
things in the world. A. K. Chatterjee explains it in this way:

A thing is never known by itself in isolation, but only
supported by other things. The thing known is certainly
the focal point, but behind that there is a receding
background but for the presence of which the thing would
not stand out and be an object of knowledge. When I
know a table, I am also dimly aware of there being other
things besides the table, so that it is known as one thing
amongst others. The table is the apex of a submerged
base as it were. When I turn my attention to these other
things, they in their own turn presuppose still other
things, so that the final analysis the base of knowledge
seems to be the entire world (Chatterjee, 1976: 4).
Thus, as A. K. Chatterjee has shown, if we analyse the

speculative games we play while doing metaphysics, we come
to the realization that doing metaphysics is purely subjective,
and it eventually amounts to a myth. It is, in fact, not at all a
rational enterprise on ‘being qua being,’ but it a puzzled mystery,
and it is not a problem. This is “a stunningly novel idea we get
from Chatterjee” (Boruah, 2011: 148) that calls for further
creative enterprise in metaphysics for a contemporary Indian
philosopher.

Metaphysics of Language
If one read carefully the succinct treatise of A. K.

Chatterjee titled Meaning, Use and Reference, one gets a
glimpse of his metaphysics of language. Over the past three
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decades there have been several contributions on metaphysics
of language. The focal point in such works is metaphysical
issues concerning language, such as, ontological status and
nature of language, linguistic meaning, texts, indeterminate
predicates, and so on and so forth. Let us recall that “Quine and
Wittgenstein see language as the philosopher’s basic concern”
(Katz, 1990: 13), and in the treatise of A. K. Chatterjee
mentioned above, one finds that some three daces ago he had
dealt with the same concern, in a way characteristic to him.

Words have meaning, and they are just merely
abstractions. He says in this regard: “Since words are more
conveniently manageable, we tend to take them as units of
meaning, though words are as much abstractions as sentences
are in the total speech act” (Chatterjee, 1982: 3). Further, in
the paper mentioned he makes a subtle distinction between
knowing and understanding when it comes to the meaning of
words. He writes:

Words are generally said to have meaning, and not
sentences. We speak of understanding what is said and
of knowing the meaning of words. We do not generally
speak of ‘understanding a word’ or of ‘knowing the
meaning of what is said.’ ‘What does that sentence mean?’
is an odd question, or is a somewhat special question. ...
But generally sentences cannot be said to have or not to
have a meaning. One cannot show or even try to show
that two sentences differ in significance in the way one
can show that two words differ in meaning. One can
show that two sentences can differ in significance by
showing that they have different syntactic structures, or
that their constituents differ in meaning (Chatterjee, 1982:
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3-4).
There have to be syntax and semantics for the use of

language. Sentences have to be ‘well-formed’ (syntax) and have
to say something (semantics). He further argues that language
does not consist of mere words or ‘single’ words. It is
fascinating to read the following explication of A. K. Chatterjee
in this regard:

A language does not consist however of single words.
The utterance of a single word, say ‘man,’ does not say
anything unless taken as an ellipsis of a whole utterance.
Nor does even a string of morphological elements, each
meaningful in itself, succeed in saying something. Any
collection of meaningful words does not produce a
significant sentence. It seems that a word has a logical
shape into which another word with a particular shape
alone can fit in, like several pieces of a zigsaw puzzle.
Which words will go along with others is a matter of the
syntactical structure of the sentence. Words may be
acquired through learning but their logical shape and
their mutual compatibility, or otherwise, is something
which does not seem to have to be learned. This linguistic
competence, as Chomsky calls it, seems to be an
intuition, which may even be innate as he suggests. The
logical shape of words is not articulated when they stand
in isolation, but is made explicit only when they occur
in the context of a complete sentence. This the real
point underlying the theory of anvitÅbhidhÅnavÅda as
favoured by PrabhÅkara. PrabhÅkara does not mean, as
the grammarians do, that words in isolation are
meaningless. Indeed they do have meaning but that is not
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articulated outside the context of a sentence.
Wittgenstein’s echo (Tr. 3.3) of Frege’s dictum ‘Only in
the context of sentence do words mean something’
(Foundations of Arithmetic, Sec. 62) is simply a latter-
day expression of anvitÅbhidhÅnavÅda of the Guru
school (Chatterjee, 1982: 4-5).
A. K. Chatterjee would further argue that specifying the

use of a sentence does not give its meaning. One has to
always make the distinction between the description of the use
of a sentence and what is said by the user of that sentence.
“There seems to be only one thing, viz., the declarative speech
act and the what-is-said is a conceptually discernible aspects
this linguistic event,” and thus, “the intentionality of the speech
act is imminent” (Chatterjee, 1982: 16). Meaning, in closely
analysed, comprises both sense and reference. A. K. Chatterjee
writes:

Use theory, and its more sophisticated version, the speech
act theory, would seem to ignore the very basis on
which use is grounded, viz., meaning or sense, and cannot
therefore serve to illumine the latter, though the theory
does not help in dispelling the notion of an undimensional
approach to analysis of language. Meaning is completed
only in a complete speech act and is abstracted only
from the latter, but there is core meaning of expression
without which a speech act could not even occur.  Taken
out of its setting semantic theory produces a synchronic
account of language, which is at best a fiction... Meaning
and use, saying and what is said are therefore necessarily
bipolar and they could be conflated only at the cost of
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obscurantism and obfuscation. Meaning itself comprises
both sense and reference and sometimes the one is
important, sometimes the other (Chatterjee, 1982: 18).
It is a flawed stance if one asserts that there could be

one and only one way of expounding the meaning of words.
“The way we map an area depends on the area and on our
interests. So at one time we use one type of projection, and at
another time another” (Chatterjee, 1982: 19). In the analysis of
language, the metaphysics of language in A. K. Chatterjee, he
argues that ‘reference’ has the most important position, and not
‘use’ or even ‘sense.’ That does not mean he is equating
‘reference’ with ‘meaning’ as all expressions are not referring.
But “reference is rather the horizon or the background against
which alone we can talk of meaningfulness of expressions.
Without reference, language loses its anchorage in reality”
(Chatterjee, 1982: 19), as the language interacts with the world
only through reference.

Metaphysics in Three Types of Absolutism
A. K. Chatterjee in his Types of Absolutism: Buddhist

and Non-Buddhist unravels and pinpoints the three types of
absolutism in Indian philosophical inquiry (Chatterjee, 2008: 1-
18).  There are many types of absolutism in Indian thought, and
Chatterjee makes it clear in this way:

A striking feature of the philosophical scene in India is
the plethora of absolutistic systems. The great MahÅyÅna
schools, Advaita VedÅnta, the Various Tantric systems
(both Buddhist as well as Hindu), different forms of
÷aivism, even most of the Vai„œava systems - they all
claim, in one way or another, to be absolutistic. Scholars,
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who have been perplexed by this over-abundance, have
generally taken two different lines of interpreting this
phenomenon. Many scholars take these different systems
to be merely variations on the same theme, so that their
basic contention is essentially the same. Others have
taken a partisan line, ranking one of them, say Advaita
Vedanta, as the ultimate truth, while all others are
explained away as being mistaken in some respect or
other (Chatterjee, 2008: 1).
A. K. Chatterjee says it was K. C. Bhattacharya who

took an original stand with regard to this problem of different
types of absolutism, and visualized the possibility of there
being alternative forms of absolutism. However, if Chatterjee
could be taken correctly, K. C. Bhattacharya’s demarcation of
“different types of absolutism as ‘truth’, ‘freedom’ etc. remained
very abstract and formal, not situated in any historical setting”
(Chatterjee, 2008: 2). It was another daring thinker, T.R.V. Murti,
following this stimulating lead of K. C. Bhattacharya, continued
the analysis and identified the different forms of absolutism
with different schools of Indian thought. Both these pioneers
based their analysis on the three-fold distinction of subjective
functions, namely,  knowing, feeling and willing. A. K. Chatterjee
would say that this splitting up of the functions of the mind is
the well-known Faculty Psychology, so long prevalent in western
thought. It has a time honoured ancestry, going back to Plato
who distinguished between the appetitive, spirited and rational
faculties of the soul. It was the dominant psychology of the
middle Ages, reappearing in Kant’s three Critiques where truth,
goodness and beauty had their incredible place in Kant’s
scheme.
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A. K. Chatterjee, for the first time in the contemporary
Indian philosophical discourse, knowledgeably presents the
contribution of K. C. Bhattacharya and T. R. V. Murti. He says
that though the scheme of the western thought was adopted by
both K. C. Bhattacharya and T. R. V.  Murti, they made a
significant adaptation. While Faculty Psychology had made a
tripartite division of the mind, K. C. Bhattacharya and T. R. V.
Murti rather thought of knowing, willing and feeling as different
attitudes mind could adopt towards what is given to it. They
saw, in their philosophical scheme, the subject-object duality as
the basic epistemological relation, which could be construed in
three mutually exclusive ways: knowing, willing and feeling.
“It could be one of ‘knowing’ in which the only function of the
subjective is to reveal the object as presented to it, or one of
‘willing’ in which the subject creates its own object, or again
one of  ‘feeling’ in which the subject and its object are evenly
balanced, neither dominating over the other. Each of these
three attitudes, when pressed to its logical culmination, yields a
type of absolutism” (Chatterjee, 2008: 3).  How do they become
three types of absolute? A. K. Chatterjee makes it clear in this
manner:  “The three functions, as empirically available, are all
mixed up, and this confusion of subjective functions, the result
of ajñÅna, produces illusion. When ignorance is dispelled, and
each function is disentangled from the rest and is obtained in
its purity, it is the Absolute” (Chatterjee, 2008: 4).

It is to the credit of A. K. Chatterjee, taking cue from
K.C. Bhattacharya and T. R. V. Murti, that he identified the
three types of absolutism in Indian thought which are based on
knowing, willing and feeling faculties. He makes an expose of
the three types of absolutism in his strikingly ingenuity by
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pinpointing them as Advaita Vedanta, VijñÅnavÅda and Acintya
BhedÅbheda (the philosophy of Caitanya’s School), as the
paradigms of ‘knowing’, ‘willing’ and ‘feeling’ functions
respectively. It is remarkable that he says that the MÅdhyamika
cannot be brought under this scheme of the types of absolutism.
He says that “however, ÷ânyavÅda presents a great difficulty to
this scheme as it cannot be taken as coordinate with any other
speculative system. Being a non-positional analysis of all
conceptual views, it cannot itself be understood as being at par
with the views analysed” (Chatterjee, 2008: 5).

In the succinct paper we are discussing, A. K. Chatterjee
has posed the question whether there could be a unified theory
of absolutism in which its different forms could be situated.
He answers it in negative as there are three subjective attitudes
of knowing, willing and feeling operating in an exclusive manner.
If there could be one that should be in a higher order
consciousness, which shall be a critical insight, like that of the
MÅdhyamika. He says: “This awareness is a reflection on the
theories of the Absolute, and is therefore, possible only in a
higher-order consciousness. If it is a critical insight into how
theories are constructed, it must be at a distance from the
latter, as it takes up the theories themselves as objects of
investigation” (Chatterjee, 2008: 16).

In musing over the types of absolutism and the way it is
done, the speculative metaphysician in A. K. Chatterjee postulates
that any theory-construction, in terms of making the types of
absolutism, will have to go for a closer scrutiny.  It is almost
agreed that the theories could be considered as deductive
structures. In this structure, the derivation would be the
conjecture of a set of axioms where the basic terms would be
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exactingly defined and definite rules of inference would be laid
down, through which the rest of the system would come into
view as a series of deductions. This sort of enterprise would
give an explanation for the veracity of alternative systems,
which would just be proposed in a different way.  In such
enterprise the disenchantment and disillusionment of the
metaphysician would be a verity. A. K. Chatterjee explains it in
this way:

A metaphysician would not be, however, satisfied with
such a depiction of his work. A metaphysical system
lays claim to truth, and truth (if syntactical truth be
excluded) cannot accept incompatible formulations. When
two theories contradict each other, then one can either
appeal to reason, or take the whole issue before the bar
of experience. Now reason is neutral with regard to the
conflicting systems. Self-consistency is the only criterion
of validity, and so long as the rules of inference have
been correctly employed, we would have a valid structure,
however, unpalatable it might be to the opposite camp.
One may seek to refute the opponent by convicting him
of self-inconsistency, but the latter might well turn round,
and do the same to the former. Thus the whole enterprise
would appear to be a non sequitur. Mere logic does not
decide between alternative, but mutually incompatible,
deductive structures. Each is viable so long as it is
internally coherent (Chatterjee, 2008: 17).
A. K. Chatterjee would say that when a predicament in

incompatible theories of deductive structure arises the
metaphysician might appeal to experience as the final arbiter of
theories. It would be the experience that could decide whether
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a fastidious system is acceptable. Whatever is not compatible
with our experience is to be discarded out-and-out. He says:

As BhÅmati puts it, not even hundred ±rutis could make
a pitcher a cloth. Along with reasoning, experience has
been a weapon that the metaphysician wields in
justification of his statements. Knowledge standpoint,
for example, is not all deduction and argumentation.
Adopting the approach through the knowing function of
the subject, one arrives at the notion of ‘isness’ (sattÅ
or idantÅ) that is the ground of the world-appearance.
But this notion of Being is not merely an idle speculation,
but is literally experiential (anubhavÅvasÅnatvÅt
brahmajñÅnasya). Being is immediately intuited when
illusion is dispelled, and this intuition is the subject
matter of Upani„adic revelation (tam tu aupani„adam
puru„am pŸcchÅmi) (Chatterjee, 2008: 17).
The Willing facet is the other one that goes to make the

absolutism is the YogÅcÅra metaphysics in Indian thought. In
this scheme, the difficulty is that, by adopting will point-of-
view, one arrives at a radically different formulation of the
ultimate reality as creative consciousness, and where the
objective being is a falsification. As Chatterjee says:

By undergoing certain yogic practices (YogaÅcÅra),
reality is immediately intuited as Pure Will or Pure Act,
after passing through several bhâmis and acquiring
different pÅramitÅs (jñÅnam lokottaram ca yat). So it
seems that immediate experience also fails as the
clincher, but this might be an over-statement. The
conjecture might be hazarded that intuitive non-dual
experience does not by itself favour any particular theory.
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Different theories arise when that experience, which has
no content of its own, is sought to be articulated
according to different metaphysical biases. Experience
as theory-laden leads to the differences (Chatterjee, 2008:
16).
Thus the metaphysician realises that the fault does lie

neither in logic nor in experience, but in the conceptual
apparatus that produces theories. A. K. Chatterjee says that
seen in such a way the theories themselves operate as coloured
glasses, distorting our vision of reality. “Reality would thus be
seen as transcending all theory-construction (tatvamÅcchÅdya
bÅlÅnÅm atatvam khyÅti sarvataæ), as escaping all speculative
approaches (dra„Êavyam bhâtato bhâtam bhâtadar±≠
vimucyate)” (Chatterjee, 2008: 17). Thus, one has to give up
the attempt and enterprise approaching from the knowledge
standpoint, or from the will standpoint, or feeling standpoint,
or from any standpoint whatsoever. “The absolute is not to be
identified with pure Being, or again with pure Will or anything
to which reason can put a tag on (buddheragocaram tatvam
buddhiæ samvŸtir ucyate)” (Chatterjee, 2008: 17). All the
constructive systems end strangely enough in denying their own
initial standpoints. “The knowing subject is finally to lose itself,
and ceases to be knowing even, when the distance between
knowing and being is annulled. The willing subject so absorbs
its creations into itself that it ceases to be willing, in as much
as it wills nothing. So it is not very logical to burden them with
identification marks which they are going to shed any way”
(Chatterjee, 2008: 17).

There is an element of illusoriness, and that is rejected
in such enterprises. “But if the illusory is to be rejected totally,
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then nothing in that context deserves to be salvaged for serving
as an identification tag to reality. Everything in the context of
illusion is equally illusory (sarva±ânyatÅ). This point of view
sometimes appears in Advaita VedÅnta too. The
Samk„epa±År≠raka has a verse stating that only the illusory
appears in illusion, and nothing else (adhyastameva
parisphurati bhrame„u, nÅnyat kiñcit parisphurati bhrame„u),
but that is obviously an overstatement. The orthodox position is
that Brahman is the ultimate ground of all appearance, albeit as
obscured and distorted” (Chatterjee, 2008: 18). If knowing,
willing, and feeling are all to be discarded in a final non-dual
experience (aparok„Ånubhâti or lokottara jñÅna), we need
not have taken them as our starting point. They plainly disclose
our metaphysical predilections, leading to alternative
constructions (dŸ„Ê≠). These constructions confuse and mar our
vision, producing fragmented, and to some extent, imaginary
pictures that hide the totality of philosophic insight. When all
approaches are discarded, that itself is the absolute as
philosophic self-awareness (prajñÅpÅramitÅ jñÅnamadvayam).
This is also an absolute non-dual experience, immediately
intuited, but which does not carry the spurious identification
labels. (yadÅ na bhÅvaæ nÅbhÅvaæ mateæ santi„Êhate puraæ.
tadÅnyagatyabhÅvena nirÅlambÅ pra±Åmyati) (Chatterjee,
2008: 18). Here one comes up to the standpoint of the
MÅdhyamika, and it is possible only being a MÅdhyamika. This
is what one understands from the deconstruction that A. K.
Chatterjee concocts in his speculation on types of absolutism.

Metaphysics as Metaphilosophy
All that we have seen above could be summarised as A.
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K. Chatterjee’s attempt in a speculative exercise in doing
metaphysics is a metaphilosohy. I perceive a gargantuan influence
of the MÅdhyamika in his thought while doing philosophy. His
method is also criticism, seeing systems by distancing himself
from any particular system. A. K. Chatterjee would say that
“criticism entails dialectical consciousness. Dialectic means,
first, the awareness of the conflict in Reason, and secondly, an
attempt to resolve it” (Chatterjee, 1989: 193) with the help of
same reason. It is not an advocacy of any theory, but it is
prajñÅ itself. ÷ânyata is not only the negation of all views, but
it is prajñâ, the highest wisdom. ÷ûnyatâ is negative only for
thought and reason, but it is itself the non-relative knowledge
of paramÅrtha. “This insight has no content – i.e., its content
is void. It is nonsensuous and nonconceptual, although it is
rational in the sense that it is developed through a rational
procedure” (Potter, 1991: 238). All assumption, rather
realization, if one wants to say so, is possible only by the play
of human reason and logic. And they are used to transcend
reason (Pradhan, 2009: 71). It is a metaphilosophy.

The metaphilosophy is nothing but the ÷ûnyatâ of the
Mâdhyamika. “The Mâdhyamika philosophy is correspondingly
a philosophy of a higher order, and is characterizable only as
metaphilosophy” (Chatterjee, 1973: 30). This way of looking at
doing philosophy makes for a profound reorientation of our
perspective on metaphysics. “The philosophy of ÷ûnyatâ is an
invitation to do this type of metaphysical introspection. This
introspective awareness is, at the same time freedom, it liberates
the spirit from our narrow and dogmatic sectarianism, from the
vicious and intolerant confines of subjectivity. This is
metaphilosophy, speaking a meta-language” (Chatterjee, 1973:
31).
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A. K. Chatterjee rules out the possibility of descriptive
metaphysics as we encounter in P. F. Strawson (Strawson, 1959)
or an elimination of metaphysics as we see in A. J. Ayer (Ayer,
1970),3 but asserts that metaphysics is to be speculative through
and through. Speculative metaphysician will not have any regard
for the actually ‘given.’ The distinction between the ‘given’ and
the ‘not-given’ involves metaphysical decision, that is, an
ontology (Chatterjee, 1969: 4). A. K. Chatterjee would say that
basing metaphysics solely on the ‘given’ without any speculative
interpolation is a myth.

Summing Up
Having seen the speculative propensity in A. K.

Chatterjee’s metaphysical enterprise, let me go over the main
point by stating that A. K. Chatterjee has been an original
thinker from the Banaras School (by Banaras School I mean the
philosophers who were centred around Banaras Hindu
University’s Centre of Advanced Studies in Philosophy) as far
as contemporary (that is, recent) Indian philosophising is
concerned. It is not an exaggeration to say that from his
metaphysics, we get “a stunningly novel idea” (Boruah, 2011:
148). Let me quote Bijoy Boruah in this regard who, with
reference to A. K. Chatterjee’s two succinct treatises
“Metaphysics, Subjectivity and Myth” and “Non-Speculative
Metaphysics,” writes:

Chatterjee’s depth-psychological interpretation of
metaphysics is evidently most impressive and original.
The thrust of the argument is acknowledgedly wedded to
the Kierkegaardian dictum that ‘truth is subjective.’ Added
to that is the expressivist character of the language of
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myth brilliantly expounded by Cassirer. Chatterjee
imaginatively draws upon these two sources only to
articulate his own conception of the peculiar way a
metaphysician is intent on promising, through his work,
the disclosure of the way things are – like revelation of
reality. That he (metaphysician) keeps the promise no
doubt, but actually ends up in self-revelation or disclosure
of the way he ‘envisions’ his own self, is a stunningly
novel idea we get from Chatterjee (Boruah, 2011: 148).
Thus, metaphysics is the prime concern of A. K.

Chatterjee while doing philosophy and it is nothing but
speculative, for the language of metaphysics is never used
merely to describe.  The language of such enterprise is
expressive, seeing that doing metaphysics is the same activity
of the subject (self) as that which produces poetry (Chatterjee,
1971: 33). For A. K. Chatterjee, metaphysics is subjective. It,
de facto, reveals the inner most truth about one’s own being,
and it is not an enterprise of/on ‘being qua being’ that is out
there.  This paper is in continuation of what I have dealt with
the metaphysical explorations of A. K. Chatterjee elsewhere
(Sebastian, 2006: 1-13). And I would like to end with that “the
leitmotiv of all that A. K. Chatterjee has written can be
summarized in this quote from Candrak≠rti: KalpanÅk„ayo hi
nirvÅœam, which means, ‘the destruction of imagination
(kalpanÅ) is nirvÅœa.’ KalpanÅ, indulging in constructive
imagination, is metaphysics” (Sebastian, 2006: 9), and that
indulgence in constrictive imagination is nothing but speculative
metaphysics in A. K. Chatterjee.

Philosophy Group, Department of Humanities and
Social Sciences IIT Bombay, Mumbai – 400076

<Sebastian@iitb.ac.in>
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References

1. Our reference is to the anthology After Philosophy: End or
Transformation (Bayne et al, 1988) that was meant assess current
state of philosophy and the future of philosophy. Arran Gare writes in
connection with this volume: “While containing reflections on philosophy
of the leading philosophers of North America, Britain, France and
Germany, and representing ‘postanalytic’ philosophy, poststructuralism,
critical theory, and hermeneutics, the editors did not take speculative
metaphysics seriously enough to allow even one voice to speak for it”
(Gare, 1999: 127). This volume contains the papers by Rorty, Lyotard,
Foucault, Derrida, Davidson, Dummet, Putnam, Apel., Habermas,
Gadamar, Ricouer, MacIntyre, Bloomenberg and Taylor.

2. Let me explain it by quoting from Davies: “Jackson (1982), and McGinn
1989) claim that it should be intelligible to us that there may be much
about the way that he world works that lies beyond our human
understanding. McGinn (1989) develops this idea (building on the
work of Chomsky (1975) and Fodor (1983) and advances an
argument for the proposition that understanding how physical process
give rise to consciousness – how it is that  ‘there is something that it is
like, intrinsically, to undergo certain physical process  – is beyond us.
McGinn argues that, although the brain is the seat of consciousness in
virtue of certain properties, what those properties are, and how they
give rise to phenomenal consciousness, is beyond our cognitive grasp.
Metaphysically, consciousness has a material basis; but
epistemologically, we are doomed to be without an explanation of
this. McGinn’s argument for this prospect proceeds by considering in
turn the ways in which we might hope to achieve a grasp of what it is
about the brain that gives rise to consciousness” (Davies, 2005: 306).

3. Let us recall what A. J. Ayer wrote in his “The Elimination of
Metaphysics”: “the metaphysician does not intend to write nonsense.
He lapses into it through being deceived by grammar, or through
committing errors of reasoning, such as that which leads to the view
that the sensible world is unreal" (Ayer, 1970: 414).
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REASON AND BEYOND REASON:
NÂGÂRJUNA’S METAPHYSICS OF ÚÞÞÞÞÞNYATÂ

AND ITS CONTEMPORARY RELEVANCE

R.C. PRADHAN

In this paper an attempt is made to examine the
philosophical contributions of Nâgârjuna, the great Buddhist
philosopher. The system of Mâdhayamika philosophy which he
expounded has a lasting influence on Indian Philosophy in general
and the Buddhist philosophy in particular. He not only
established a new school of philosophy called Œþnyavâda within
the Buddhist fold but also established the supremacy of the
dialectical method in philosophy. His analytical critique of the
concepts of self, causality, action, freedom nirvâ¼a, etc. has
been unparalleled in the history of philosophy. Some of the key
features of Nâgârjuna’s Mâdhyamika philosophy are (1) the
idea of œþnyatâ, (2) the dialectical method, (3) the notion of
Two Truths and (4) the limits of thoughts and language. Some
of these ideas are relevant in the modern times when philosophy
has turned to language and mind in its understanding of self and
the world. Nâgârjuna’s way of thinking as a dialectical exercise
may appeal to the post- modern mind because there is a
resonance of his anti-essentialist approach to language, mind
and the world. Thus Nâgârjuna’s philosophy is relevant to our
times not only in terms of its metaphysics of essencelesseness

vkUohf{kdh@ÂNVØK±IKØ                Vol. XI, December-2015      ISSN 2231-3680



vkUohf{kdh@ÂNNNNNVØK±IKØVØK±IKØVØK±IKØVØK±IKØVØK±IKØ124

and relativity, but also for its ethics of compassion and universal
brotherhood which follows from his anti-rationalist and anti-
substantialist standpoint. Nâgârjuna’s no-theory approach has
deep resonance in the contemporary way of thinking revolving
around the denunciation of the supremacy of reason and
rationalism.

1. NÂGÂRJUNA’S ANTI-ESSENTIALISM
Nâgârjuna’s strongest position in metaphysics is his

rejection of all essences in language, thought and reality. Every
concept or idea whether about the self or the world is an empty
symbol, according to him. His dictum is : everything is empty
(sarvamœþnyam)1 which means that there is nothing eternal
(úâúvata) a about anything. Everything is conditioned
(pratityasamutpâda) because there is an unceasing chain of
conditions passing from one temporal stage to another.
Mâdhaymika philosophy of Nâgârjuna derives its anti-
essentialism from the Buddhist doctrine of conditional existence
of the phenomenal world.

Nâgârjuna highlights the fact that there is no essential
nature of reality or the world. The essential nature of the world
would have implied the reality of eternal principles underlying
all existence including the existence of the individual human
beings. This is the theory of eternalism2 which Nâgârjuna rejects
as a great stumbling on the way to the understanding of truth.
The theory of no soul which has been the cornerstone of
Buddhism is interpreted by Nâgârjuna as the theory of
essencelessness (ni¬svabhâvavâda). The denial of the essential
nature of the self is a case in  point which has been variously
interpreted by the commentators. But the ideas of anti-



vkUohf{kdh@ÂNNNNNVØK±IKØVØK±IKØVØK±IKØVØK±IKØVØK±IKØ 125 

essentialism is very relevant from the contemporary point of
view because such an idea carries the message of a new approach
to self and the world.3 G.C. Nayak writes : ‘I consider the
philosophical enterprise of Nâgârjuna and Candrakørti to be a
unique one consisting of enlightenment through a typical analysis
of concepts culminating in the realization of essencelessness
(ni¬svabhâvatâ) of all dharmas, of everything and every  concept
for that matter leaving the conventional truth to take care of
itself in its own sphere as lokasamv¶ti satya vis-a vis paramârtha
satya. It is Neither Nihilism or a theory of absolute void in the
literal sense, nor is it a Vedântic absoltism in disguise’.4

The ideas of the absence of svabhâva is central to the
Buddhist  thought and therefore it has far reaching implication
for contemporary philosophy so for as the latter is facing the
challenges to the age-old idea of a fixed and stable universe
and equally fixed and permanent self. The Buddhist ideas of
Self and the world are in consonance with some of the ideas
which are dominant in the post-modern and post-metaphysical
thought of our times.

2. ŒÞÞÞÞÞNYAVÂDA AS NON-NIHILISTIC
The most important challenge to Nâgârjuna has been the

attribution of nihilism to his philosophical theory of œþnyatâ. It
has been the contention of the absolutists and the essentialists
among metaphysicians that Nâgârjuna is a nihilist who denies
the reality of everything. His Mþlamâdhyamika Kârikâ  has
been interpreted as a text on the universal denial of the world,
causality, the soul and its freedom. Thus it has been contended
that there is nothing which is real and true in Nâgârjuna’s
scheme of things. But this interpretation of Nâgârjuna fails to
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take into account of his philosophical standpoint about reality.
Œþnyatâ is the word he uses for characterizing reality. Œþnyatâ
literally means emptiness of void having no content. But the
way Nâgârjuna develops his dialectical reasoning suggests that
he does not assert or deny realty. He denies that there is any
eternal reality in the self or the world. But at the same time he
does not deny the contingent reality of the world. He rejects
annihilitationism (ucchedvâda).5 In the light of this one can
say with Stcherbatsky: ‘There is not a single thing in the world
which is unconditionally, absolutely real. Everything is related
to, contingent upon, conditioned by something else’.6

This reading of the œþnyatâ reflects Nâgârjuna’s intention
to celebrate the pratityasamutpâda as œþnyam (ya¬

pratityasamutpâda œþnyatâm tâm   prackªamahe).7 Whatever else
may be implied by œþnyatâ, it necessarily  means the absence
of absoluteness about anything. In Stcherbatsky’s words: The
world œþnya can be translated by ‘relative or contingent’ and the
term œþnyatâ by ‘relativity or contingency’. The entire Mahayana
literature goes to   show that the term œþnya is a synonym of
dependent existence (pratityasamutpâda) and means not
something ‘void’, but something ‘devoid’ of independent reality
(svabhâvaœþnya). Œþnya has two implications, viz. (1)  that
nothing short of the whole possesses independent reality (2)
and that the whole forbids every formulation by concept or
speech (niªprapañca).8

Thus there is no reason to suppose that Nâgârjuna could
be a nihilist in the usual sense of the term. Denial of the
absolute reality of anything that is phenomenal and contingent
is not a case of nihilism. Any form of absoulte denial of reality
itself is rejected by Nâgârjuna. Not only the absolute affirmation
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of reality but also the absolute denial of reality is an anathema
to Nâgârjuna. He is neither an absolutist nor a nihilist in the
usual sense of the term.

3. THE TWO TYPES OF TRUTH: SAMV®®®®®TI SATYA AND
PARAMÂRTHA SATYA

Nâgârjuna’s theory of two Truths has a great relevance
not only for Mâdhaymaika, but also for philosophy in general
because it shows the way  how we can approach reality. The
idea of two Truths has its origin in the metaphysical traditions
of the East as well as the West. It is because reality itself has
many sides, namely the phenomenal as well as the non-
phenomenal. The phenomenal reality is related to how the
knower knows reality and the non-phenomenal is the reality in
itself. This is how Kant made a distinction between the
phenomenon and the noumenon.9 But his concern was basically
epistemological. However, Nâgârjuna’s distinction is
metaphysical for the reason that for him what is phenomenal
truth or samv¶ti satya is conditional in nature and is dependent
on other phenomenal realty. He admits another Truth which he
calls the Paramârtha Satya because the feels that such a Truth is
needed for understanding the nature of reality. The phenomenal
reality is not subject to the law of dependent origination and so
it starts on its own. Nâgârjuna’s Paramârtha Satya could be
called transcendent Truth precisely because it is one that defies
thought and language and is beyond the empirical reality of
space, time and causality. T.R.V. Murti explains this in the
following passage: ‘Paramârtha Satya or Absolute Truth is the
knowledge of the real as it is without any distortion (âk¶tim-
vastu-rþpam). Categories of thought and points of view distort
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the real. The paramârtha is the utter absence of the function of
Reason (buddhi) which is therefore equated with samv¶ti. The
Absolute truth is beyond the scope of discursive though, language
and empirical objectivity; and conversely, the object of these is
samv¶ti satya. It is said: “ The  paramârtha in fact is the
unutterable (anabhilâpya), the unthinkable, the unteachable,
etc”.10

In T.R.V. Murti’s characterization the paramârtha satya is
beyond the limits of thought and language. This brings out the
positive theory of there being a reality that is not graspable by
the discursive thought and language. In a sense, it is beyond
what Reason can grasp. This dual view of reality is logical
precisely because there is a reality which we all of us can grasp
in terms of our categories like space, time, causality, identity
and continuity, but the unconditioned reality is bound to be
beyond these categories. The latter is paramârtha precisely for
that reason. It is also called the ¿athtâ or   bhþta-koti, dharmatâ,
dharmadhâtu and œþnyatâ11 in different contexts.  These
characterizations all point to the fact that the paramârtha has a
distinct meaning in the sense that it indicates a reality that is
not dependent on anything other than itself. On the contrary,
the samv¶ti satya remains an empirical reality that is (1)
describable in conventional terms, (2) is relative and contingent
in nature and above all (3) is concerning the Ioka-vyavahâra.12 If
the empirical world of common sense is samv¶ti staya, then it
is logically the case that the paramârtha cannot be the empirical
and conventional reality; it must stand outside the boundary of
the empirical reality that is relative and contingent. Such a
contingent and dependent reality, though œþnya, is not a
nothingness. It is the reality as suchness or  ¿athtâ the defies
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all kinds of categorization. It is not an ontological nothingness
or non-being, because to say it is non-being is equally logically
unavailable just as it is to be called being. Both being and non-
being, finite and infinite, limited and unlimited cannot be applied
to the parmârtha satya.

Nâgârjuna’s radical departure from both the metaphysics
of both being and non-being shows that he is non-committal on
the nature of reality because he thinks reality in itself which is
¿athtâ remains beyond our descriptive categories. The contingent
reality is very much a part of our conceptual scheme, but that
which is the reality as such must remain beyond these categories.
This makes Nâgârjuna posit the non-conceptualizable reality
that is the limit of our thought and language and of the
phenomenal reality. There is therefore justification for holding
that the reality beyond thought and language is paramârtha or
transcendental in nature.

4. BEYOND ALL DRSTIS OR STANDPOINTS
Another aspect of Nâgârjuna’s theory of Truth and Reality

is his commitment to the dismantling of all d¶ªtis (sardvad¶ªti-
praha¼âya).13 The d¶ªtis are the ways we view reality or satya.
Nâgârjuna believes that these points of view are based on our
language and thought and therefore they can give rise to a
relative truth rather than an absolute truth. Our conceptual
schemes make the truth relative and so the d¶ªtis are tied down
to smv¶ti satya only. Thus the standpoints are the source of
illusion and lack of knowledge of reality. The real knowledge
lies beyond all d¶ªtis; hence the  call for the deconstruction of
all views or d¶ªtis. Nâgârjuna’s argument is dialectical in nature
because he shows that in logic and language there are only
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drstis and therein is the storehouse of categories. There are at
best four drstis which are offered by standard logic. They are
(1) “Is real” (asti), (2) “is Nor real” (nâsti), (3) “ both real and
unreal” (asti ca nâsti ca) and (4) “Neither real nor unreal” (na
asti ca nâsti ca). Thus our logical thoughts encounter fourfold
possibilities of thought or judgment about reality. All these
possibilities are exhausted by logic and hence hey have the
function of limiting the reality. Nâgârjuna holds the view that
all metaphysical school have accepted one of these views
regarding reality. He thinks that the paramârtha staya is beyond
these fourfold ways of making judgment about reality. This is
the reason why Nâgârjuna brings an end to the logical way of
apprehending reality.

Logic, as Nâgârjuna conceives it, is of a dialectical
nature that moves from one judgment to another all the time
keeping the contradiction at the centre of the reasoning.
Dialectic is the reasoning by contradiction, that is, to show
how a particular form of argument leads to contradiction.
Nâgârjuna’s aim is to disprove an existing argument and not to
offer a new one. In that sense, he demolishes all standpoints
(drstis) without offering a standpoint of his own. This method
is also called the method of reduction ad absurdum or the
prâsa³gika method. It is of unquestionable importance that
Nâgârjuna adopts this method of reasoning because his is to do
away with existing thought-structures rather than offer a new
one. This is the method of deconstruction which has been used
by Wittgenstein14 and many other post-modern thinkers. The
essence of this method is to dissolve philosophical problems
rather than solve them. In this method there Is Truth which is
beyond the limits of language and thought but Truth can reveal
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itself only when language and thought are themselves dissolved
into silence. Nâgârjuna  is the pioneer of this dialectical method
which has been useful in philosophy since long. Dialectical
logic is not nihilistic and destructive in the usual sense of the
term. It is constructive in the sense that it promises to arrive at
Truth that is beyond the limits of Reason. In the words of
T.R.V. Murti: The  Mâdhyamika dialectic tries to remove the
conflict inherent in Reason by rejecting both the opposites
taken singly or in combination... Rejection of all views is the
rejection of the competence of Reason to comprehend reality.
The real is transcendent to thought. Rejection of views is not
based on any positive grounds or the acceptance of another
view; it is solely based on the inner contradiction implicit in
each view. The function of the Mâdhaymika  dialectic ,on the
logical level, is purely negative, analytic.15 Thus this is a fair
representation of the dialectic of  Nâgârjuna as the Mâdhyamika
thinker.  This shows the way logical reasoning brings out its
own limitations. Beyond logic, reality is the suchness, the Truth
self-revealing. The denial of the supremacy of reason and logic
is an evidence of the fact that for Nâgârjuna, the logical way of
thinking has limitations and that philosophy must turn to
dialectics as the instrument of demolishing the pretensions of
Reason. However, the negative dialectics of Nâgârjuna does not
descend into nihilism and the denial of all knowledge of Truth.

5. PRAJÑÑÑÑÑÂ OR TRANSCENDENTAL KNOWLEDGE
It is well known that prajñâ is the highest knowledge

sought by Nâgârjuna as the culmination of the dialectically
rigorous Buddhist philosophy. It is in prajñâ  that the ultimate
realization of Truth is possible. Prajñâ  is the realization of
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œþnyatâ, that is, the essencelessness of everything. As T.R.V.
Murti says: ‘It is the contention of the Mâdhyamikas that the
final release is possible only through œþnyatâ by the giving up
of all  views, standpoints or predicaments.’16 What is of immense
importance is the way the Buddhist nirvâ¼a is defined as the
result of prajñâ , the transcendental knowledge of œþnyatâ.
When the Truth of the œþnyatâ is grasped there is the dawn of
the supreme wisdom called prajñâ . Therefore nirvâ¼a and prajñâ
go together.

Nirvâ¼a has been characterized in many different ways:
some say it is the state of emptiness and some say it is the
state of awakening. It is in fact the state of awakening because
Buddhism aims at a state of human knowledge that defies all
categories of language and thought. Therefore it is called the
state which is “the non-born, the non-become, the non-created,
the non-compounded”.17 Nirvâ¼a is always characterized in
negative terms since it cannot be expressed in language as
language fails to express it. For that matter it is not a mysterious
state of the mind, because it is the state one realizes in one’s
own being. Even then it is described as “beyond all suffering
and change, as unfading, still, undecaying, taintless, as peace
and blissful. It is an island, the shelter, the refuse and the
goal”.18 What matters most in this connection is the way the
state of nirvâ¼a is expressed and not the fact that there is such
a state of awakening which is beyond doubt. There is no doubt
that such a state exists, but it is the case that it defies all
linguistic expression. It is in any case the end of suffering and
the release from the state of bondage. Nirvâ¼a could not mean
a state of nothingness because in that case it will deny the
Buddhists the way of a release from the samsâra and the cycle
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of birth and death. It is in the state of nirvâ¼a that the way of
Buddhist eight-fold sâdhana gets fulfilled. Be that as it may, it
does indicate that nirvâ¼a is the highest state of prajñâ  and the
state of perfect peace and wisdom.

Nâgârjuna as a Mâdhyamika thinker could hardly disregard
the possibility of prajñâ  or transcendental knowledge of reality
because it is the fulcrum around which Buddhism as a
philosophy and religion revolves. Prajñâ  as the highest wisdom
reveals the true nature of reality as œþnya such that man ceaseless
to cling to the phenomenal reality and gets emancipated from
it. No amount of negative characterizations of nirvâ¼a can take
away  the fact that it is the final result of prajñâ as the highest
wisdom. Any contemporary reading of nirvâ¼a and prajñâ  can
deny the relevance of this concept for a true Buddhist life.

6. NIRVÂ£££££A AND SAMSÂRA
In this connection it is relevant to understand the relation

between nirvâ¼a and samsâra in Nâgârjuna’s philosophy as he
has declared that nirvâ¼a and samsâra are the same. In his
words:

Na samsârasya nirvâ¼ât kimcidasti viœeªa¼am
Na nirvâ¼asya samsârât kimcidasti viœeªa¼am.19

This means that there is nothing that distinguishes the
samsâra from nirvâ¼a and vice versa. That is, in a sense, samsâra
and nirvâ¼a mean the same. This statement can be interpreted in
many ways. The most acceptable way could be that what is
samsâra from the empirical (smav¶ti) point view, is nirvâ¼a
from the transcendental (paramârtha) point of view. That is to
say, there are no two ontological realities called samsâra and
nirvâ¼a. What is samsâra from one point of view is nirvâ¼a
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from another point of view. Nâgârjuna’s point of view is clear:
there is no ontological duality between the conditioned or the
samv¶ti satya and the unconditioned or the paramârtha satya. It
is how we see the reality. If we see it as conditioned, then it is
the samsâra in which we are involved due to ignorance. But if
we see it as the unconditioned reality, we are released from
bondage and suffering. But then the question arises, is all a
matter of subjective perception that the reality appears as
conditioned from one point of view and unconditioned from
another point of view? It is not really a matter of subjective
choice. It is deeply embedded in the way we see reality itself.
The samsâra is the reality that is dissolved ultimately in nirvâ¼a.
So ultimately one reality prevails. That is the final Truth and
that is the Reality that one realizes. In any case, it is a matter
of realization and not merely of subjective choice. In the words
of T.R.V. Murti : The absolute is the only real; it is identical
with phenomena. The difference between the two is epistemic—
subjective and not real. In full accord with this, Nâgârjuna
declares that there is not least difference between the Absolute
and the universe.20 Nâgârjuna’s Kârikâ, XXV, 9 says  to this
effect that “the Universe viewed as a whole is the Absolute,
viewed as a process is the phenomenal”.21 What is clear is the
fact that smasâra and nirvâ¼a, though have different meanings,
yet ontologically they refer to the same reality.

Nâgârjuna’s insight into the nature of reality has revealed
that the gulf between the smasâra and the nirvâ¼a is the gulf
between the ignorant and the wise, between the unawakened and
awakened. The highest wisdom or Bodhi makes us the awakened
and we get to nirvâ¼a only in the state of awakening. The
ontological identity of samsâra and nirvâ¼a a goes towards
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dispelling the idea that nirvâ¼a is a new reality that is very
distinct from the reality of the samsâra. The ultimate burden of
the identity lies in what we realize in the state of awakening
and not on what appears to the ignorant mind. Nâgârjuna is
perceptive enough to find out the ultimate Truth about reality
by denying the duality of samsâra and nirvâ¼a.

7.  NÂGÂRJUNA:  THE  SPIRITUAL AND  THE  MORAL
TEACHER

Nâgârjuna will be always looked upon as the spiritual
teacher of the  world after the Buddha himself. His greatest
message is the message of the Tathâgata or the Enlightened
which consists in the attainment of the  Bodhisattvahood. The
ideal of the Bodhisattva is the ideal spiritual being and this
ideal is the great contribution of the Mahayana philosophy. The
Bodhisattva embodies in himself the spiritual perfection (prajñâ
pâramitâ)  and is the embodiment of karu¼â or compassion. In
the words of Venkata  Ramanan: ‘Cultivating the perfection of
wisdom, the bodhisattva sees everywhere all things as œþnya,
sees that even œþnya is œþnya. At this time  all the determinate
modes of knowing become extinct and he realizes the unimpeded
perfect wisdom’.22 This wisdom is the greatest gift of Nâgârjuna
to mankind. It not only presents the highest ideal of spiritual
life, but of the highest moral ideal which can unite the entire
mankind in the pursuit of karu¼â or universal love.

The contemporary relevance of Nâgârjuna lies in how
his spiritual message could be made available to the suffering
humanity. The present world is in a deep spiritual crisis, It
needs the healing touch of Buddhism and Nâgârjuna’s moral
and spiritual philosophy. The moral and spiritual vision of
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Summary
In our times, in India, owing to intensification of
complex group relations, relations across cultures
through the porous borders and interactions
among the ecological communities are creating a
deadly soup of value crises, a slippery slope
rundown to undesirable limbo. One such moral
rundown is with the advent of economic
globalization in our democracy. However, there is
stiff moral disagreement in this regard. Many
among us will not buy the idea that economic
globalization is heading through a slippery slope
to an unethical state. Hence, the issue is not
merely a practical problem. It is rather a value
laden practical problem as it raises unavoidable
moral debate regarding ought, right, just, good,
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desirability, duty and obligation. If economic
globalization awaits a cogent resolution to moral
impasse, nitty-gritty of social engineering should
take care of a Fifth Pillar Response in our
democracy. The paper deals with the method for
such moral resolution in and with peoples
participating in what may be called a civil citizens’
moral enterprise because they enjoy Moral Right
to value resolution to aid social engineering nitty-
gritty’s.

Introduction:
History is testimony to the truth that human societies

have been thoroughly under moral stress, at times acute and
unbearable though stress is never to be caressed than cured -
moral stress is caressed by the advanced psychopaths of society.
We were and we are under moral stress in the vale of ecological
communities owing to several factors, environmental, biological,
medical, educational, social, political, business, trade and
commerce, economic and cultural. These stresses have unique
features awaiting different sets of moral scanning or pro-con
moral debates before formulation, implementation, safeguard
or protection and communication and education of laws, rules
and regulations in different democratic societies. The morally
charged practical problem is what I call, “value-laden practical
problem.” It should be noted that being value-laden is a not
subjective valuation. We do not put a weight or value all by our
own predilection. Rather practical problems of life and world
are judged or weighted for their unique feature, most of the
time unnoticed (even deliberately), which is the aspect of
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“worthwhile-ness” or “value”, in this case their “moral worth”
or “moral value”. Very often than not this unique and unavoidable
feature of practical problems of life and world awaits discovery
or interpretation, the basic hermeneutics of explicating the
moral value related features of stiff practical problems. If careful
rational explication that does not lose sight of logic of
explication, it does find out with ease what ought to be given
what is, the case, thus giving a good run to the old fashioned
dichotomy nourished by some thinkers. One way for discovery
of value laden feature of practical problems of life and world
(take it as eco-community), is to logically inquire into or push
through nitty-gritty oriented (you may prefer, hard positivistic)
inquiries. This is to ask for cogent replies to ‘why’ questions
and if not the final or end but unique replies obtained will be
“moral replies” or replies anchored to moral or ethical arguments
most likely to raise ethical storm of disagreement, often calming
down to agreement. The practical problem of globalization is
for me, one such “value-laden practical problem” for pushing
through ‘why’ it ought or should be preferred than not or it
ought not to be preferred than it ought to be. It thus involves us
inextricably (not finally), with the nitty-gritty type ‘what’ and
‘how’ questions. Let us then come to the problem itself as a
typical value crisis in modern times in our democracy and then
find out the Fifth Pillar Response to it.

Slippery  slope  to  ethical  pitfalls:
Human development cannot be mucked, not at any cost

by individuals, groups, organizations and the state power because
human freedom cannot be denied at whim. If development is
related to freedom, ‘an entitlement to capacity building process’
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(Amartya Sen, 2004)1, human progress cannot be denied as
well. But freedom cannot be free wish, it is, as Plato and
Aristotle recognized, prohairesis (will) than boulesis (wish)2,
the individual and group fanfare ethos cannot be allowed for the
touted freedom to develop and for that matter, progress. Yet,
needless to profess that our egotism is part of our cultures, if
not nature, wish does not leave us to blur its boundary and
transgress in the realm of freedom. Then we are in a slippery
slope of ethical rundown for sure in an unethical limbo. Before
that fall, we can and we ought to do something. But how to do
things with the ethical acumen we have? This is the moot issue,
and I proceed with this.

The first step to ethical crisis through the flight of
wishful development and progress in the name of globalization
is the maintenance as well as widening of the yawning chasm
between rich and poor worldwide. This is inter and intra
phenomena within the countries where our glorious civil citizens
live. This is not an imaginary talk, economists and politicians
around the globe recognize this as a blatant truth, data banks
and graphs cannot veil it. The available current United Nations
Development Programme (UNDP) Reports can be obtained for
a ready reference of the said truth. Craig Gary and Marjorie
Mayo in their edited work (1995)3 and Aswini K. Ray in his
paper (1996)4 have argued that globalization championing
contemporary states have a Chimera nature; a demonic one of
the North and a bled to white one of the South, causing much
concern in this so much so hyped globalizing world to block
the demon through dialogue than either playing a shy bride or a
maverick post-colonial democracy of the South. John Raply
(1996)5 argued that the so-called welfare states of the post-
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colonial South often fail to protect their citizens from the
onslaughts of aggressive open market forces and multinationals
with crisp money of elusive nature. However, thinkers like R.O.
Keohane (1998)6 blunt the charge by saying that in fact, the
IMF and the WTO actually play pariah to the endangered
economies. The fear for the regional disparities and economic
inequalities in the Third World are true, says John Echeverri
Gent (1997)7 because globalization develop areas for free trade
in big countries like India by pushing FDIs, global commodity
chains and changing the face of economic strategies. All in all,
through the slope we find an ethical crisis - world divide by
means of economic chauvinism creating cultural catastrophe
and latent strife.

This is not all globalization has been long glossed as
savior of the outsmarted population worldwide because it solves
basic human rights. However, the informants of globalization in
the world today is difficult to shut down and with it is difficult
to suppress a truth that rampant human rights violations are
noticed widespread in countries like India, most notably in the
form of abject exploitation of tribes, common men, workforce
and even natural resources. Communication, the holy grail of
globalization, has bluntly communicated these truths to us. The
North sponsored human rights regime has in fact, generated
fresh areas of human rights abuse in the South. This is another
face of the ethical pitfall.

The same communication pariah has revealed the truth
that globalization is a paradoxical phenomenon whether economic
or political or cultural, it enshrines great values of capitalist at
the cost of crushing other values at will. One such corrosion of
values caused cunningly by Northerners is weakening of the
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basis of democratic governance by nailing it down to go along
wishful structural reforms and petty politics. We are thus in
hand withdrawal and curtailment of a number of welfare measures
because welfare states find themselves bankrupt but try to cling
to the political glib of the welfare ideal for petty gains. This is
a state crisis, a crisis of ethical values of a welfare state. This
has been effectively stated by Malcolm Waters (1995) in these
words: “In the third quarter of the twentieth century the corporate
welfare state hit a multiple and widely recognized crisis. The
response to this multiple crisis was a process of state weakening
many states stopped providing welfare in certain areas. The
crisis of the state contributes to the reflexivity of globalization.8

Globalization thus leads to an unethical arm twisting politics
passed by the capitalists to have definite stronghold over global
capital on the one hand and putting strategies like disinvestment
in the name of an already ‘bankrupt’ welfare state, burdensome
bureaucracy and weak labour market. Yet, the income gap
between rich and poor is yawning. Interestingly, the ‘global
village maker communication system’ has enabled backward
citizens of third world countries to take emergent measures
and migrate in large number to put a ‘dollar chain’ for fancy but
the rich hosts of global villages were not interested much to
embrace these ‘cheap labors’ now and passed hegemonic laws
to block mass immigration. These are the double unethical
faces of the globalization fancy hosts - globalization buck has
been thus more often than not passed to us for rampant
exploitation and creating a unipolar bourgeoisie market.

Maiti (1997) aptly says that the unethicality is to “reduce
the global economy to an exclusivist power arrangement that
draws on McDonaldization/ Coca-Colonization or the cultural
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homogenization.’9 Whether or not a smart citizenization, a bizarre
notion be added to this will soon start storm over cups of tea.
Even our Ganga-Yamuni big culture is making merry with
McDonaldization and Coca-Colonization, another step may be a
smart city. Cultural attacks with global capital have created
havoc at many places in India. We have witnessed it in Orissa,
Chotanagpur and other places. With capitalists come diseases
of the sick mindset; some ethical cure is needed urgently.

Much has been said about the economic, social and
cultural slippery slopes leading to an unethical trap. Globalization
for me is a political slope leading to the same trap because the
autocratic mindset of the rich assures systematic failure of
human rights, workers right, right to welfare, non-exploitation
of domestic markets and resources and in these ways, control
over a sovereign nature, in our case, a democracy. The global
order that is seen as an example of global brotherhood and
camaraderie has turned out to be grabbing a free polity and
human rights. Now more than ever the global companies, even
the domestic companies act parallel as state do to influence
policies and control workforce and people of a nation and
major economic decision making. Rights are violated even when
the corporate attacks on human right to protest against
exploitation and when people are imposed alien culture, uprooted
from their perennial abodes, left with ecological catastrophe
and give us a huge number of ‘environmental refugees’.10

Disrespect to people’s aspirations, environment and welfare
priorities of the government by means of economic terrorism
is essentially unethical. The terrorism is so threatening that
global companies risk the law of the land believing that they
will be protected in the name of development.
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There are at least four important aspects of globalization
bereft of value based conception of economic development
which is amenable to ethical criticism. First is classism or
discrimination of a class of economic actors as favored than
others who are deprived as economic actors? Second are
atrocities against workforce, particularly the unorganized and
unskilled ones. Next are attacks on tribes and rural population
owing to setting up of large production units. Finally,
environment disaster without micro environmental management.
I close this grim unethical picture with a few words of Pan Yue,
the Vice-Minister of China’s State Environmental Protection
and Administration: “We believed that economic development
would solve all our problems. In the reform period, this
misreading of Marx morphed into an unrestrained pursuit of
material gain devoid of morality. Traditional Chinese culture,
with its emphasis on harmony between human beings and native,
was thrown aside. As a result China’s economy is dominated by
resource hungry and inefficient polluters.”11 I put these words
here as we envy China’s global march to greatness but we need
not - China is already in haze, it has given up slowly to capitalist
hegemony. Should we follow them? If not, what can be done to
resolve moral crisis we face with the advent of globalization of
economy, polity, communication and culture?

The need  for a Fifth Pillar Response:
Resolution of ethical crises emerging in the context of

globalization discussed above needs a Fifth Pillar response,
the one that in and with four other pillars of democracy can be
really effective. This fifth pillar, I prefer to call “ethical activism
of civil citizens,” for a value based political system and
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governance. It is more of another civil rights movement but a
civil citizens’ movement for resolution of stiff value-laden
practical problems to be correct. Globalization, it has been
argued, raises stiff practical issues for us but we must not lose
sight of its ‘value aspect’, that is, the way the practical problem
is closely related to the problems of value or what may be
simply called, ‘value crises’. The nature of value-laden practical
problems is such that without finding out what ‘ought’ to be
done, a viable resolution that is thought to be pragmatic enough,
is really not so. A cool consideration of whether what is
imagined to be of practical value is ethically permissible or not
is of crucial importance. Once we consider globalization of
economy is at all ethically grounded (for ethical reasons that
we have), we hit the bull’s eye because globalization is not a
drab existential problem, and it is a problem anchored to ethic
of unique course of decision making and action at the ground
level of reality. Hence, we call for globalization of economy,
polity, cultures but not trash it only if it has a humane face or
ethical basis.

Inquiry into the nature of a practical problem that is
value-laden backed up by concrete measures for resolution is
not a class based enterprise, that is, cannot and should not be
dumped on the four pillars of democracy. It cannot be dumped
on the organs of government of any political set up for that
matter, whether it be democracy as we have in India or
elsewhere. People’s ethical activism is thus universalizable
model for value resolution irrespective of political super
structures. But we need to know the intricacies of this method
or model for value resolution. There are, I believe, two models
for value resolution of crisis related to globalization or many
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other crises in store for us. One is acting-at-a-distance model
and the other, which I prefer is, acting-in-and-with people
model. The first may be called the model of ‘power tracking’
or ‘moral chauvinism’ or ‘patriarchal’, whereas the latter may
be called a ‘feminist’ model with solid hermeneutical support.

The feminist model is not feminine or gendered model
because it refuses to accept the first one, the andocentric
model and does not replace it by gynocentrism. Simply stated,
in the first model people concerned with or directly/ indirectly
related to the crises of globalization are kept in abeyance at the
margin for their moral perception of what ought to be done
before directly entering into the nitty-gritty of things to be
done. In the other model, people is at the centre and
intellectualist hegemony at the margin but not the intellectuals
because urge is that these people who are empowered for the
nitty-gritty at ground level of reality moves in and with the
concerned parties or parties who face the brunt of globalization
to share in a moral enterprise. This is possible in a unique way
of hermeneutic discovery of the untold and unmanifest people’s
moral perceptions about globalization, not in a totalistic fashion
but as required in parts (for instance, the cultural aspect or any
other). This is backed up by moral dialogues and debates as
extensive and intensive as practicable to come to moral
consensus that may not be thought as finalistic but fairly well
as working cue to finally shape up the ‘things to be done’ and
pass on to the empowered pillars for a law, its implementation,
protection and communication. This is then a global issue taken
in a local way for its unique cultural identity. “Local” resolution
to globalization in the way of civil citizens’ moral enterprise is
one best not the only way we have. This is however, an ethical
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activism of sharing platform with social scientific back ups,
which is entering into the realm of post-modern method of
ethical application that is corroborative, hermeneutically
oriented and dipped in feminist ethos.

The  Fifth  Pillar  Response:
First, we have to understand the role of corroboration or

inter-subjective corroboration involved in this response. Inter-
subjective corroboration is a model for ethical application that
develops the non-deductive, non-chauvinist model advanced by
J.C. Callahan in his essay “Applied ethics” in P.H. Werhane &
R.E. Freeman (Eds.), The Blackwell Encyclopedia of
Philosophy, Blackwell, 1997.

This non deductive ethical application is largely anti-
theoretical or anti-normative in nature which is supported by
A.L. Caplan and Alasdair McIntyre who think that deductivism
and normativism in ethical application is mechanical, artificial,
chauvinist and power-tracking by ethicists. However, I found
that non-normative model should be further developed into
ethical activism that is clearly pronounced and that the goal of
the same is clearly understood. This resulted into “inter-
subjective corroboration” that considers resolution of value-
laden practical problems in association with the most concerned
people facing these problems through a moral dialogue based
on well researched moral questionnaire to come to corroboration
of our moral views. Though, Callahan and others were reluctant
to “go back to theory,” I found that a “post-corroboration analytic
task” completes the model of ethical application that is not
power-tracking. This analytic work must be left to the ethicists
who have important social and academic responsibilities to
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discover the “normative theories” in moral discourses. This
project the dynamics of normative theories in theory non-co-
opted discourse situation. All these factors are basic to an
understanding of inter-subjective corroboration as application
of ethics.

Inter-subjective corroboration demands “multidisciplinary”
involvement on the part of ethicists because the moral discourses
which are held with theory non-obsessed people for value-
resolution are wide-ranging in nature. They cover a number of
scientific (positive and social), as well as non-scientific (such
as aesthetic), value-laden practical problems involving a number
of people of various disciplines. A corroborator on the one
hand is expected to have first hand or basic knowledge of a
value-laden practical issue under consideration and on the other
analyze moral debates.

Inter-subjective corroboration is expected to take up a
“social scientific vocation” as well, meaning thereby an ethical
activism in and with people of different occupations and
professions in the changing social, political, economic scenario
that demands clearly laid out steps for the said activism. The
steps are in the main, social scientific in nature, that is, to have
first hand experience of what people think about value-laden
cases to identify concerned parties with regard to these cases
who are expected to thrash out value resolution for social well
being. Further to find out how questionnaires that are ethically
oriented or that brings out moral opinions of concerned parties
regarding moral issues, should be constructed inviting these
people for well moderated moral dialogue, reaching a moral
consensus and forming morally charged decision making cues
for the social good.
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Further, in applied ethical parlance hermeneutic turn or
transformation is in the main an attitudinal transformation on
the part of the corroborator primarily and on the part of the
participants secondarily. This is to say that primarily the
corroborators (trained persons taking up moral resolution),
rather than nurturing the attitude of theory-churning for
application shows a more mature attitude to experience,
understand, interact and interpret moral perceptions or intuitions
of people or participants in moral discourses aimed at resolution
of moral crises. Secondarily, a mature attitude on the part of
the participants is noticed, who, being invited for dialogues, are
ready not to nurture rudiments of their moralities or social/
cultural dogmas but experience, understand and interpret
considered moral evaluations or criticism of dogmas as well. In
this way, first of all applied ethical hermeneutics is to interpret
and evaluate considered moral perceptions of concerned parties
coming for moral resolution despite their moralities and
dogmas, which nevertheless, they report and reflect on but do
not adhere to as sacred moral truths. Further, applied ethical
hermeneutics is interpretation and evaluation of the dynamics
of moral theses that leads to consensual formulation of
principles or cues for moral decision making and functioning at
the social level. The first turn is noted in what I call, “empirical
enrichment”, whereas, the second turn is noted in “empirical
sensitivity” in hermeneutic application of ethics.

Empirical enrichment no doubt begins with the attitude
of “declassing” and corroborating but that is not enough. A
declassed corroborator has to gather information from various
sources (for which multidisciplinary interest is needed); to find
out the group or groups of people who are the most concerned
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parties for a moral resolution. Hence, empirical enrichment is
needed at the point of influences on group or groups in social
milieu for gathering further information on what and how of
the “influences’. Enrichment is then at two points to start with.
First, empirical content needs to be enriched at the level of
“problem in consideration” in the general and contextual forms.
For example, primary general enrichment is knowledge/
experience about what exactly globalization aim at. Further
moving to the more specific or ‘contextual’ enrichment, we
need information regarding the local environment, needs of
local people, and the socio-cultural, economic, political features
of the locale. Another aspect of empirical enrichment is what
factors influence whom and how generally and specifically
when globalization is intended. This takes us to the general
influence on ecology and humans by such decisions and more
specifically the unique features of the globalization itself (that
is its the extent and intent in Indian mixed economy scenario
with urge to open up and the way it influences or might influence
local people, groups, cultures, economy and environment). All
these enrichments enable us to carefully find out most
concerned parties for moral resolution — those with whom
first we need to mingle to experience and learn for their moral
perceptions so that a non-structuralist questionnaire based
debate might resolve the issue. Empirical enrichment allows us
to understand and interpret not only group-moralities for shaping
questions, they enable us to select the most concerned people
with regard to moral resolution who have to be interviewed,
studied for their group-specific conduct, and invited for
participating in value-resolution. Hence, selection of parties
for dialogue depends on empirical enrichment by asking simple



vkUohf{kdh@ÂNNNNNVØK±IKØVØK±IKØVØK±IKØVØK±IKØVØK±IKØ 153 

questions such as, who is affected by whom and in what ways?
The interpretation of the “ways” in which people are affected is
vital to the shaping of moral questions because it tells us
clearly why some practical problems are not starkly practical
rather value-laden. Empirical enrichment thus allows
“interpretation of value-ladenness”. This comes through our
experience as moral beings in the ecological community. Value-
ladenness is not a whimsical input by intellectuals (read
ethicists), rather, it is empirically anchored. From our common
experience and knowledge of facts we find that some facts are
not starkly positivistic, they are value-laden. It is our experience
that tells us why some issues do not stop troubling our moral
intuitions by getting simple scientific replies. We thus strive
for different scientific or non-technical explanations. For
example we find that by globalizing Indian economy, welfare of
the Diaspora is not satisfactory until we find that the touted
welfare is itself questionable on moral grounds we have. We
need to ask what the moral desirability is, what is good, right
and just in globalizing Indian economy by an aggressive open
market policy, despite the physical welfare of humans? Is it
morally good to disturb the mixed economy’s pro-people
strategies and environment of this otherwise tranquil state for
physical welfare of some people? Hence, to start from people
is the best way for moral resolution because it gives us an idea
of value-ladenness of practical problems - empirical enrichment
is thus “a source of morality”. When we say this we are not
saying that mind has no role to play in moral intuitions. Value
consideration on moral matter is very much mental, but it is
anchored to our common experience, we only stress that mental
manipulation with ethical theories is not the source of morality.
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Empirical enrichment is not merely a source of morality;
it is useful in “extension or widening of questions”. In one way,
empirical enrichment allows interpretation of deep moral
questions rather than shallow ones and enables us to delve
deeper in moral intuitions of the public by taking up uncovered
but relevant moral questions. Shallow question is like, what
effect of food chains from abroad will be on our population
one? Deep one is like, what effect will multinational companies
have on our domestic companies? Deeper question is like, what
effect will economic liberalization leave on our culture/ways
of life? It is important to learn through public interaction that
some questions that were expected to cover almost all value-
related aspects are not that sweeping. Rather, some covered
questions may be shallow or superficial than deep or searching
in nature. At times, the shallow questions are dogmatic and
should give way to deep questions which bring out the needed
moral perceptions of particular groups related to decision
making. For instance, a moral imbroglio might unnecessarily
prolong a moral debate on globalization if we consider the
issue of cozying up with one or the other multinationals and
related economic corruption including the red-tape tangle. No
doubt, these issues raise serious moral questions but a careful
empirical inquiry and interpretation of public perception reveals
that deeper moral questions cover these relatively petty issues.
Deeper questions emerge when we relate man and nature, human
life and social life, and when we relate man, nature and culture.
If we neglect deeper questions, our moral debates are not rich
by virtue of empirical enrichment. This gives us a clear idea
that in applying ethics, empirical enrichment on the part of
study of cultures and anthropological, social, geological political
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inputs are extremely important. Equally important are study and
interpretation of institutional and psychological factors
influencing group concerned with moral impasse. Clearly, the
emotive/ attitudinal aspects and institutional influences cannot
and should not be left out if non-structuralist questions need to
be framed for a peer pressure free or non-structuralist moral
debate.

It is important to note that a hermeneutic turn in
application of ethics is not blind to the study and interpretation
of the actual reasoning patterns of the most concerned parties.
Unless a corroboration dialogue cares for actual moral opinions
and patterns of moral reasoning by mingling with the public, a
sound questionnaire for moral debate that sidesteps a fixed
pattern of official ethical theory centrism and thus structuralism
is not possible. It is therefore odd to believe that for empirical
enrichment all but opinions and reasons have to be studied.
This is not to say that ethicists’ structuralist work has to be
replaced by non-ethicist’s structuralist work thus forcibly ousting
official normative knowledge. We only stress on the fact that
official normative analysis should return at the post-
corroboration stage when “empirical sensitivity” is felt urgently
after enrichment. The return to theory, a major academically
valuable normative work is extremely important but not for
structuring questions or for moderation of debates. Equally
true is that a study and interpretation of moral opinions and
moral reasons of public at the early stages of application is not
to pass the buck of structuring, rather to care for the common
sense morality that becomes a source for deep level moral
inquiry. The element of care for common men, their cultures,
emotive and moral opinions and reasons make ethical
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hermeneutics non-patriarchal in essence. I believe it is heading
for a “feminist transformation” as well.

One has to keep in mind that “care” with regard to the
moral judgments of common men in cases of value-crises is
nothing but a declassed approach on the part of the corroborator
who has shunned theory chauvinism and is ready to learn about
the moral experiences of common men to enrich his or her
moral questionnaire for better moral dialogue. This “care” for
the considered moral opinions of the public turns out to be
paternalistic in nature when the corroborator is a mere pretender
or cunning or, when the corroborator is championing
androcentric care. In that case, it is fairly simple to find out
“care” and “pseudo-care”. Our experiences in the society are
testimony to this demarcation made by common man. Equally
true is that pseudo-care is easily noticed in social life in so-
called gynocentrism. Where mother’s pretending care is shown
for masses that are in reality holding on to female-power and
subjugation of another sex, it is equally unethical. In fact,
imposters of care, whether andro or gyno-centred care, are on
the same boat on two counts - both are power-trackers, and
both are theory manipulators. A “feminist transformation” in
ethical application has to avoid the dangers of pseudo-care on
both counts. Only in that case, a gender-neutral, non-power
tracking and non-theory centric “care” emerges in us, where
considered moral opinions are embraced. The embracing of
common moral opinions for the furtherance of moral dialogues
is not “uncritical” or “dogmatic”. An able corroborator prepares
empirically rich questions for moral debates keeping his critical
mind open so that a number of unwanted information can be
carefully avoided. Care does not mean care for anything and
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every thing that has been gathered. Only relevant information
constructs a morally sound questionnaire for moral debate.
Doing this is far from being structuralist because incorporating
unwanted information, mostly of scientific nature or of the
nitty-gritty type or about the vectors of cultural dogmas is not
practically useful at the stage of moral debate. A corroborator
thus does not structure questions at whims, he or she should be
careful about the relevant considered moral perception of
common men.

Hermeneutic application of ethics is careful about
“empirical sensitivity”. I take this expression uniquely to mean
our care and steadfast commitment towards applying what we
gather out of empirical enrichment. It is important to build
non-structuralist questions for debate after careful empirical
study and interpretation. It is equally important to make it act
on ground levels of reality. This way we are ‘sensitive’ towards
our enrichment. We believe a way out of moral impasse in a
Socratic dialogue where ethicist Socrates had the absolutely
valid normative say, has to be replaced by basic care for what
others say. A dialogue, if well-moderated as said before, is not
a clatter, it is a body of well-reasoned debate where common
moral experience flows freely. In doing so, moral dogmas,
contradictions, undesirable or flawed opinions and reasons are
interpreted and carefully discarded by the parties (ethicists are
perhaps very good at this work when they are joined by parties
ready to be rational). This way moral beings transcend and
transverse moral intuitions and come to a moral consensus,
which is never final (as said before). Can this be the end of
value-resolution? Not in the least because glaring insensitivity
is marked on our part with regard to our empirical enrichment
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and moral powers to transcend and transverse moral knowledge.
The end or closure and arrival at consensus, is to search for
decision-making principles and inquire about their function.
The public has not merely to show us how moral trifles are
solved, they have to give us suggestions regarding what should
be done and in what ways so that common man’s aspiration
towards the organs of government is unambiguously spelt out.
It is important to note that empirical sensitivity does not give
us first principles of morality, rather provides some broad and
subsidiary cues for moral decision making and functioning.
These are then the rules for practice which are tentative,
depending on greater hermeneutic study in an ever changing
socio-political and economic scenario.

The application of ethics is yet not complete because
empirical enrichment has enabled us to be equally sensitive
towards the discovery of moral theories in function — the
theories well known to us as standard normative theories or
even those new to us. These theories do not drop from the sky;
they are abstractions of some brilliant minds that contributed
to academic ethical knowledge since a long time. Our sensitivity
towards these theories is sensitivity to interpret common moral
opinions and reasons dynamic in corroboration debates. It is
always academically valuable to discover that dynamic ethical
discourses give us a vast body of theses for moral scrutiny or
moral justification. It is always important at the “post-
corroboration” stage to return to a theoretical analytic work to
find out that theories are not handmaidens of intellectual
manipulation, they are not instruments for moral engineering,
rather, application of these theories are always noticed in the
public if basic care for such a dynamics exists. It is unwise on
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the part of the ethicist not to return to the theoretical analytic
and show basic sensitivity towards what they had painstakingly
taken up in a social-scientific vocation so needed for ethical
application, that is, empirical enrichment. Application of ethics
has thus taken a hermeneutic turn which two aspects of non-
structuralist ethical application have clarified beyond doubt.
For me, the application of ethics in this way has moved a long
way from patriarchal model of ethical application and is heading
for a feminist application of ethics. Now we have to see how
“care” and “closeness” can face the challenge of the “limit” put
of ethical application and thus justify that a feminist ethical
hermeneutics is best placed to dispel latent doubts of
intellectualism and chauvinism on the part of ethicists.

The spirit of anti-theoreticism in ethical application is
well marked in feminist perception of ethics. Here we come to
the feminist ethos in which our response is deeply immersed.
Virginia Held remarks: “Many feminist philosophers have
questioned whether the reliance on abstract rules, rather than
context respectful approaches, can possibly be adequate for
dealing with moral problems”.12 Dispelling the sex bias of
feminism, she thinks that a gender neutral approach to moral
problems should be the one that does not overlooked the moral
experience of women and men. The experience of women as I
read it, may be uniquely contributing to the enrichment of our
moral understanding of a value related case because it “lead us
to be especially concerned with actual relationships between
embodied persons, and with what these relationships seem to
require. Women are often inclined to attend to rather than
dismiss the particularities of the context in which moral
problem arises. And we often pay attention to feelings of
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empathy and caring to suggest what we ought to do rather than
relying on abstract rules of reason.”13 What I was stressing on
with regard to hermeneutic turn in the application of ethics is
better understood with regard to unique moral orientation of
women in terms of “relationships” and “feelings of empathy
and care”. I would like to assert that gender-neutrality and
women orientation goes together because the latter is a “non-
sexual call” for me, that is, a call that does not belong to
female sex, any sex can display it as respect for human
relationships, and empathy and care. They are not sex-biased
calls of feminists. It is asserted that a little care for women
moral experiences reveal that irrespective of sexes, one can
and should show respect for human relationships, social
camaraderie, respect for common moral experiences, and
emotive features needed earnestly for moral resolution. Empathy
and care are thus basic to an application of ethics that is
hermeneutic. No doubt, it is wiser to be “reasonably emotional”
than championing case by case approaches and overreaching
normative reasoning or paradigmatic reasoning or equilibrium
of moral opinions through normative reflections.

Conclusion
The Fifth Pillar Response to the value-crisis of

globalization thus ends up in feminist transformation of ethics,
that is, a stepping stone to transform anti-theory movement to a
return to theory and to transform deductive-structuralist
application of ethics to the hermeneutic application in which
empirical anchor in application is continuously strengthened. A
feminist approach in ethical application is the next logical step
after ethical corroboration and hermeneutics has established
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itself with force. We understand that in a more or less sound
democratic step up hermeneutic application can work but
instances of many mature democracies, has shown beyond doubt
that differently politically motivated people (who are self
proclaimed saviors of ordinary citizens because only they have
the needed camaraderie, care and empathy), are best suited for
moral resolution. But they would not go for any superficial
process of social reconstruction such as moral resolution
because an aspect of Cultural Revolution should wait for a total
political revolution (not always through ballot). This may be
partially true for a failing or failed democracy which never saw
a complete political revolution through any justifiable and
desirable means. But we have seen political revolution of some
kind at least whether that is soft or not soft or even total or
complete. The problem is that despite having a democratic set
up, a well framed constitution and numerous touted ballot based
revolutions, the organs of the government have refrained from
a change of patriarchal mind set. The demands of hermeneutic
and feminist calls have entered no ears. The tragedy is attitudinal;
we are not relying on the better option of being “reasonably
emotional” at an epoch in our history. A democratic revolution
is to shake patriarchal mind set, and patriarchal rules, governance,
welfare, polity, justice and economy at their roots. It is really
at our level and at the level of the constitution that patriarchy
must be living like a demon under a glossy cover. Only a
radical change at these levels can eradicate the rest of skepticism
that rightly points towards a mere intellectualism of ethical
application bereft of uprooting patriarchy at important areas in
our civil societies.

University of Allahabad, Allahabad
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LORD MAHAVIR AND JAINA VALUE-
EDUCATION

MUKUL RAJ MEHTA

Lord Mahavir was the twenty fourth and last Tirthankara
of the Jaina religion of this era.  According to Jaina philosophy,
all Tirthankaras were human beings but they have attained a
state of perfection or enlightenment through meditation and
self-realization.  They are the Gods of Jainas.  The concept of
God as a creator, protector, and destroyer of the universe does
not exist in Jainism.  Also the idea of God’s reincarnation as a
human being to destroy the demons is not accepted in Jainism .
Lord Mahavir was born on the thirteenth day of rising moon of
Chaitra month, 599 B.C. in the state of Bihar, India.  This day
falls in the month of April as per English calendar.  His birthday
is celebrated as Mahavir Jayanti day.

Mahavir was a prince and was given the name Vardhaman
by his parents.  Being son of a king, he had many worldly
pleasures, comforts, and services at his command.  But at the
age of thirty, he left his family and royal household, gave up his
worldly possessions, and become a monk in search of a solution
to eliminate pain, sorrow, and sufferings. Mahavir spent the
next twelve and half years in deep silence and meditation to
conquer his desires, feelings, and attachments.  He carefully
avoided harming or annoying other living beings including
animals, birds, and plants.  He also went without food for long
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periods.  He was calm and peaceful against all unbearable
hardships that he was given the name Mahavir, meaning very
brave and courageous.  During this period, his spiritual powers
fully developed and at the end he realized perfect perception,
knowledge, power, and bliss.  This realization is known as keval
jnana or the perfect enlightenment.

Mahavir spent the next thirty years traveling on bare
foot around India preaching to the people the eternal truth he
realized.  The ultimate objective of his teaching is how one can
attain total freedom from the cycle of birth, life, pain, misery,
and death, and achieve the permanent blissful state of one’s
self.  This is also known as liberation, nirvana, absolute freedom,
or Moksha. Mahavir explained that from eternity, every living
being (soul) due to its ignorance is in bondage of karmic
atoms. Then these karmic atoms are continuously accumulated
by our good or bad deeds.  Under the influence of karma, the
soul is habituated to seek pleasures in materialistic belongings
and possessions.  This is the deep-rooted cause of self-centered
violent thoughts, deeds, anger, hatred, greed, and such other
vices.  These result in further accumulation of karmas. Mahavir
preached that right faith (samyak darshana), right knowledge
(samyak jnana), and right conduct (samyak charitra) together is
the real path to attain the liberation from karmic matter of
one’s self.

FIVE GREAT VOWS OF RIGHT CONDUCT : At the
heart of right conduct for Jains lie the five  great  vows:Non-
violence (Ahimsa)  not to cause harm to any living beings .
Truthfulness (Satya)  to speak the harmless truth only. Non
stealing (Asteya)  not to take anything not properly given .
Chastity (Brahmacharya)  not to indulge in sensual pleasure .
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Non possession/ Non attachment (Aparigraha)  complete
detachment from people, places, and material things .

Five Great Vows (Maha vratas) of Ascetics  :
Right knowledge, right faith, and right conduct are the

three most essentials for attaining liberation in Jainism.  In
order to acquire these, one must observe the five great vows:

1. Non violence – Ahimsa 2.Truth – Satya 3. Non stealing
Achaurya or Asteya  4. Celibacy/Chastity – Brahmacharya 5.
Non attachment/Non possession Aparigraha

Non-Violence (Ahimsa) :  Among these five vows, non
violence (Ahimsa) is the cardinal principle of Jainism and hence
it is known as the cornerstone of Jainism.  Non violence is the
supreme religion (Ahimsa parmo dharma).  It is repeatedly said
in Jain literature; “Do not injure, abuse, oppress, enslave, insult,
torment, torture, or kill any creature or living being. “According
to Jainism all living beings, irrespective of their size, shape, or
different spiritual developments are equal.  No living being has
a right to harm, injure, or kill any other living being, including
animals, insects, and plants.  Every living being has a right to
exist and it is necessary to live with every other living being in
perfect harmony and peace. Nonviolence in Jainism is not a
negative virtue.  It is based upon the positive quality of universal
love and compassion.  One who is actuated by this ideal cannot
be indifferent to the suffering of others. Violence of every type
should be completely forbidden.  Mental tortures by way of
harsh words, actions, and any type of bodily injuries should
also be avoided.  Even thinking evil of some one is considered
violence in Jainism. Practically, it is impossible to survive
without killing or injuring some of the smallest living beings.
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Some lives are killed even when we breathe, drink water, or eat
food.  Therefore, Jainism says that minimum killing of the
lowest form of life should be our ideal for survival.

It is more painful if a life of the higher forms (more
than one sense) is killed.  Hence Jainism allows laypeople to
use only vegetables as a food for survival.  All non vegetarian
food is made by killing living beings with two or more senses.
Therefore, Jainism preaches strict vegetarianism, and prohibits
non vegetarian foods. Jainism explains that violence is not
defined by actual harm, for this may be unintentional.  It is the
intention to harm, the absence of compassion, unawareness, and
the ignorance that makes an action violent.  Without violent
thought there can be no violent actions.  Non violence is to be
observed in action, speech, and thought.  One should not be
violent, ask others to do so, or approve of such an activity.

Truth  (Satya)  :  Anger, greed, fear, and jokes are the
breeding grounds of untruth.  To speak the truth requires moral
courage.  Only those who have conquered greed, fear, anger,
jealousy, ego, and frivolity can speak the truth. Jainism insists
that one should not only refrain from falsehood, but should
always speak the truth, which should be wholesome and pleasant.
One should remain silent if the truth causes pain, hurt, anger, or
death of any living being. Truth is to be observed in speech,
mind, and deed.  One should not utter an untruth, ask others to
do so, or approve of such activities.

Non-stealing (Achaurya or Asteya) :  Stealing consists
of taking another’s property without his consent, or by unjust
or immoral methods.  Further, one should not take anything
which does not belong to him.  It does not entitle one to take
away a thing, which may be lying, unattended or unclaimed.
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One should observe this vow very strictly, and should not touch
even a worthless thing, which does not belong to him.  When
accepting alms, help, or aid one should not take more then what
is minimum needed.  To take more than one’s need is also
considered theft in Jainism. The vow of non stealing insists that
one should be totally honest in action, thought, and speech.
One should not steal, ask others to do so, or approve of such
activities.

Celibacy / Chastity (Brahmacharya) :  Total abstinence
from sensual pleasure and the pleasure of all five senses are
called celibacy.  Sensual pleasure is an infatuating force, which
sets aside all virtues and reason at the time of indulgence.  This
vow of controlling sensuality is very difficult to observe in its
subtle form.  One may refrain from physical indulgence but
may still think of the pleasures of sensualism, which is
prohibited in Jainism. Monks are required to observe this vow
strictly and completely.  They should not enjoy sensual pleasures
and pleasure of all five senses, ask others to do the same, nor
approve of it.  There are several rules laid down for observing
this vow for householders.  They should not have any physical
relationship other than own spouse.  The relationship with your
own spouse should be of limited nature.

Non-attachment  /  Non-possession  (Aparigraha)  :
Jainism believes that the more worldly wealth a person
possesses, the more he is likely to commit sin to acquire and
maintain the possession, and in a long run he may be unhappy.
The worldly wealth creates attachments, which will continuously
result in greed, jealousy, selfishness, ego, hatred, violence, etc.
Lord Mahavir has said that wants and desires have no end, and
only the sky is the limit for them. An attachment to worldly
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objects results in the bondage to the cycle of birth and death.
Therefore, one who desires of spiritual liberation should
withdraw from all attachments to pleasing objects of all the
five senses. Monks observe this vow by giving up attachments
to all things such as:

Material things:- Wealth, property, grains, house, books,
clothes, etc.. Relationships:- Father, mother, spouse, children,
friends, enemies, other monks, disciples etc. Pleasure of Five
Senses: The five senses are touch, taste, smell, sight, and hearing.
Feelings:- Pleasure and painful feelings towards any objects.
They have the equanimity towards music and noise, good and
bad smells, soft and hard objects for touch, beautiful and dirty
sights, etc.  They do not eat food for taste but for survival with
the intention to continue to progress spiritually and ultimately
to attain liberation.  Non possession and non attachment are to
be observed in speech, mind, and deed.  One should not possess,
ask others to do so, or approve of such activities. Jainism has
lay down and described in much detail these five great vows for
the path of liberation.  These are to be observed strictly and
entirely by the monks and nuns.  Partial observance is laid
down for the householders with additional seven vows.

TWELVE LIMITED VOWS OF HOUSE-HOLDERS :
Monks are very keen about the uplift of their souls and hence
they sacrifice all worldly enjoyments, family relationships, and
adopt the five great vows (Maha-vratas).For those who want to
remain in family life and for whom complete avoidance of five
principle sins are difficult, Jaina ethics specifies the following
twelve vows to be carried out by the householder. Of this
twelve vows, the first five are main vows of limited nature
(Anuvratas).  They are somewhat easier in comparison with
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great vows (Maha vratas).  The great vows are for the ascetics.
The next three vows are known as merit vows (Guna vratas),
so called because they enhance and purify the effect of the five
main vows and raise their value manifold.  It also governs the
external conduct of an individual. The last four are called
disciplinary vows (Shikhsa  vratas).  They are intended to
encourage the person in the performance of their religious
duties.  They reflect the purity of one’s heart.  They govern
one’s internal life and are expressed in a life that is marked by
charity.  They are preparatory to the discipline of an ascetic’s
life. Three merit vows (Gunavrats) and four disciplinary vows
(Shikhsa vratas) together are known as Seven vows of virtuous
conduct (Shilas).A person may adopt these vows, according to
his individual capacity and circumstances with the intent to
adopt ultimately as full or great vows. The layperson should be
very careful while observing and following these limited vows.
This vows being limited or restricted vows may still leave great
scope for the commitment of sins and possession of property.
The twelve vows are described as follows:

Five Main Vows of Limited Nature (Anuvratas) :
1. Ahimsa Anuvrat - Non violence Limited Vow
2. Satya Anuvrat - Truthfulness Limited Vow
3. Achaurya Anuvrat - Non stealing Limited Vow
4. Bhramacharya Anuvrat - Chastity Limited Vow
5. Aparigraha Anuvrat - Non attachment Limited

Vow

Three Merit Vows (Guna vrats):
6. Dik Vrata      - Limited area of activity vow
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7. Bhoga Upbhoga Vrata - Limited use of consumable
and non consumable items

8. Anartha danda Vrata    - Avoidance of purposeless sins
vow

Four Disciplinary Vows  (Siksha vratas):
9. Samayik Vrata      - Meditation vow of limited

duration
10. Desavakasika Vrata   - Activity vow of limiting

space
11. Pausadha Vrata      - Ascetic’s life Vow of limited

duration
12. Atithi Samvibhaga Vrata- Limited charity vow

Jainas hold these vows at the center of their lives.  These
vows can not be fully implemented without the acceptance of a
philosophy of non absolutism (Anekantvad) and the theory of
relativity (Syadvad).  Monks and nuns follow these vows strictly
and totally, while the common people follow the vows as far as
their life styles will permit.

In the matters of spiritual advancement, as envisioned by
Mahavir, both men and women are on an equal footing.  The
lure of renunciation and liberation attracted women as well.
Many women followed Mahavir’s path and renounced the world
in search of ultimate truth and happiness. Thus, the principles
of Jainism, if properly understood in their right perspective and
faithfully adhered to, will bring contentment and inner happiness
and joy in the present life.  This will elevate the soul in future
reincarnations to a higher spiritual level, ultimately achieving
Perfect Enlightenment, reaching its final destination of Eternal
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Bliss, ending all cycles of birth & death. Mahavir attracted
people from all walks of life, rich and poor, kings and
commoners, men and women, princes and priests, touchable
and untouchable.  He organized his followers, into a four fold
order, namely monk (Sadhu), nun (Sadhvi), layman (Shravak),
and laywoman (Shravika).  This order is known as Jain Sangh.

Lord Mahavir’s sermons were orally compiled in Agam
Sutras by his immediate disciples.  These Agam Sutras were
orally passed on to the future generations.  In course of time
many of the Agam Sutras have been lost, destroyed, and some
are modified.  About one thousand years later the Agam Sutras
were recorded on Tadpatris (leafy paper that was used in those
days to preserve records for future references).  Swetambar
Jainas have accepted these Sutras as authentic versions of His
teachings while Digambar Jainas did not accepted as authentic.
At the age of 72 (527 B.C.), Lord Mahavir attained Nirvan and
his purified soul left his body and achieved complete liberation.
He became a Siddha, a pure consciousness, a liberated soul,
living forever in a state of complete bliss.  On the night of his
nirvan, people celebrated the Festival of Lights (Dipavali) in his
honor.  This is the last day of Hindu and Jaina calendar year
known as Dipavali Day.

Jainism existed before Mahavir, and his teachings were
based on those of his predecessors.  Thus, unlike Buddha,
Mahavir was more of a reformer and propagator of an existing
religious order than the founder of a new faith.  He followed
the well-established creed of his predecessor Tirthankar
Parshvanath.  However, Mahavir did reorganize the philosophical
tenets of Jainism to correspond to his times. A few centuries
after Mahavir’s nirvana, the Jain religious order (Sangha) grew
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more and more complex.  There were schisms on some minor
points, although they did not affect the original doctrines as
preached by Mahavir.  Later generations saw the introduction of
ritualistic complexities, which almost placed Mahavir and other
Tirthankars on the throne of Hindu deities.

Significant  points  of  Teachings  of  Lord  Mahavir :
Mahavir made religion simple and natural, free from elaborate
ritual complexities.  His teachings reflected the internal beauty
and harmony of the soul. Mahavir taught the idea of supremacy
of human life and stressed the importance of the positive attitude
of life.

Mahavir’s message of nonviolence (Ahimsa), truth
(Satya), non stealing (Achaurya), celibacy (Brahma charya), and
non possession (Aparigraha) is full of universal compassion.
Mahavir said that, “A living body is not merely an integration of
limbs and flesh but it is the abode of the soul which potentially
has perfect perception (Anant darshana), perfect knowledge
(Anant jnana), perfect power (Anant virya), and perfect bliss
(Anant sukha).  Mahavir’s message reflects freedom and spiritual
joy of the living being. Mahavir emphasized that all living
beings, irrespective of their size, shape, and form how spiritually
developed or undeveloped, are equal and we should love and
respect them.  This way he preached the gospel of universal
love. Mahavir rejected the concept of God as a creator, a
protector, and a destroyer of the universe.  He also denounced
the worshiping of gods and goddesses as a means of material
gains and personal benefits.

If we go deep into Jaina religion, philosophy, ethics,
metaphysics and epistemology, we find Jainism as a complete
school of all the aspects of life .This religion is very practical
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from the empirical point of view , but at the same , this
religion is very spiritual also from the transcendental point of
view . We find it quite ethical when Jainism speaks of five
vows of monks and twelve vows of house-holders. The Jaina
theory of karma is also unique, when Jainism tells about eight
kinds of karma and their effects for lives. The greatest
contribution of Jainism is the Anekantvad and Syadvad, which
gives place to every individual for his independent thinking and
action . Jainism opens the door of liberation for every being by
declaring that every soul is in bondage because of its own
actions and can get liberation by its own actions , so good
moral actions are the most essential part of a good human
being. That is how the scene of the whole world can be changed
to the real “Ramarajya” , based on real values.

Professor, Department of Philosophy & Religion, BHU.
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issues of the classical and contemporary Indian philosophy.
They welcome also those articles which illuminate in a
comparative manner the importance of Indian Philosophical
concepts, epistemological issues, roots of religious ideas and
as well as socio-economic philosophical problems.

The papers/articles submitted will be sent/mailed to the referees
for their comment and the author will be communicated the
decision only after the referees’ report.

The journal is a bi-lingual one. All articles and papers either in
English or in Hindi are printed. The authors are requested to
use diacritical marks in a consistent way wherever they find a
necessity. The system of transliteration of Sanskrit/Pali/Prakrit
terms and names should be consistent within each article and
should conform to generally accepted practice. Manuscripts
should be prepared for electronic copyediting and typesetting.
Authors are responsible for the accuracy of all quotations and
for supplying complete references, including block quotations,
endnotes, and reference lists.

Authors are requested to use the following formatting
techniques: the title using 14 pt type;

double-space using 12 pt type;
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